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The pilgrims speak in fits and starts
of what throbs in their heads and hearts;
the seer, for all his delving arts,

is left outside.

Some crave the crowd, some march alone,
some walk to seek the self unknown;
some to attune, some to atone,

and some to hide.

Some probe the deserts for a cure,
some scale high mountains to ensure
their souls a sacred sinecure;

some walk to rest.

Pilgrim, divinity’s design

is masked. Take up your staff. Define

your road as church, your love as shrine,
your life as quest.

Page v

—David M. Gitlitz, 2001



Page vi

This page intentionally left blank



Page vii
Contents

Acknowledgments, xv
Introduction, xvii

Note to the Readers, xxv

List of Maps, xxvii

Pilgrimage: From the Ganges to Graceland
A

Aachen (Westphalia, Germany) 1

‘Abd al-Qadir al-Jilani (Baghdad, Iraq) 1

‘Abd al-Rahman, Muhammad ibn 1

Ablution 2

Abu Serga and the Holy Family (Cairo, Egypt) 3
Acre (Israel) 4

Activities during Pilgrimage 5

Activities in Preparation for Pilgrimage 7

Activities Prohibited during Pilgrimage 9

Adam 9

Adam’s Peak (Sri Lanka) 10

Adi Granth 10

African Religions and Pilgrimage 11

Ahmed Yasavi Mausoleum (Turkistan, Kazakhstan) 13
Ajanta and Ellora Caves (Maharashtra, India) 13
Ajmer (Rajasthan, India) 15

Ajodhya (Uttar Pradesh, India) 16

Aksum (Ethiopia) 17

Alamo (San Antonio, Texas) 18

Alfred P. Murrah Federal Building (Oklahoma City, Oklahoma) 19
al-Hamil (Algeria) 21

Aliyah 21

Allahabad (Uttar Pradesh, India) 21

Althorp Estate (Great Brington, Northampton, England) 23
Altétting (Bavaria, Germany) 24

Amarnath Cave (Jammu and Kashmir, India) 25
Amber Fort (Jaipur, Rajasthan, India) 26

An Najaf-e-Ashraf and al-Kufa (Iraq) 26

Anandpur (Punjab, India) 27

Ancestor Worship and Pilgrimage 28

Andacollo (IV Regién, Chile) 28

Andean Religions and Pilgrimage (South America) 29
Angkor Wat (Siem Reap Province, Kampuchea) 30
Animism and Pilgrimage 32

Anit Kabir (Ankara, Turkey) 33

Anthony of Egypt, Saint 34

Antipolo (Rizal Province, Philippines) 35
Anuradhapura (Sri Lanka) 36

Aparecida (Sdo Paulo, Brazil) 38

Apparitions 38

Aramgah-é Ester va Mordekhay (Hamadan, Iran) 40
Arremdt (Morocco) 41

‘Ashiira 42

ASoka 42

Assisi (Umbria, Italy) 43

Auriesville (New York) 45

Avukana (N. Central Province, Sri Lanka) 46

B

Baba Sali (Netivot, Israel) 47

Badrinath (Uttar Pradesh, India) 48

Baha’i World Center (Haifa, Israel) 48

Baha’ism and Pilgrimage 49

Bamiyan (Bamiyan, Afghanistan) 50



Banneux (Sprimont, Belgium) 51
Ban-Yatra 52

Barakah 52

Bari (Apulia, Italy) 52

Basilica de Bom Jesus (Goa, India) 53
Bath (Somerset, England) 54

Bear Butte (South Dakota) 55
Beauraing (Namur, Belgium) 56
Benjamin of Tudela 57

Betancur, Pedro de San José (Antigua, Guatemala) 58
Betania (Miranda, Venezuela) 59
Bethlehem (Palestinian Authority) 60
Bhubaneswar (Orissa, India) 62
Bighorn Medicine Wheel (Wyoming) 63
Blessings 64

Bodh Gaya (Bihar, India) 65

Bom Jesus (Braga, Portugal) 67

Bom Jesus da Lapa (Bahia, Brazil) 68
Bordeaux Pilgrim 69

Borobudur (Java, Indonesia) 69
Brendan, Saint (Ireland) 70

Buddhism and Pilgrimage 71

Bunce Island (Sierra Leone) 74

C

Cahokia Mounds (Illinois) 75

Cahuachi (Ica, Peru) 77

Cairo (Egypt) 77

Camara Santa (Oviedo, Asturias, Spain) 79
Canterbury (Kent, England) 79
Canterbury Tales 81

Cao Dai Holy See (Tay Ninh Province, Vietnam) 82
Carnac (Brittany, France) 84

Cartago (Costa Rica) 85

Cartography and Pilgrimage 86

Cave of Eileithyia (Herakleion Prefecture, Crete, Greece; Elis, Olympia, Greece) 89

Cave of Machpelah (Hebron, Palestinian Authority) 89

Caves of the Thousand Buddhas (Dunhuang, Gansu Province, China) 91

Cenote 91

Chaco Canyon (New Mexico) 92
Chalma (Mexico City, Mexico) 93
Chalpén Cross (Motupe, Peru) 96
Chamundi Hill (Karnataka, India) 96
Ch’ao-shan-chin-hsiang 98

Charity and Pilgrimage 98

Chartres (Eure-et-Loir, France) 99
Chavin de Huantar (Ancash, Peru) 102
Chichén Itza (Yucatan, Mexico) 102
Chimayé (New Mexico) 104

Chogyesa (Seoul, South Korea) 106
Cholula (Puebla, Mexico) 106

Chorfa Mosque (Fés, Morocco) 107
Chorten 107

Chouri, Chayim 108

Christ of the Hills Monastery (New Sarov, Texas) 109

Church of Jesus Christ of Latter-Day Saints and Pilgrimage 109

Church of the Holy Sepulchre (Jerusalem, Israel) 111
Circumambulation 113

Clothing and Pilgrimage 114

Cologne (Nordrhein-Westfalen, Germany) 116
Communitas 116

Confraternities 117

Confucianism and Pilgrimage 119

Consolatrice (Luxembourg) 120

Constantinople (Turkey) 120

Convent of Saint George (Cairo, Egypt) 122
Conyers (Georgia) 123

Copacabana (La Paz, Bolivia) 123

Cordoban Mosque (Cérdoba, Andalusia, Spain) 125
Corinth (Peloponnese, Greece) 126

Credentials 127

Criticism of Pilgrimage 127

Croagh Patrick (County Mayo, Ireland) 129
Cross in the Woods (Indian River, Michigan) 131
Crusades as Pilgrimage 131

Cuzco (Peru) 132

Cyberpilgrimage 134

Czestochowa (Jasna Gora, Poland) 135

D

Débra Libanos (Ethiopia) 139

Damascus (Syria) 139

Dance and Pilgrimage 142

Daoism and Pilgrimage 144

Darb al-Hajj 145

Dargah 145

Darshan 145

David u-Moshe (Timzerit, Morocco; Safed, Israel) 145
Delos (Cyclades, Greece) 147

Delphi (Phocis, Greece) 148

Page viii



Dham 149

Dharmashala 150

Dharmastala (Karnataka, India) 150

Divine Comedy 150

Downpatrick (County Down, Ulster, Ireland) 151
Dwarka (Gujarat, India) 151

E

Eastern Orthodoxy and Pilgrimage 153
Economics and Pilgrimage 155

Egeria 158

Einsiedeln (Schwyz, Switzerland) 159
Ekuphakameni (South Africa) 160

El Cajas (Cuenca, Ecuador) 160

El Cobre (Santiago, Cuba) 161

El Faiyiim (Egypt) 162

El Rincén Sanctuary (Santiago de las Vegas, Cuba) 162
Eleusinian Mysteries 163

Ema 165

Emei Shan (Sichuan Province, China) 165
Emerald Buddha (Bangkok, Thailand) 166
Ennin 167

Enquaua, Ephraim (Tlemcen, Algeria) 168
Enryakuji Monastery (Kyoto Prefecture, Japan) 169
Ephesus (Selcuk, Turkey) 169

Epidaurus (Attica, Greece) 171

Erawan (Bangkok, Thailand) 172

Esquipulas (Chiquimula, Guatemala) 173
Ethnicity and Pilgrimage 175

Externsteine (Westphalia, Germany) 177
Ex-Votos 177

Eyiip Camii (Istanbul, Turkey) 180

F

Fa-hsien 181

Fatima (Cova da Iria, Portugal) 181

Faustina Kowalska, Saint 184

Five Mountains (China) 184

G

Galilee (Israel) 187

Gallipoli (Canakkale, Turkey) 190

Gandhi, Mohandas (New Delhi, India) 191
Gangotri (Uttar Pradesh, India) 192

Garabandal (Santander, Spain) 193

Gaya (Bihar, India) 194

Gazargah (Herat, Afghanistan) 194

Gender and Pilgrimage 195

Gettysburg Battlefield (Gettysburg, Pennsylvania) 197
Ghana Slave Forts (Ghana) 198

Gilgamesh Epic 198

Glastonbury and Glastonbury Tor (Somerset, England) 199
Glendalough (County Wicklow, Ireland) 201
Gniezno (Poznan, Poland) 202

Go-eika 203

Gold Star Pilgrimage (United States) 203

Goree Island (Senegal) 203

Graceland (Memphis, Tennessee) 204

Grateful Dead 206

Greek Religion and Pilgrimage 207

Grief Shrines 209

Grotto of Our Lady of Lourdes (Skaro, Alberta, Canada) 211
Guadalupe (Caceres, Spain) 211

Guadalupe (Tepeyac, Mexico City, Mexico) 212
Guanare (Portuguesa, Venezuela) 214

Guapulo (Quito, Ecuador) 214

Guidebooks and Manuals 214

Guides 217

H

Hacibektas (Konya, Turkey) 219

Haji ‘Ali (Mumbai, India) 220

Hajj 220

Haijji 225

Hakkafot 226

Har Mandir (Amritsar, Punjab, India) 226

Harer (Hararge, Ethiopia) 227

Haridwar (Uttar Pradesh, India) 228

Hasedera (Nara Prefecture, Japan) 229
Hazards of Pilgrimage 230

Heiligenkreuz (Lower Austria, Austria) 231
Helena, Saint 232

Hemkund Sahib (Uttar Pradesh, India) 233
Henro no Tabi 233

Hill of Crosses (Lithuania) 233

Hillula 235

Hindu Shrines in the United States 235
Hinduism and Pilgrimage 237

Hiroshima Peace Memorial (Hiroshima Prefecture, Japan) 245
Holocaust Sites 246

Holy Infant Child of Prague (Prague, Czech Republic) 247
Home 248

Hosios Loukas (Boeotia, Greece) 249

Page ix



Hospitality 250

Hua Shan (Shaanxi Province, China) 250

Humay (Nazca, Peru) 251

I

Ibn Jubayr 253

Icon 253

Thram 253

Incubation 254

Indulgences 255

Infrastructure of Pilgrimage 256

Insignia of Pilgrimage 257

Interior Pilgrimage 258

Iona (Argyll, Scotland) 259

Ise (Ise, Mie Prefecture, Japan) 259

Islam and Pilgrimage 261

Itsuku-shima (Miyajima Island, Hiroshima Prefecture, Japan) 263
Izumo Taisha (Taisha Machi, Shimane Prefecture, Japan) 264
J

Jainism and Pilgrimage 267

Jama Masjid (Delhi, India) 268

Janakpur (Nepal) 269

Janmashtami 269

Japanese Buddhism and Pilgrimage 270

Javierada (Navarra, Spain) 271

Jerusalem (Israel) 272

Jerusalem: Christian Pilgrimage (Israel) 272
Jerusalem: Jewish Pilgrimage (Israel) 278
Jerusalem: Muslim Pilgrimage (Israel) 282

Jewish Sephardic Saints in Israel 285

Jordan River (Israel, Jordan, Palestinian Authority) 286
Journeys of Saint Paul (Greece, Turkey, Italy) 287
Juazeiro (Ceara, Brazil) 289

Jubilee Year 292

Judaism and Pilgrimage 294

Judicial Pilgrimage 298

Junpai 298

Junrei 298

K

Kaihogyo (Kyoto Prefecture, Japan) 301
Kaikoku 301

Kairouan (Tunisia) 301

Kalwaria Zebrzydoska (Krakow, Poland) 302
Kamakura (Kanagawa Prefecture, Japan) 303
Kanchipuram (Tamil Nadu, India) 304

Kandy (Central Province, Sri Lanka) 305
Karbala (Iraq) 306

Karm Abum (Egypt) 308

Kataragama (Southern Province, Sri Lanka) 308
Kathmandu (Nepal) 310

Kek Lok Si (Penang, Malaysia) 313

Kevelaer (Nordrhein-Westfalen, Germany) 314
Khartank (Samarkand, Uzbekistan) 314
Khidma 315

Khuldabad (Maharashtra, India) 315

Kibého (Rwanda) 316

Kinkakuji and Ginkakuji (Kyoto Prefecture, Japan) 317
Knock (County Mayo, Ireland) 317

Ko 318

Konark (Orissa, India) 318

Konya (Turkey) 319

Kora 321

Koylio Lake Island and Turku (Turku Ja Pori, Finland) 321
Kumbh Mela (India) 322

KuS$inagara (Uttar Pradesh, India) 323

L

Labyrinth 325

Lac Sainte-Anne (Alberta, Canada) 325

Lak Meuang (Bangkok, Thailand) 326

Lake Lhamo Latso (Tibet) 327

Lake Manasarovar (Tibet) 327

Lalibela (Ethiopia) 329

Lalla Sol Ha-Tsaddiqah (Morocco) 330
Lapchi (Tibet) 331

Las Lajas (Ipiales, Colombia) 331

Lascaux Cave (Dordogne, France) 332

Laval Shrine (Sainte Croix, Mauritius) 334
Law and Pilgrimage 334

Lenin’s Tomb (Moscow, Russia) 336

Lennon, John 337

Lesbos (Greece) 338

Lhasa (Tibet) 339

Liber Sancti Jacobi 341

Life as Pilgrimage 342

Liminality 344

Lincoln Minster (Lincolnshire, England) 344
Lindisfarne and Durham (Northumberland, England) 345
Lingam 346

Lisieux (Calvados, Normandy, France) 347
Literature and Pilgrimage 348

Lodging and Pilgrimage 352

Page x



Page xi
Loreto (Marches, Italy) 353
Lough Derg (County Donegal, Ireland) 354
Lourdes (Midi-Pyrénées, France) 356
Lujan (Buenos Aires, Argentina) 359
Lumbini (Nepal) 359
M
Machu Picchu (Cuzco, Peru) 361
Madre de la Divina Providencia (San Juan, Puerto Rico) 362
Magdalena (Sonora, Mexico) 362
Mahmal 364
Mao Zedong Pilgrimage Sites (China) 365
Magam 368
Marabout 368
Mare de Déu (Meritxell, Andorra) 368
Mariazell (Steiermark, Austria) 369
Martyrs’ Hill (Nagasaki Prefecture, Japan) 370
Masada (Israel) 370
Mashhad (Khorasan, Iran) 371
Masjid al-Badawi (Tanta, Al Gharbiyah, Egypt) 372
Mathura and Vrindavan (Uttar Pradesh, India) 374
Mawlid al-Nabi 376
Mazar-e Sharif (Balkh, Afghanistan) 377
Mecca 377
Mecca (Hejaz, Saudi Arabia) 378
Medina (Hejaz, Saudi Arabia) 380
Medjugorje (Bosnia and Herzegovina) 381
Meherabad and Meherazad (Maharashtra, India) 383
Meiji Shrine (Tokyo Prefecture, Japan) 384
Mementos of Pilgrimage 385
Memoirs 387
Meron (Israel) 391
Mesoamerican Religions and Pilgrimage 393
Milky Way 395
“Miracle,” Buffalo Calf (Janesville, Wisconsin) 395
Monkey King 396
Monte Cassino (Latium, Italy) 396
Monte Sant’ Angelo (Apulia, Italy) 397
Mont-Saint-Michel (Normandy, France) 398
Montserrat (Cataluiia, Spain) 400
Morija (Lesotho) 401
Morrison, Jim (Paris, France) 402
Mostaganem (Algeria) 403
Mother Meera 403
Motives 404
Moulay Idris (Morocco) 407
Mount Abu (Rajasthan, India) 407
Mount Agung (Bali, Indonesia) 408
Mount Athos (Greece) 410
Mount Brandon (County Kerry, Ireland) 412
Mount Carmel (Israel) 412
Mount Fuji (Shizuoka/Yamanashi Prefectures, Japan) 413
Mount Girnar (Gujarat, India) 414
Mount Kailas (Tibet) 415
Mount Kilauea (Hawaii) 417
Mount Meru 417
Mount Parasnath (Bihar, India) 418
Mount Popa (Shan State, Myanmar) 418
Mount Satrunjaya (Gujarat, India) 419
Mount Shasta (California) 420
Mount Sinai (Egypt) 420
Music and Pilgrimage 422
Mutawwif 423

N

Nachman of Breslov (Uman, Ukraine) 425
Nadhr 426

Names 426

Nanded (Maharashtra, India) 426

Nankana Sahib (Talwandi, Pakistan) 426

Naples (Campania, Italy) 427

Nara (Nara Prefecture, Japan) 427

Nasik (Maharashtra, India) 429

National Shrine of the Immaculate Conception (Washington, D.C.) 430
Native American Religions and Pilgrimage 431
Nazareth (Israel) 434

Nazca Lines (Peru) 435

Nemea (Corinth, Greece) 436

Nevado Ampato (Arequipa, Peru) 436

New Age Religions and Pilgrimage 436
Newgrange (County Meath, Ireland) 440

Neyik 441

Nikkd (Tochigi Prefecture, Japan) 441
Ninaistakis Mountain (Montana) 443
Nizam-ud-din Basti (Delhi, India) 444
Normandy Beaches (France) 444
Notre-Dame-du-Cap (Quebec, Canada) 445
Nuestra Sefiora de Altagracia (Higiiey, Dominican Republic) 446
Nuestra Sefiora de Caacupé (Paraguay) 446
Nuestro Seior de los Milagros (Lima, Peru) 446



(o)

Oberammergau (Bavaria, Germany) 449
Obligatory Pilgrimage 450

Offerings 450

Okage-Mairi 453

Olympia (Pelopennese, Greece) 453

Omdurman (al-khartiim, Sudan) 454

O’odham Children’s Shrine (Papago Reservation, Arizona) 455
Osettai 456

Oshi 456

Our Lady, Help of Christians (Cheektowaga, New York) 456
Our Lady of All Nations (Akita, Akita Prefecture, Japan) 457
Our Lady of Charity (Miami, Florida) 457

Our Lady of Czestochowa (Doylestown, Pennsylvania) 459
Our Lady of Lichen (Wielkopolska, Poland) 460
Our Lady of Mariapécs (Szabolcs, Hungary) 460
Our Lady of the Snows (Belleville, Illinois) 461
Qutcomes of Pilgrimage 462

P

Pachacamac (Department of Lima, Peru) 463
Padua (Veneto, Italy) 464

Pagan (Shan State, Myanmar) 465

Panda 466

Panipat (Haryana, India) 467

Paphos (Cyprus, Greece) 467

Pardons (Brittany, France) 468

Parikrama 470

Passover 471

Patmos (Dodecanese, Greece) 471

Patna (Bihar, India) 472

Paucartambo (Cuzco, Peru) 472

Pawapuri (Bihar, India) 473

Penitential Pilgrimage 473

Pere Lachaise Cemetery (Paris, France) 474
Peréon, Eva Duarte de (Argentina) 474
Pilgerfahrt 476

Pilgrim Fathers (New Plymouth Colony, Massachusetts) 476
Pilgrimage 478

Pilgrimage after Death 478

Pilgrimage as Motif 479

Pilgrimage to Living Beings 481

Pilgrim’s Progress 482

Pir 483

Pitha 483

Plaine du Nord (Haiti) 484

Po Lin Monastery (Hong Kong, China) 485
Politics and Pilgrimage 485

Pontmain (Mayenne, France) 488

Portobelo (Colén, Panama) 489

Prambanan (Java, Indonesia) 490

Prasad 491

Protestantism and Pilgrimage 492

Proxy Pilgrimage 493

Piaja 494

Puri (Orissa, India) 494

Putuo Shan (Zhejiang Province, China) 497
Puy-en-Velay, Le (Haute Loire, France) 498
Pyramids (Giza, Egypt) 499

Qom (Markazi, Iran) 503

Qoyllur Rit’i (Cuzco, Peru) 504

Qubbah 505

Qufu (Shandong Province, China) 506
Quillacollo (Cochabamba, Bolivia) 506
Quinché (Pichincha, Ecuador) 507

R

Rabin, Yitzhak (Israel) 509

Rachel’s Tomb (Bethlehem, Palestinian Authority) 510
Rajgir (Bihar, India) 511

Rameswaram (Tamil Nadu, India) 512
Rath Yatra 512

Reformation and Pilgrimage 513
Regensburg (Bavaria, Germany) 515
Relics 515

Replica Pilgrimages 519

Reverse Pilgrimage 522

Rila (Bulgaria) 523

Rites of Passage as Pilgrimage 524
Roads and Pilgrimage 526

Rocamadour (Quercy, France) 527
Rock of Cashel (Tipperary, Ireland) 529
Roman Catholicism and Pilgrimage 530
Rome (Italy) 533

Romeria 540

Roskilde Cathedral (Copenhagen, Denmark) 540
Roswell (New Mexico) 540

Ryoanji (Kyoto Prefecture, Japan) 541

Page xii



Page xiii
S
Sacred Space 543
Sacrifices 545
Sadhu 547
Safed (Israel) 548
Saikoku (Japan) 549
Saint Alban’s Abbey (Hertfordshire, England) 551
Saint Andrews (Saint Andrews, Scotland) 552
Saint Blood Basilica (Bruges, West-Vlaanderen, Belgium) 552
Saint David’s (Pembrokeshire, Wales) 553
Saint Gallen (Switzerland) 554
Saint Joseph’s Oratory (Montreal, Quebec, Canada) 555
Saint Peter’s Basilica (Vatican City, Rome, Italy) 555
Saint Willibrord’s Shrine (Echternach, Luxembourg) 557
Saint Winefride’s Well (Holywell, Flintshire, Wales) 558
Sainte-Anne-d’Auray (Morbihan, France) 560
Sainte-Anne-de-Beaupré (Quebec, Canada) 561
Sainte-Baume, La (Provence, Var, France) 561
Sainte Bernadette Shrine (Nevers, Nievre, France) 562
Sainte-Foy (Conques, Aveyron, France) 563
Sainte-Marie among the Hurons (Midland, Ontario, Canada) 564
Saints and Pilgrimage 565
Salette, La (Isére, France) 566
Samye Monastery and Samye Chimpu Cave Complex (Tibet) 567
San Francisco Javier Baiundo (Baiundé, Baja California Sur, Mexico) 568
San Giovanni Rotondo (Umbria, Italy) 569
San Juan de Amatitlan (Guatemala) 570
San Juan de los Lagos (Jalisco, Mexico) 571
San Juan del Valle Shrine (San Juan, Texas) 572
Sangi 573
Santiago de Compostela (La Coruia, Spain) 573
Santo Niiio de Atocha (Plateros, Zacatecas, Mexico) 577
Sarnath (Uttar Pradesh, India) 578
Sastin (Zapadné Slovensko, Slovakia) 580
Saut d’Eau (Haiti) 580
Schneerson, Menachem 581
Secular Pilgrimage 582
Sedona (Arizona) 584
Sehwan (Sind, Pakistan) 585
Selma Freedom March (Alabama) 585
Sendatsu 587
Shah-i Zinde Mausoleum (Samarkand, Uzbekistan) 588
Shalosh Regalim 588
Shavu’ot 589
Sheikh Hussein (Ethiopia) 590
Shichi-Fukujin Pilgrimage (Japan) 590
Shikoku (Shikoku Island, Japan) 591
Shintd and Pilgrimage 594
Shiraz (Fars, Iran) 597
Shoghi Effendi 597
Shrine Architecture and Pilgrimage 598
Shrine Caretakers 600
Shroud of Turin (Turin, Italy) 602
Shwedagon Paya (Yangon, Myanmar) 603
Sikhism and Pilgrimage 604
Simeon the Stylite the Elder, Saint 606
Site Formation 607
Sitt Barbara (Cairo, Egypt) 610
Sitt Mariam (Cairo, Egypt) 610
Skalholt Church (Skalholt, Iceland) 611
Skellig Michael (County Kerry, Ireland) 611
Sravana-Belagola (Karnataka, India) 612
Sri Meenakshi Temple (Madurai, Tamil Nadu, India) 613
Sthalapurana 613
Stonehenge (Wiltshire, England) 613
Stonewall Inn (New York City, New York) 615
Stupa 616
Substitute Pilgrimage 617
Sukkot 617
Suyapa (Tegucigalpa, Honduras) 618
T
Tai Shan (Shandong Province, China) 621
Taizé (Bourgogne, France) 623
Taktsang Monastery (Paro, Bhutan) 624
Tawaf 626
Ta’ziyah 626
Temple Square (Salt Lake City, Utah) 627
Tenman Shrine (Dazaifu, Fukuoka Prefecture, Japan) 628
Teotihuacan (State of Mexico, Mexico) 629
Thai Twelve-Year Pilgrimage Cycle (Thailand) 630
That Luang (Vientiane, Laos) 632
Thingvellir (Iceland) 632
Thudong 633



Page xiv
Tiberias (Israel) 633
Tibetan Buddhism and Pilgrimage 634
Tinos (Cyclades, Greece) 637
Tirthayatra 638
Tirumala (Andhra Pradesh, India) 638
Tlemcen (Algeria) 639
Topkapi Relics (Istanbul, Turkey) 639
Touba (Senegal) 640
Tourism and Pilgrimage 641
Transportation and Pilgrimage 644
Tribal Religions and Pilgrimage 645
Trier (Rhineland-Pfalz, Germany) 646
Trinity Monastery of Saint Sergius (Sergiyev Posad, Russia) 648
Tro Breiz (Brittany, France) 648
Trondheim Cathedral (Trondheim, Norway) 650
Tsari (Tibet) 650
Tzaddik 651

)

Udipi (Karnataka, India) 653

Udwada (Gujarat, India) 653

Ugandan Martyrs Shrine (Namugongo, Uganda) 654
Ujjain (Madhya Pradesh, India) 655

Uluru and Kata Tjuta (Northern Territory, Australia) 655
Umra 657

‘Urs 657

\"/

Varanasi (Uttar Pradesh, India) 659

Velanganni (Tamil Nadu, India) 661

Vietnam Veterans Memorial (Washington, D.C.) 662
Virgen de Chiquinquira (Boyaca, Colombia) 663
Virgen de El Viejo (Chinandega, Nicaragua) 664
Virgen de la Candelaria (Chiantla, Guatemala) 664
Virgen de la Purisima Concepcién (Cuapa, Nicaragua) 665
Virgen de los Treinta y Tres (La Florida, Uruguay) 665
Virgen de Saripiqui (Limén, Costa Rica) 666
Virgen del Pilar (Zaragoza, Spain) 667

Virgen del Rocio (Almonte, Huelva, Spain) 667
Virgen del Valle (Catamarca, Argentina) 668
Virgin of Vladimir (Moscow, Russia) 668

Visakha Paja 669

Visual Arts and Pilgrimage 669

w

Wadi Natrun (Egypt) 675

Wali 675

Walkabouts (Australia) 676

Wallfahrt 676

Walsingham (Norfolk, England) 676

Walt Disney World (Orlando, Florida) 679

Wat Pho (Bangkok, Thailand) 681

Western Wall (Temple Mount, Jerusalem, Israel) 682
Wies Church (Bavaria, Germany) 683

Wirikuta (San Luis Potosi, Mexico) 684
Wittenberg (Saxony, Germany) 686

Wong Tai Sin Temple (Hong Kong, China) 687
Wounded Knee (South Dakota) 687

Wautai Shan (Shanxi Province, China) 688

Y

Yasukuni (Tokyo, Japan) 691

Yauca (Nazca, Peru) 692

Yazd (Iran) 692

Yediyur (Karnataka, India) 693

Yoff (Senegal) 694

York Minster (Yorkshire, England) 694

Y4

Zadonsk Monastery (Lipetsk Oblast, Russia) 697
Z2’ir 697

Zapopan (Jalisco, Mexico) 697

Ziyara 698

Zoroastrianism and Pilgrimage 699

Appendix I: Pilgrimage Sites by Country 701
Appendix II: Pilgrimage Sites by Religion or Type 709
Bibliography of Works Cited 717

Index 755

About the Authors 771



Page xv

Acknowledgments

Pilgrimage: From the Ganges to Graceland: An Encyclopedia has required several years of research and collaboration. Our pilgrimage of investigation has taken
us physically to nearly all the continents, and we have traveled everywhere virtually. Even so, this book would not have been possible without the generous and talented
assistance of many people.

We thank the editors and staff of ABC-CLIO who suggested this topic and encouraged us to pursue it and were patient throughout the several years of its
composition. Special thanks are due to Christopher Hewitt, who did library footwork for us while we were off visiting pilgrimage sites in 1998, and to Julia Clancy
Smith and Susan Slymowics, who graciously shared offprints of their work with us. Several people cheerfully read parts of the manuscript and gave us many helpful
suggestions. Hiroko Shimizu helped ease our struggles with transliteration from the Japanese. Tim George offered valuable advice regarding Japanese shrines. Fellow
Compostela pilgrim Maryjane Dunn Whitener’s sage editing helped keep us on track. Ann Suter offered some crucial guidance at the outset of the project. Daniel
Carpenter carefully vetted our entries on classical sites. A recently met half cousin, Afa Kalette, added information about Hamadan (Iran), where her family comes
from. Our daughters Deborah and Abigail Gitlitz each lent their expertise and gladly shared details about the pilgrimage sites they had been to and we had not (Abby
visited sites in Syria, Turkey, and China; Deborah in the United States), and librarian Deborah read sections of the book for clarity. And, as always, we are indebted to
the corps of librarians at the University of Rhode Island for helping us bring source material from various parts of the world to Kingston. We are proud to be connected
with a university that offers this kind of talented library support for research. Finally, we thank our family, friends, and students, who were patient as we lost ourselves in
this project. Special gratitude is owed to Silvine Marbury Farnell, whose meticulous and thoughtful copyediting of the manuscript was a boon.

Despite all of the expert assistance, any inconsistencies and errors remain ours. Ours, too, are the judgments about which of the world’s many thousands of
pilgrimage sites to include. We apologize for any of your favorite sites that were relegated to the out-take file. We realize, as well, that there are many differences of
opinion about the nature of pilgrimage, of spirituality, and of sacredness itself. Our experiences in traversing this difficult terrain have made for an interesting journey of
discovery.



Page xvi
This page intentionally lefi blank



Page xvii

Introduction

Places where and pieces of
link here below with there above.
—David M. Gitlitz

From long before the beginnings of recorded history, three fundamental beliefs have launched human beings onto the roads of pilgrimage. The first is the conviction that
there are forces infinitely larger than ourselves—gods, superheroes, the tectonic plates of history—forces with the ability to influence our lives. The second is that each
of us has the potential to initiate a meaningful relationship with those forces. The third is that there are certain special places where the remote, transcendental power of
those forces seems close enough for us to touch. Places like Delphi or Pachacamac, where the gods give inscrutable answers to human questions. Places like
Jerusalem, or Mecca, or Mathura, or Uluru, where the divine once walked among us; like Akita or Zeitun, where for a brief time the divine permitted itself to be seen.
Places like the stark memorial walls in Jerusalem, Washington, D.C., or Auray, where eloquent rows of chiseled names confront us with historical sacrifices that have
shaped our societies. Places like Santiago de Compostela, or Kandy, or Tlemcen, where we can touch the relics of someone who has touched the intangible mysteries
of greatness, channeling some of that transforming power to ourselves.

As this encyclopedia makes clear, there is no single type of pilgrimage site. Destinations may vary from religion to religion, from century to century (even from
decade to decade), and from individual to individual, according to personal circumstances.

In its most basic sense, we conceive of pilgrimage as a journey to a special place, in which both the journey and the destination have spiritual significance for the
journeyer. A pilgrimage is by nature a quest, a journey in search of an experience that will effect the kind of change that will make a difference to the individual’s life or
spirit. By nature, then, the pilgrim’s literal journey through time and space demands a parallel journey of spiritual growth or change or enlightenment. In the words of
Richard Niebuhr, pilgrims “are persons in motion—passing through territories not their own—seeking . . . completion, or . . . clarity . . ., a goal to which only the
spirit’s compass points the way” (1984, 7).

Within the diversity of the pilgrimage experience, certain key elements recur so often that they shape how we understand the term: the destination and what makes
it special; the route traveled, with its rigors, joys, and power to transform; the personal motivation for undertaking the journey; the end result, be it transformation,
disappointment, or catharsis; the relationship between pilgrimage and sense of identity, both personal and communal. The study of pilgrimage, then, invites consideration
of the journey, the holy site, and the pilgrim.

Both those who physically go on pilgrimage and those who study the phenomenon concur that the distance between home and the pilgrimage goal is an important
component of the pilgrimage experience. The single common ingredient, the constant, in pilgrimages and in all the definitions of pilgrimage by theologians, social
scientists, and religious and secular pilgrims is the journey. It is the catalyst that brings the seeker to the desired place where a spiritual connection can be sought. In
fact, the English word pilgrimage stems from a Latin root that means “stranger,” itself derived from the words for “through fields,” reinforcing the idea that travel is
integral to the activity. Yet not every journey is a pilgrimage. A pilgrimage is neither
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the Friday walk to the mosque, nor the morning stroll to the nearby village shrine to bathe the statue of Krishna. It is not the yearly attendance at Easter sunrise service
or the Yom Kippur service in a synagogue. Even though the regularly scheduled religious services and prayers are meant to aid communion with the spiritual power, the
trip to attend those services is not a pilgrimage.

It follows, then, that not every ceremonial center is necessarily a pilgrimage site. On the one hand, a pilgrimage site is defined by its ability to attract a transient
population of devotees from a large and frequently diverse catchment area. However, in its broadest sense, pilgrimage is defined not by the group but by the individual
pilgrim, for whom any journey to a destination deemed important to his or her spiritual well-being is a pilgrimage. The pilgrimage experience may link the individual spirit
with the transcendent, or it may in some fashion put a person in better touch with him- or herself by connecting with an ancestor or an event from personal or communal
history. Pilgrimages of this nature help the individual establish an identity and, by extension, a spiritual aspect. In some instances, these pilgrimages share the
characteristics of initiation rites. The potential loci of spiritual impact are limitless. For a devout Muslim, the transcendental place may be Mecca or Qom or Karbala; for
an ailing Catholic, Lourdes; for a Sikh, Har Mandir; for a secular Jew intent on reinforcing cultural identity, Auschwitz; for country music devotees, Nashville’s Grand
Ole Opry; for Navajo elders, the Canyon de Chelly; for a war widow, the Vietnam Veterans Memorial; for a gay couple, New York’s Stonewall Inn; for Japanese
students terrified of an upcoming examination, Fukuoka; for a rootless urban family, grandpa’s farm. Private pilgrimages are not always obvious to observers. When we
visit a well-known shrine like Lourdes and observe hundreds of candle-carrying worshipers kneeling in front of the basilica, praying at each station of the cross, and
filling their plastic bottles with water bubbling from the sacred spring, we infer that the throngs have come as pilgrims. But we might not so easily recognize that the
family congregating at the ancestral homestead has come there on pilgrimage.

Pilgrimage is defined not only by the individual pilgrim, but also by the community that perceives, acknowledges, sanctions, or perhaps even mandates pilgrimage
activities. Biblical Judaism required three pilgrimages a year to Jerusalem and prescribed specific activities for each. Islam mandates that every able male Muslim shall
journey to Mecca at least once during his life. In innumerable ways Hindu culture encourages pilgrimage to the great temple shrines of India; Japanese and Tibetan
Buddhist cultures promote the benefits of walking the great circuits of Buddhist shrines; and the popular culture of the American heartland legitimizes the pilgrimage to
Graceland.

There are several ways of approaching the relationship between pilgrims and their two communities, the permanent community of their home culture and the
transitory community of pilgrims on the road. Some scholars, like Emanuel Marx and E. Wolf, view the commonality of the pilgrim experience as a societal device for
fostering, or at least appreciating, the underlying unity of culture among its dispersed local communities. Others, principally Victor and Edith Turner in their adoption of
the theories of Amnold van Gennep, perceive pilgrims en route as stepping out of their base culture to join—albeit temporarily—a new society based on classless shared
experience, which they call communitas. In this view pilgrimage is a liminal experience, involving a leave-taking and a temporary otherness, followed by a reentry into
the base culture. A third group of scholars, like John Eade and Michael Sallnow, Ian Reader, and Simon Coleman and John Elsner, prefer to focus their investigations
more eclectically on the contrasts between the practices of lay pilgrims and the mandates of religious orthodoxy, on pilgrims as travelers and the societies through which
they travel, on the differences between international and local traditions, or ancient and modern traditions, recognizing that the complexities of pilgrimage lend
themselves to a wide swath of interpretations.

Beyond physical travel through space, there is another traditional extension of the concept of pilgrimage. If pilgrimage is a journey to a place that opens a door to
some transcendental experience, then life itself may be considered a
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pilgrimage. The road in this instance is time. The traveler is the individual’s soul. The destination is death and whatever lies beyond. This concept led the fourteenth-
century poet Dante to begin his Divina Commedia with these words: “Nel mezzo del cammin di nostra vita’* (“Halfway along the road of our lives”). This is the central
metaphor of the ancient Gilgamesh epic, of John Bunyan’s seventeenth-century Pilgrim’s Progress, and of Jack Kerouac’s On the Road. It is why Hindus call the
funeral ghats in Varanasi places of pilgrimage.

To return to pilgrimage in the literal sense, one central question is what makes a site holy? How do these touch points between the world and the divine come
about? Our animist ancestors explained the rhythms of nature—the orderly progression of day and night, the phases of the moon, the cycle of the seasons, the mysteries
of birth and death, of bounty and natural disaster—as the work of spirits who inhabit every aspect of our environment and give life both order and purpose. Prominent
features of the landscape, such as certain mountains, springs, volcanoes, or caves, were thought to be the homes of the deities. The sacred nature of such places made
them special, places sometimes to be shunned, but in other instances to be visited for the purpose of communicating with the gods. Other sites, without any geographic
uniqueness, became associated with the biographies of historic or mythic entities and as such became infused with the magnetism that draws pilgrims: the riverbank in
India where Krishna seduced the milkmaids, the island in Bolivia’s Lake Titicaca where Viracocha the sun was born, Zeus’s home on Mount Olympus, Elvis Presley’s
home in Memphis, and Jerusalem’s Via Dolorosa.

While the magic of holy sites often predates modern religions, the control of those sites, as well as what takes place there, is important to the established religions’
struggles to sustain the coherent unity of practice and belief that we generally call orthodoxy. It is common for a conquering people to superimpose their religious myths
on those of the vanquished. In central Mexico, look under a Christian pilgrimage church and you are almost certain to find an Aztec temple. Dig beneath the Aztec
pyramid, and you will likely find a Toltec holy place. In India, Hindu shrines are often layered atop their Buddhist or Aryan predecessors. The rock at the center of
Jerusalem was undoubtedly holy long before Abraham or Muhammad, long before Solomon surrounded it with the massive walls of his temple, or ‘Abd el-Malik
capped it with a golden domed mosque. Established religions feel they must control such places. They sanction them officially as places at which to perform particular
rites or where divine favors of some sort may be effectively sought. These sites are officially considered open channels to the divine, enhancing the sincerity of homage,
facilitating the efficacy of prayer, and increasing the probability that the divinity will intercede on the worshiper’s behalf. Established religions exert their control over
their approved holy sites, using architecture to delimit their boundaries and prescribing rites to standardize pilgrim activities. But since the holiness of so many sites
precedes the doctrines of the current landlords, and since the needs and modes of religious experience are infinitely varied, standardization and control are never
complete. Guatemala has long been catholicized, but the descendants of Mayans who worship today in Chichicastenango still sacrifice live fowl and still seek divination
in colored candles arrayed on the floor of the Catholic church overlooking the plaza.

Though pilgrimage is an ancient practice, not all sites are of ancient origin. This is self-evident for the shrines spawned by modern historical events like battles
(Gettysburg, Omaha Beach), by recent massacres and atrocities (Auschwitz, Wounded Knee), by modern holy men and women (Meher Baba, Saint Thérése of the
Child Jesus, Baha Allah), or by miraculous events close to us in time (the apparitions at Beauraing and Medjugorje). Likewise the tombs of some modern political
leaders (Vladimir Lenin, Mohandas Gandhi, Yitzhak Rabin) function as pilgrimage shrines. Often these shrines are consciously created and subsequently manipulated by
successor politicians hoping to preserve some part of the legacy of their martyred predecessors. Similarly, the graves of popular cultural heroes (Selena, Jim Morrison,
and Princess Diana) sometimes become shrines. These may spring up spontaneously (Jim Morrison) or as the result of entrepreneurial
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action (Elvis Presley) in which the sponsors hope to separate faithful admirers from some of their cash. Historically, sites like these tend not to last longer than two or
three generations, but there are some (Aurangzeb’s grave in Khuldabad, for example, or Shakespeare’s home village of Stratford-on- Avon) that have persisted for
centuries.

Seekers of spiritual connection to the transcendental truths recognize the holy nature of certain individuals and undertake what is best called pilgrimage to living
beings, the most famous examples being Jesus Christ and Muhammad. The special person is a spiritual leader, a guru, whose message—as with Gandhi and the Mahdi,
and perhaps with Jesus—may have a political as well as a spiritual dimension. To see, to touch, and to hear the holy person can be a transforming experience. When
large numbers of people demand the experience, a cult or a political movement can be born. Popular culture figures, too, may have the ability to attract throngs of
pilgrims: the Beatles, Carlos Gardel, the Grateful Dead, and Selena spring to mind. The quest for personal contact with the superstar seems eternal.

Some religions seem predisposed to the creation or approbation of new pilgrimage centers. Although new pilgrimage destinations (people and places) do not
receive rapid official endorsement from religious organizations, which are almost always initially skeptical about unauthorized, spontaneous channels to the divine, there
are ways for adherents to put pressure on the religious authorities to sanction the popular veneration of the material relics or apparitions. Roman Catholicism, with its
centralized authority, is particularly adept at official sanction of these cult, or popular pilgrimage, sites through its mechanisms for canonizing saints. In the early church,
the missionary saints at the frontiers of Christianity were—after their deaths—often conflated with local pre-Christian deities, whose holy sites, attributes, and special
powers they were thought to assume. Thus Saint Barbara protects worshipers against being struck by lightning, Saint Lucy against diseases of the eyes, and so forth.
During the evangelization of the Americas this conflation seems to have been deliberate policy: the Aztec goddess of earth and corn, Tonantzin, was easily merged into
the Virgin of Guadalupe; the Inca god Pachacamac’s power to protect against earthquakes was transferred to Lima’s image of the crucified Christ called Nuestro
Sefior de los Milagros (Our Lord of the Miracles).

Sites connected with the biographies of historical holy figures and sites possessing fragments of their bones or some other tangible relics associated with them still
draw pilgrims. Some, like Santiago de Compostela, whose main relic is the body of Saint James the Apostle, have attracted millions of pilgrims over more than a
thousand years. The practice is not limited to Roman Catholicism. The tomb of fourteenth-century Sufi master Mu’n-ud-din Chisti in Ajmer, India, is visited by
100,000 pilgrims on his special day and is one of many sites that devout Sufi Muslims visit yearly. Jewish pilgrims, too, journey to tombs of especially revered religious
persons and have done so over several millennia. At the tombs of Abraham and Sarah, at Rachel’s tomb in the Holy Land, at Rabbi Schneerson’s tomb in the United
States, the faithful come to pray and seek guidance.

The places where apparitions or sightings of the divine have occurred often become pilgrimage sites. Because Christians believe that Christ appeared to his
apostles after his crucifixion, Catholicism has been particularly accepting of the idea of divine visitation or revelation. From at least the thirteenth century C.E., when the
cult of the Virgin swept Christendom, Mary has been the most frequent apparition. This phenomenon has persisted right up to the present, as is attested to by the
phenomenal growth over the last 150 years of pilgrimage centers such as Lourdes, Fatima, Betania, Medjugorje, Garabandal, Saripiqui, Flushing Meadows, and Akita,
to name just a few.

In the preceding pages we have alluded to many different kinds of pilgrimage sites. For the purpose of study these may be arrayed along a variety of axes:

Genre: Religious, both sanctioned (La Salette) and spontaneous (Mary on a strip mall bank building in Clearwater, Florida). Political (the tombs of Gandhi or
Lenin). Identity (Masada, Gorée Islands). Popular (Graceland or Disney World). Personal (ancestors’ graves). Interior (the meditative quest leading to spiritual
enlightenment
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or mystic union with the divine). Metaphoric (life as pilgrimage, time as the road).

Origin: Sites memorializing events (Krishna’s birth, Jesus’ crucifixion, the rock festival at Woodstock, Mary’s apparition at Beauraing, the Stonewall Inn
beatings). Sites possessing relics (Saint Nicholas’s bones in Bari, the Declaration of Independence in the Library of Congress, Muhammad’s sandal in New Delhi, the
Buddha’s tooth in Sri Lanka).

Geographic range of attraction: Some sites draw from surrounding villages, others are regional (Brittany’s Pardons; Karnataka’s Udipi) or national (Mariazell,
Sravana-Belagola), and some attract pilgrims from the entire world (Fatima, Jerusalem, Mecca, Varanasi, Walt Disney World, Hiroshima).

Periodicity: Some sites draw pilgrims year round (Medjugorje), while some focus on a particular year (Kumbh mela), season (Kailas), day (Lalla Sol), or days
(Saripiqui). Sometimes the periodicity is tied to the site itself (the special day of Mexico’s Virgin of Guadalupe is December 12); with others it depends on the
individual, as when a pregnant woman journeys to Rachel’s tomb to pray for an easy delivery.

Duration: Some sites have drawn pilgrims for centuries or millennia. Some were once important centers, but are now mainly of historic or tourist interest
(Greece’s Corinth, Mexico’s Cholula, India’s Vrindavan). Some are of recent origin, and we can only speculate how long they will endure.

Inclusiveness: Some sites are holy to many groups or many religions (Adam’s Peak in Sri Lanka, Jerusalem); others to one group or religion; others to a sect
within a religion; others to worshipers from a single village, or even a single family.

While this book gives greatest emphasis to pilgrimage sites with the widest range and inclusiveness and the longest duration, we provide representative examples
of sites of every one of these types.

Bearing in mind our definition of pilgrimage—a journey to a special place, in which both the journey and the destination have spiritual significance for the
journeyer—it becomes obvious that individuals may resolve to go on pilgrimage for a wide variety of reasons. Often a pilgrim will be motivated by more than one.
Sometimes, in fact, a pilgrim’s motives are likely to evolve, or change altogether, in the course of the journey. Without presuming that what follows is a complete list,
here are some of the reasons why people go on pilgrimage:

To refresh the spirit.

To comply with an obligation, either religious (such as the hajj to Mecca, which is required of every Muslim male who is able to go) or secular (as when
magistrates sentence wrongdoers to go on pilgrimage rather than serve time in jail).

To be healed (as at one of the infinite number of Christian shrines that feature holy springs).
To enlist divine aid on behalf of another individual or a community (in order, for example, to end a drought or a plague).

To atone for some transgression or to achieve forgiveness for some sin (as in the medieval Christian Roman Catholic tradition of awarding indulgences for
completing pilgrimages).

To fulfill a vow (“If you cure my mother, if you save me from drowning, I will go . ..”)

To reaffirm religious or ethnic identity (as when European immigrant groups in the United States congregate annually to honor their country of origin’s
patron saint).

To witness a recurring miracle (such as the alleged apparitions in Medjugorje or Saripiqui).
To reenact a religious event (as in making the hajj to Mecca, or walking Jerusalem’s Via Dolorosa at Easter).

To test one’s spiritual or physical strength (as on long walking pilgrimages to Santiago de Compostela, or around Tibet’s Mount Kailas or Japan’s Saikoku
circuit).

To undergo a rite of passage (as when Native American young men visit a sacred site as part of the rites required for the transition to adulthood and full
membership in the group, or when young Diaspora Jews go to Israel for their Bar Mitzvah).



Page xxii
People also go on pilgrimage to experience the educational or emotional benefits of religious or secular tourism (as with visits to the Vatican, or the temples at Varanasi,
or Walt Disney World). We must remember that until modern times the values legitimizing tourism, or vacations, did not exist. Peasants and working-class people
worked, and broke their work for worship. They traveled to make war, or to render service, or to pay their taxes. Pilgrimage was a way of vindicating the human urge
to travel, to take time off, to see new things, to escape the humdrum of routine. As Chaucer wrote so perceptively at the start of his Canterbury Tales (circa 1387),
when the weather brightens in April and birds begin to sing, “then longen folk to go on pilgrimages.”

The key to pilgrimage is the journey, the physical and perforce mental relocation of the pilgrim from home to the sacred site, from the ordinary to the special, from
the physical world to the transcendental. The journey has many phases, many meanings, and many effects. It begins with leave-taking, a physical and often
psychological separation from one’s ordinary life. Certain activities, like periods of intense prayer, or abstinence from sex or from rich foods, may help the potential
pilgrim achieve a separation from ordinary life. Special ceremonies, such as public investiture by a local cleric, may sanctify the separation. Pilgrims may don special
dress to set themselves apart from ordinary travelers.

The journey itself—particularly in the days before modern modes of transportation—is arduous and represents sacrifice and physical discomfort. The abstinences
observed in preparation for the journey are often interpreted in this light as well. Absence from home for a prolonged period removes the pilgrim as an economic
contributor to the family’s well-being, and this too is a hardship. Despite the positive aspects of adventure and tourism, the long dusty roads of pilgrimage, the perilous
sea journeys, bandit-infested forests, unscrupulous innkeepers, uncertain lodging, food, and water, and the expense of the journey are all seen as sacrifices and thus as
means of acquiring merit. Pilgrims are likely to believe that the more they suffer for their faith, the greater the likelihood that their prayers will be answered. The higher
the cost, the greater the value received. In the course of the journey the pilgrim is likely to be bombarded with new, perspective-altering experiences. The endless hours
of travel invite solitary reflection on the state of one’s being. The separation from home and the parameters that define one’s social role and one’s habits of character
also invite change.

The arrival at the pilgrimage site itself is likely to be both exhilarating and disappointing, as it fulfills one’s dreams and purposes while hardly ever quite measuring
up to expectations. Pilgrims’ diaries often speak of rapturous transports of the spirit, of the light and glory and healing transformation achieved at the holy site. But just
as often, and sometimes simultaneously, they project a sense of depression. The noise and pressures of the economic activity associated with pilgrim sites overpowers
their ability to focus on the spirit. The heat or dust saps their sense of holiness. The food is bad and expensive. The acolytes seem shallow or venal. Many a pilgrim is
stunned to realize that even Jerusalem has sewers, and that smog can blur the view of the stars even from the top of Mount Fuji.

Nowadays in developed nations the journey home again is almost always by rapid public transportation, but in premodern times the physical journey home was a
mirror image of the travel to the site. Psychologically or spiritually, however, the journey home is different, for the pilgrims must now cope with the changes that have
(or, disappointingly, have not) taken place in their spirits and bodies and with the effects that the pilgrimage will have on their reentry into the old modes of life.

Returned pilgrims often signal their special status with a change of name, for example by affixing the term Hajji to their names (for Muslims returning from Mecca)
or by taking significant new last names (such as Palmer for Christians returning from Jerusalem). They may mark their houses in some special way or add a pilgrim
symbol to the family escutcheon.

The last phase of pilgrimage can be the most difficult, for the successful pilgrim returns home a changed person, while the home environment has for the most part
remained the same. The non-fit can be devastating: caveat peregrinator. Some returning pilgrims become saints. Some resume sinning. For most, the effects
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of the transformations achieved on pilgrimage will fade with time, and the experience itself will be mythified in memory, transforming itself into a nostalgia that is as likely
as not to draw the pilgrim back onto the road. To have been a pilgrim—as is the case with the authors of this book—is to yearn to be a pilgrim again.
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Note to the Readers

The subject of pilgrimage is so vast that no single book can hope to encompass it all. Were we to limit ourselves to just describing holy sites, we could spend a lifetime
and barely sample the bewildering array of holy places: a recent study lists 1,034 Roman Catholic pilgrimage sites in France alone. Another points to 1,800 Hindu
pilgrimage sites in India, without venturing into the sites holy to the Jains, Zoroastrians, Sikhs, Buddhists, Christians, Jews, and other diverse Indian religious groups.

This encyclopedia, then, is representative, not exhaustive, in its treatment of the principal varieties and aspects of pilgrimage and of sites related to pilgrimage. The
entries in this book, arranged alphabetically, fall into the following categories:

1. The principal abstract, theoretical aspects of pilgrimage: apparitions, the veneration of relics, terms related to pilgrimage, pilgrims in music, the visual arts, and
literature.

2. The incidentals of pilgrimage: dress, offerings, incense, ex-votos, mementos, prayer.

3. People important to the development of pilgrimage.

4. The infrastructure of pilgrimage; that is, the people and institutions that support it: confraternities, hospices and hospitals, transportation systems, charity,
indulgences, laws, guides and guidebooks.

5. Sites: description and history of a representative sample of pilgrimage sites.

Since pilgrimage is a journey to a place, this last set is by far the largest, comprising about three-quarters of the entries. The sample was derived according to
these criteria:

Range: Most major international sites are included, as well as many national and a few regional and local sites. We include sites in all ranges for each of the six
continents. This said, the anticipated readership of this book requires a greater emphasis on sites in North and Central America and Europe than in other areas.

Origin: We sample ancient, modern, and enduring sites.

Genre: Religious sites are the largest category, with sites related to all of the world’s major religions and some of its less widely distributed ones. We also include
a variety of sites related to politics, ethnic identity, and popular culture.

There are as many sources to study pilgrimage as there are pilgrimage sites, and the World Wide Web has increased the supply exponentially. Because English is
the common language of this book’s readership, we have focused primarily on sources written in English, unless there was nothing available in English on a particular
place. We have interviewed numerous pilgrims and pilgrim leaders for anecdotal or personal details to help flavor the entries with personal experiences. We have visited
approximately one-third of the sites, and we include our personal observations, when relevant.

We have titled individual site entries based on our sense of the current most popular way of referring to them. Thus Chartres and not Notre Dame or Our Lady of
Chartres; Bethlehem and not Church of the Nativity; Epidaurus and not the Aesclepion; Har Mandir rather than Amritsar; Sarnath rather than Deer Park; Chamundi Hill
and not Mysore; Graceland and not Memphis. Alternate names are cross referenced in the index.

Since this encyclopedia deals with a variety of countries and languages, we have used the most standard of the Americanized spellings, following
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Merriam-Webster’s Geographical Dictionary (third edition) and Merriam-Webster’s Biographical Dictionary. We favor the Pinyin system of transliterating
Chinese words. Because we are dealing with a variety of calendars, we have cited dates using C.E. (common era) and B.C.E. (before the common era). Finally, because

the overwhelming majority of pilgrimage sites lie outside of the United States, we have opted to express measurements in the universal metric system. For those not
completely comfortable with that system:

1 meter = 39 inches or 3.25 feet
100 centimeters = 1 meter

1 hectare = 2.47 acres

1 kilometer = .625 mile

1 mile = 1.6 kilometers
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Aachen (Westphalia, Germany)
Roman Catholicism, Ninth Century

Along the present Belgian-Netherlands-German border, this ninth-century pilgrimage center—also called Aix-la-Chapelle—was especially popular among people living
in the Carolingian Empire. Springs in this westernmost area of Germany made the region popular with the Celts, who dedicated the waters to Granus, their god of
healing. Romans added a temple to Apollo and called their city Aquisgranum. The springs also attracted Pepin and his son Charlemagne (742—814) to the region.
Charlemagne built his palace here and ordered a church to be constructed close to the waters in an effort to Christianize the pagans. Most of the subsequent Holy
Roman Emperors were crowned in his eight-sided chapel.

It was Charlemagne who gathered medieval Europe’s most impressive collection of Christian relics for his residence and chapel: the swaddling clothes of the baby
Jesus Christ, the loin cloth that Christ was wearing when he was crucified; the cloth that held John the Baptist’s head; and the Virgin Mary’s cloak. Pilgrims came from
all over Europe to see and revere these objects. The relics were placed in a specially built Gothic shrine in 1239. Since 1349 they have been publicly displayed every
seven years, including in the year 2000. After Charlemagne’s death, pilgrims began visiting his tomb as well, creating a local cult. When he was canonized in 1165, the
chapel had to be enlarged to handle the crowds. A fourteenth-century statue of the Virgin Mary that was thought to grant miracles attracted additional pilgrims.

There are references to pilgrim lodgings in Aachen from Charlemagne’s time on.

See also
Politics and Pilgrimage; Relics

Reference
Sullivan, Richard E. Aix-la-Chapelle in the Age of Charlemagne. Norman: University of Oklahoma Press, 1963.

*Abd al-Qadir al-Jilani (Baghdad, Iraq)
Islam, Twelfth Century

The shrine of al-Qadir al-Jilani (1077-1166) is an important pilgrimage place for followers of Sufism.

Borm in Persia, and educated in Baghdad where he was introduced to Sufism, al-Jilani quickly became a forceful and well-known teacher of the mystic
philosophy. His claim to fame lay in his ability to merge Sufi mysticism with Islamic law. While formal schools of Sufism had been in existence for about centuries, al-
Jilani is credited with having formed the first formal order or brotherhood, called the Qadriyah.

See also
Islam and Pilgrimage

Reference
““Abd al-Qadir al-Jilani.” Encyclopedia Britannica Online. http://www.eb.com.
‘Abd al-Rahman, Muhammad ibn

Islam, Eighteenth Century

Sufi holy man in Algeria who, because of religio-political rivalry, has two tombs that have served as sites of pilgrimage.
Muhammad ibn ‘Abd al-Rahman (circa 1715—circa 1793) was born in the Jurjura Mountains area of Algeria, a highly populated, independent-minded area
sometimes called the Kabylia. Little is known of ‘Abd al-Rahman’s early life except that he showed great abilities in learning and was sent by his family to study
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with prominent Sufi masters. Continuing his studies, he traveled east to other learning centers; he made the hajj to Mecca in 1739. The scholar settled in Cairo, Egypt,
where he studied with important religious teachers, for thirty years. The most important influence on his life was Muhammad ibn Salim al-Hifnawi, who was the leader
of an Egyptian Sufi order and who was responsible in great part for instilling the political and reform bent in ‘Abd al-Rahman’s worldview. ‘Abd al-Rahman developed
a new strain of Sufism combining Sufism, law, and mysticism.

After spending six years in the Sudan, where he built up a center for al-Hifhawi’s order, ‘Abd al-Rahman returned to Algeria circa 1764 or 1770. There he
founded his own Sufi order, the Rahmaniyya, and opened a school and Sufi lodge (zawiya) in the Jurjura area. He also traveled to Constantine, an important urban
area, where his teaching met with enthusiastic support. His teaching and his miracles led to a growing popularity that caused tension between him and other Islamic
officials, especially in Algiers. The enmity culminated in his being charged with being a heretic in the 1790s, a charge that he successfully defeated.

‘Abd al-Rahman died circa 1793, leaving his favored disciple as the head of the order, which grew in importance and geographic reach over the next forty years.
The Sufi master’s importance as a cult figure had grown most markedly after his return to Algeria in the late 1760s, making his shrine a pilgrimage destination for
devotees from a large area. The veneration of his tomb fit in with the long established North African tradition of visiting tombs of saints to gain barakah (blessing) and
favors.

The government saw the mountain shrine as a focal point of antigovernment political activity. Instead of working to diminish the saint’s fame, the government
attempted to co-opt it by authorizing the theft of his body to take it to Algiers. The ruling bey, Hasan, ordered an impressive shrine to be built for the body in al-Hamma
and also planned to buried next to the saint when he died. When protests arose at the Jurjura shrine, a compromise was reached to officially proclaim that a miracle had
happened: the saint’s body had cloned itself and lay in both places. ‘Abd al-Rahman’s nickname, Abu Qabrayn, means “man with two tombs.” Large pilgrimage
celebrations took place at both tombs up to modern times. Pilgrimage activity seems to have abated in recent years.

See also
Barakah; Islam and Pilgrimage

References
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Religious Imagination, ed. Dale Eickelman and James Piscatori. London: Routledge, 1990, 200-216.
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Ablution

The ritual washing of the body or body parts or possessions for purification. Some religions require ablution before a pilgrim enters a holy site. In other religions,
cleansing acts have become part of a shrine’s customs. Usually pilgrims perform the act of ablution with fresh water, but sometimes salt water or other substances are
called for. Ablution cleanses the spirit of impurities and is only coincidentally a cleansing of the physical body. Thus in some cultures where water is precious,
worshipers may perform their ablutions with dirt or dust. Spiritual and physical ablutions may even conflict: a fourth-century pilgrim boasted that to preserve the oil used
in her baptism she had not washed in eighteen years.

The practice is ancient and widespread. There are references from Mesoamerica, where in Cholula ablutions were required prior to celebrations for Quetzalcoatl.
In ancient Delphi (Greece), petitioners bathed in a spring before approaching the oracle. In the ancient Greek mysteries of Attis, bull’s blood was used to purify
initiates. Hindu pilgrims to the important Vishnu temple in Badrinath take advantage of nearby hot water springs to bathe completely before entering the temple. Many
Hindu and Buddhist shrines in India have tanks, or bathing pools, nearby. Many pilgrims bathe at least their feet and arms. Since the liquid used for ablution is supposed
to carry away
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the impurities, it must run off or be carefully wiped away. Many religions insist on using running water for their ablutions.

Muslims making the hajj to Mecca carry out several rites of purification. The general ablution (wadhu) is performed by all pilgrims. Those who are considered
impure (for example, women after childbirth) make a major ablution (ghus/), in which they wash their entire body in pure water before circumambulating the Ka’ba.
Muslim saints” shrines usually have places where devotees can wash their hands, and sometimes their feet, before entering the sacred area near the tomb. This is also
true of ordinary mosques. Tayammum refers to the process of ablution with pure dust (or sand) for those who have no access to water, as stipulated in Muslim rules.

In Shintd, adherents usually rinse their hands and mouth with water. In Japan, pilgrims following the Shikoku pilgrimage route of eighty-eight temples find an
ablution basin outside each one.

For Christians, ablution harks back to John the Baptist’s washing Jesus Christ with the waters of the Jordan River. By the third century C.E., baptism had become
a part of the Christian church’s initiation rites, symbolic of washing away sins and a sign of rebirth. By the twelfth century, Christian pilgrims to Jerusalem made the 30-
kilometer descent to the Jordan River to imitate the baptism of Jesus by immersing themselves in the water. A classic act of Christian charity is to wash the feet of a
pilgrim at the end of the day’s journey, seen as reminiscent of Jesus’ washing the feet of his disciples.

The twelfth-century Liber Sancti Jacobi tells that pilgrims to Santiago de Compostela (Spain), site of the shrine of the Apostle Saint James the Greater, stopped
at a stream called Lavamentula, 12 kilometers outside of the city, to wash their private parts (mentula in Latin means penis). There is evidence that the washing was a
carryover from pre-Christian rites associated with the nearby mountain Pico Sacro. Although not part of the religious code, the semibath in the stream, now called
Lavacolla (colla in medieval Romance means scrotum), continues to be a tradition for Saint James’ pilgrims in the twenty-first century.

See also
Hajj; Jordan River; Santiago de Compostela
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Abu Serga and the Holy Family (Cairo, Egypt)
Coptic Orthodoxy

Cairo’s Church of Abu Serga was built above a cave, which by tradition served as a refuge for the Holy Family during their flight into Egypt (Matt. 2). The governor of
Cairo at that time, named Fustat, was so enraged when local idols fell down at the baby Jesus’ approach that he sent soldiers to kill him, so that Jesus, Mary, and
Joseph were forced to hide.

The small church, parts of it dating from the tenth century, is dedicated to Saints Sergius and Bacchus, two fourth-century Christian Syrian soldiers who were slain
for their faith. It has an elaborate iconostasis hung with ancient icons, and twelve columns decorated with paintings of the twelve apostles. The principal object of pilgrim
devotion is the crypt under the altar, said to be the original cave in which the Holy Family took refuge. In recent centuries the crypt has been flooded by water, but
plans exist to pump it dry and to encase the area in a concrete cube to protect it from further seepage.

Pilgrims in large numbers come for the June 1 mass that commemorates the traditional date of the Holy Family’s arrival in Egypt.

The Abu Serga church is the third of seven sites in the Sinai and Lower Egypt related to the Holy Family’s journey to Egypt. Each of them individually has always
attracted substantial numbers of pilgrims. An association of Coptic Egyptian businessmen, organized as the National
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Egyptian Heritage Revival Association (NEHRA), has announced plans to develop the seven sites as a Christian pilgrimage route. Although organizers believe that most
pilgrims will travel by organized bus tour, they anticipate developing some sections so that pilgrims can walk them. The seven sites are as follows:

Farma

This site in the northern Sinai, the first Egyptian resting place for the Holy Family, preserves the foundations of several early churches. In Jesus’ time it was called
Pelusium.

Tree and Well of the Virgin Mary.

By this tree, now in the middle of the Cairo suburb of Matariya, the Holy Family rested. Jesus, who was thirsty, caused water to flow from the ground. Tradition says
that Mary washed Jesus’ clothes in the spring, and when she poured out the water, fragrant balsam plants sprang up. Planners envisage an art colony at the site and a
kiosk to sell bottled holy water.

Abu Serga
Church of the Holy Virgin at Haret Zuweila

This ancient structure (also called Ezbaweya) was the seat\of the Coptic patriarchate from the fourteenth to the seventeenth century. It preserves an extraordinary
collection of ancient icons. The church is now mostly under water, which the route’s organizers hope to be able to drain off.

Sakha

This small church, near Kafr al-Sheikh in the Nile Delta, displays a stone alleged to bear Jesus’ footprint.
Mostorod

The Virgin Mary’s Church in this village 10 kilometers from Cairo marks another place where the Holy Family rested on their flight. Since tradition holds that they
stayed there for two weeks, so too do the thousands of pilgrims who come to the village for two weeks each August.

Church of the Holy Virgin at Maadi

This small church marks the last place that the Holy Family is thought to have lived before departing by boat for Upper Egypt. Pilgrims can descend to the riverbank on
steps believed to be those trod by the Holy Family.
Route organizers also plan to incorporate Wadi Natrun, an early center of Coptic monasticism, into their proposed route.

See also
Sitt Mariam; Wadi Natrun
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Acre (Israel)
Baha'ism, Nineteenth Century

The site of the mansion in which Baha Allah, founder of the Baha’i faith, lived in exile from 1868 until his death in 1892, and the site of his burial. The shrine, built next
to his house 2 kilometers north of Acre (also called Acco), is one of the two most important pilgrimage sites of Baha’ism.

Baha’i followers often came as pilgrims to Acre in the late nineteenth century to consult with Baha Allah. After his death and burial there, pilgrimage to his tomb
was a natural result of the earlier travel and the leader’s exhortation to make pilgrimages.

The shrine is located in an extensive garden, with plants and decorative features much like a nineteenth-century formal English manor garden. The garden is tended
by Baha’i adherents who come to Acre to dedicate a year’s service at the shrine. Pilgrims and visitors are invited to stroll along the various paths and breathe in the
tranquillity in preparation for their visit to the shrine building. Although the mansion itself, Bahji, is not open to the public, visitors and pilgrims may enter the shrine,
accompanied by a guide. Pilgrims enter barefoot; women are asked to cover the head with a scarf. No one speaks inside the shrine, which is filled with green plants,
with a floor covered with oriental rugs. Pilgrims generally prostrate themselves at the threshold of the room in which Baha Allah is buried.

For medieval and Renaissance Christian and Jewish pilgrims, Acre was one of two entry ports to the Holy Land. The other was Jaffa (or Joppa), near present-
day Tel Aviv.
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See also
Baha’i World Center; Baha’ism and Pilgrimage; Pilgrimage to Living Beings
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Activities during Pilgrimage

Every individual’s pilgrimage is to some extent unique. Moreover, even when pilgrimages are considered in the aggregate, activities vary by religious tradition, country,
shrine, and time period. Sometimes these variances are formalized as written rules; more often they are dictated by custom. Nevertheless certain general patterns of
activity can be observed in almost all pilgrimage traditions. All physical pilgrimages consist of two broad groups of activities: the first group includes all the activities
associated with the journey to and from the pilgrimage goal; the second group comprises all of the actions performed at that place.

Pilgrimage can be thought to begin at the point when individuals commit themselves to making a spiritual journey to a special place. From then on, every activity
related to the journey is part of the pilgrimage. Once the preparatory activities are completed, pilgrims are ready to begin their journey.

The formal pilgrimage commences when individuals put on their special pilgrim clothing, or take up insignia that mark them as pilgrims. Some traditions celebrate
the leave-taking with a blessing over the pilgrim. In medieval Christian times, priests pronounced certain ritual phrases over the pilgrims, their staves, and their supplies
before they left the church. In modern-day Turkey, an imam offers a prayer for the group of pilgrims heading to Mecca. From that moment they are pilgrims, no longer
a part of the everyday society and activities.

The journey itself, especially now in the age of rapid transit, may seem on the surface like ordinary travel, but the pilgrims’ intention, their commitment to a spiritual
journey, sets them apart from ordinary tourists. Other aspects of the journey may also differentiate a pilgrimage from tourism. Individuals may be part of a group of
pilgrims under the guidance of a religious leader. Pilgrims may stop at several intermediate sites along the way that are related to the final goal. Buddhist pilgrims will not
only go to Bodh Gaya, but will stop also at nearby Rajgir, as both places are important sites of the Buddha’s enlightenment. Pilgrims to Rome may visit not only Saint
Peter’s but also the catacombs and a number of other shrine churches.

v
“Stop, Pilgrim Crossing.” Posted on a small road in Conyers, Georgia, 1998. (David M. Gitlitz)

Many pilgrims practice a variety of activities to prepare themselves mentally or ritually for the holy experience and to set themselves apart from ordinary tourists.
Some walk barefoot; some do without normal personal hygiene; some wear special uncomfortable clothing, such as hair shirts. Medieval European penitential pilgrims
carried signs of their suffering or punishment. Walking pilgrims sometimes identify themselves by their belongings (such as a walking staff, large hat, sleeping bag, large
backpack). Some Buddhist, Hindu, and Jain pilgrims carry a begging bowl for the alms and food that people along the route traditionally give to pilgrims. In India the
animals accompanying pilgrims are decorated. Tibetan Buddhist pilgrims carry portable prayer wheels and constantly turn them. Pilgrimage groups often carry large
banners identifying themselves as pilgrims. Along the way, many pilgrims get credentials stamped to corroborate the route they
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have walked. Perhaps the most important characteristic of the pilgrimage journey is the interior introspection that pilgrims undertake on the journey. This religious intent
may be evident in their attending religious ceremonies throughout the journey on a regular basis, or in private prayers, or in reading religious materials, or, as is the case
in Buddhism, in unceasingly intoning mantras.

As the journey nears its end, the approach to the sacred precinct or shrine is the occasion for another series of activities. Many traditions require pilgrims to purify
themselves before entering the shrine. Most often this involves bathing or ritually washing a part of their body. Because the shrines of Muslim saints are holy places of
prayer, like mosques, pilgrims must perform ablutions before entering. Most shrines provide a fountain or a bowl to wash in. Medieval Christian pilgrims to Santiago de
Compostela washed themselves—or at least their necks and genitals—in the stream of Lavacolla, a few kilometers east of the holy city. In pre-Columbian Cholula
(Mexico), pilgrims underwent fasts and bloodletting before entering the shrine. In Tibetan Buddhism, pilgrims often circumambulate the holy space before entering it.
Hindus nearing Prayag (Allahabad) sometimes make a ten-day circumambulation of the area.

Just outside the sacred space pilgrims stop to secure the needed ritual materials, such as flowers, sweet-smelling herbs, oils, or incense. In India the vendors of
flower garlands surround the temples and on Chamundi Hill coconut sellers stand waiting to sell the needed offering before the Hindu pilgrims enter Durga’s temple.
Shintd pilgrims in Japan sometimes purchase small paper fortunes, or oracles, to hang from strings tied to the trees on the grounds of the shrine.

Pilgrim groups often form into an organized procession as they enter the shrine. Many sing, others chant mantras. At popular shrines on festival days, pilgrims
jostle each other in lines. At the door of the innermost sacred precinct, however, pilgrims tend to change their demeanor to distinguish even more between the everyday
and the sacred. They tend to fall silent; they may remove their shoes; they may clasp their hands in a gesture of reverence or of prayer; they may take care to keep their
faces focused on the holy center of the shrine. The rarefied spiritual atmosphere of the shrine’s center may require that impure individuals—unshriven sinners, or in some
traditions menstruating women—not be allowed to enter.

Activity at the shrine itself generally includes announcing arrival, worship, offering, petitioning, and leave-taking. In many temples, Hindus ring bells at the doorway
to the sacred precincts; Buddhist pilgrims who traverse the thirty-three temple Saikoku circuit (Japan) sing specific hymns at each temple. Pilgrims arriving in Santiago
de Compostela (Spain) pass through the large baroque exterior to the twelfth-century portal and place their hands on the marble middle column of the doorway. So
many pilgrims have done so over the last 800 years that the marble has worn away to form five finger holes. In Hispanic America and some other Roman Catholic
areas, many pilgrims crawl on their knees toward the revered shrine in the church.

In most traditions, the culminating act of pilgrimage is worship at the shrine’s holiest place. This worship may be a matter of private devotion, or it may involve
participation in communal rites such as the chanting of certain prayers, mass circumambulation of a holy site like the Ka’ba in Mecca, or hearing mass and taking
communion. In some traditions, the individual pilgrims may decide the nature of these worship activities. Jains may choose to fast and pray in front of the images of the
Tirthankaras. In other traditions activities are rigidly prescribed.

Often a priest or religious attendant helps cue the pilgrims as to proper behavior or guides them through the ritual. Sometimes printed materials help pilgrims follow
the correct procedures. In his fifth-century B.C.E. play /on, Euripides shows how pilgrims could be guided:

Chorus [slave women]: You sir, beside the altar there, may my foot in modesty enter the temple and sound its depths?

Ton: That is not permitted here. . . . If you have offered barley and would consult the god you may approach the hearth, but no one is to cross the
temple sill unless he
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means to place a smoking sheep upon the sacred stone.
Chorus: I know all this; I shall not transgress the custom of the god.

(Trans. Anne Pippin Burnett, pp. 41-42, 11. 219-230.)

In religious traditions that conceive of pilgrimage as part of a transactional system, the tendering of an offering of some sort is often a central part of the pilgrim’s
worship activities. Occasionally the offering may include an act of self-mortification. There are records of Hindu pilgrims piercing their tongues, for example. Dance
offerings are common in some Native American shrines and in many areas of Hispanic America.

Since many pilgrimages are made for the purpose of requesting a favor, lodging petitions is a central part of most pilgrimage activity. At Muslim saints’ shrines,
especially those that women visit to request help in family matters, some petitioners tie cloths on the gratings near the tomb to remind the saint of the favor asked. When
the favor is granted, the petitioner often makes a return pilgrimage to remove the cloth. Jewish pilgrims to Jerusalem often write their requests on slips of paper that they
insert into the Western Wall in chinks between the stones. Shinto pilgrims in Japan tie their paper requests to trees near the shrine. Himalayan Buddhists accompany
their oral petitions with a spin of the prayer wheel. Anglican pilgrims to England’s major shrines write theirs on slips of paper that are then read aloud during prayer
services.

Pilgrims frequently strive to take some tangible connection to the shrine’s holiness home with them. At healing shrines this is likely to be a vial of water from a holy
spring or river or a scraping of stone from a shrine wall. In places where the earth around the shrine is known to effect miraculous cures, pilgrims take the dirt or soil,
mix it with liquid, and either rub it on their bodies or eat it.

For many pilgrims the culminating act of pilgrimage is a joyous communal event. They have come a great distance, sometimes surviving great dangers, and they
have arrived at their important goal. The most common euphoric event is a feast that both honors the shrine’s deity and celebrates the transition from the outbound to
the homebound pilgrim. Feasting was central in the ancient Greek pilgrimage tradition, in which pilgrims communally consumed the animals that had been sacrificed on
the shrine’s altars. North African pilgrimages to saints’ tombs in both the Muslim and Jewish traditions are capped off with a feast. At Latin American Catholic shrines,
the period following the shrine’s principal feast day is devoted to a fair, with carnival rides, gambling, feasting, and drinking. The activities sometimes even include
bullfights. In many traditions, setting off fireworks is common. At the inns at the foot of China’s Tai Shan, male pilgrims returning from the mountain shrines celebrated
with music, theatrical presentations, and the inns’ prostitutes.

After completing the appropriate pilgrimage activities, pilgrims usually turn their thoughts to the return journey and reuniting with their families. Although every
pilgrimage journey includes some tourist elements, it is at this point that these elements are likely to become predominant, as the returning pilgrims, their religious
obligations fulfilled, turn their attention to the secular attractions of the return journey.

See also

Activities in Preparation for Pilgrimage; Blessings; Circumambulation; Clothing and Pilgrimage; Communitas; Motives; Offerings; Sacrifices; Tourism and Pilgrimage
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Activities in Preparation for Pilgrimage
Various activities must take place before pilgrims leave home on pilgrimage. Some of the activities are purely personal, others are familial or social in nature, and still

others are spiritual.
Among the personal preparations, especially in the early twenty-first century, are the plans dealing with the physical aspects of pilgrimage.
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Modern long-distance walking pilgrims, such as those to Santiago de Compostela (Spain), for example, sometimes train by hiking with backpacks and boots for weeks
before the actual journey begins. In the Middle Ages and today in those countries where long-distance walking is common, this kind of preparation is not necessary or
may be impossible.

Pilgrims must deal with pretrip logistics. From ancient times to the present, working people must secure permission to be absent from their workplace for an
extended time. Just as today one may need a passport and a visa to enter some countries, in the Middle Ages special safe-conducts were necessary to pass through
foreign, often warring, territories. To enter modern Saudi Arabia, Muslims from other countries must apply for special hajj visas. To visit a holy shrine in Tibet, one must
secure permission from the appropriate Chinese administrative offices. In the Middle Ages, Christian pilgrims to the Holy Land had to secure permission from the ruling
Muslims, and even then were not always assured a safe journey: kidnappings were useful ways of raising funds through ransoms. Economics plays another part in the
logistics. Securing appropriate funds for the journey requires special planning. When Muhammad stipulated a pilgrimage to Mecca, he made the condition that it be
undertaken only when it caused no financial burden. Some African Muslims realize that they will have to work during the entire journey to Mecca and back, causing
them to be away from their homeland for years.

Pilgrims must also provide themselves with pertinent information about the route, the destination shrine, and the rituals attendant on their pilgrimage. Before
modern times, this meant quizzing returned pilgrims about their experiences. Nowadays it is more likely to involve purchasing the appropriate maps, guidebooks, and
memoirs, and doing searches on the World Wide Web.

Pilgrims must also prepare for the well-being of their stay-at-home families. Many make wills, in case they do not return. In the Christian Middle Ages,
permissions to make wills were extended to pilgrims of social levels that usually did not make them. Finding caretakers, executors, or guardians is as important. Turkish
Muslims leaving for Mecca sometimes give a feast for the village, thereby paying off social debts and gaining sevap (blessing). Departing pilgrims will also take the
prayers and petitions of the others who stay at home.

Certain preparatory rites alter the physical appearance of pilgrims to distinguish them from others. Shaving, especially head and eyebrows, is a clear demarcation
practiced over 2,000 years in some traditions, from early second-century C.E. pilgrim men to Hierapolis or Phoenician holy places to present-day Theravada Buddhist
monks in Southeast Asia. Before visiting the shrine of Imam ‘Ali in An Najaf, Muslim pilgrims are encouraged to bathe and to put on clean clothes and perfume. Baha’i
who visit holy sites attempt to immerse themselves in water, trim mustaches, clip nails, apply perfumes, and put on their best clothes when they are 2,000 paces from
the city.

Spiritual preparation is no less important than physical, but it is usually less easily observed. Many pilgrimage traditions encourage abstention from sexual activity in
order that the pilgrims may be more able to focus on their inner, spiritual quest. Pre-Columbian Mesoamerican pilgrims may have given up both bathing and sexual
activity. Before starting out on pilgrimage, Hindus will often keep a fast, offer special worship to Ganesha, the god of fortune or good luck, and then formally declare
their resolve to go on pilgrimage. In Mauritius, Hindus will fast one week before the important Maha Shivaratri Hindu pilgrimage festival. Before taking the boat to Saint
Patrick’s Purgatory on the island of Lough Dergh (Ireland), Catholic pilgrims fast for a day. Some might stand vigil the night before departure. Pilgrims of many
traditions might read special religious passages and have conversations with religious mentors as they prepare for the pilgrimage journey.

See also
Activities during Pilgrimage; Activities Prohibited during Pilgrimage; Cartography and Pilgrimage; Clothing and Pilgrimage; Guidebooks and Manuals; Memoirs; Politics
and Pilgrimage; Shrine Caretakers
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Activities Prohibited during Pilgrimage

Certain activities seem inappropriate when on pilgrimage. Some of the activities are prohibited by religious canon, others by tradition. Other abstentions are of an
individual pilgrim’s own choosing, such as a vow not to talk during the journey. Medieval Russian pilgrims from Novgorod used to swear an oath on departure not to
steal, lie, or fornicate while on pilgrimage, under penalty of being buried alive by their traveling companions. At the shrine, other kinds of activities also may be
prohibited, but historical annals show that prohibition is one thing and enforcement is another.

Within some traditions, to keep the shrine sacrosanct, unclean pilgrims are not allowed to enter. Upon entering some shrines pilgrims are required to remove their
shoes, as when entering the Baha’i shrines in Acre and Haifa and almost all of the Buddhist, Hindu, Muslim, or Jain shrines of India. In some shrines pilgrims, and
especially women pilgrims, are required to dress modestly. Talking is often prohibited. In the past no menstruating women could enter a Muslim saint’s shrine area.

Medieval Christian pilgrims to Santiago de Compostela were warned not to rob or fight inside the cathedral, but to no avail. A twelfth-century sermon decried the
commotion taking place inside the sacred space, and in 1207 things got so out of hand when people jostled to get a good place near the altar that blood was shed and
the cathedral had to be closed and reconsecrated.

In Islam, during the hajj several prohibitions take effect once the pilgrims have entered the sacred zone around Mecca. They are clearly stipulated in the mandate
for the hajj from Muhammad’s time. Pilgrims shall not fight among themselves, they shall kill no animal (and thus do not eat meat); they shall not indulge in sexual
activities. Additionally, hajj pilgrims do not cut their hair or fingernails, and they wear no perfume or jewelry. Muslim Oromo pilgrims to the tomb of Sheikh Hussein in
Ethiopia follow guidelines similar to those for Mecca-bound pilgrims. They additionally do not sleep indoors during their journey.

Likewise, Hindu pilgrims forego sexual activities and the use of luxury goods. In the past, a sincere Hindu pilgrim would not ride in motorized transportation to the
pilgrimage shrine. Nowadays, this last restraint is less followed, since trains, buses, and airplanes allow Hindus to reach desired important shrines at a further distance
from their homes.

Above all, pilgrimage requires decorum, even self-imposed. In June 1997 a group of Israeli army officers were visiting several Nazi holocaust camps in Poland.
When it was learned that several of the officers were gambling and playing cards on the bus, an investigation was initiated. As a result, the colonel who was leading the
tour suspended himself, giving as his reason that the gambling seemed inappropriate for a journey to such important places.
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Adam

Adam and Eve were the first created humans according to the Jewish Bible (Gen. 1:27). They were expelled from the Garden of Eden by God for having violated his
command not to eat the fruit of the tree of knowledge. Adam was condemned to labor for his living, while he and Eve and their offspring wandered the face of the
earth. In the Middle Ages both Judaism and Christianity interpreted Adam as the prototypical human, and his wandering became a symbol of pilgrimage, of imperfect
humanity
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seeking the path of return to the good graces of the creator.

See also
Life as Pilgrimage

Adam’s Peak (Sri Lanka)
Buddhism; Hinduism; Islam; Christianity

A 2,243-meter mountain in south central Sri Lanka sacred to four religions, in part because of the nearly 2-meter-long footprint-like depression found on the
mountain’s summit. To Buddhists it was left by the Buddha; to Hindus, Siva; to Muslims, Adam, after his expulsion from Eden and banishment to Sri Lanka, the place
on earth most resembling Paradise; and to Christians, Saint Thomas, the apostle who is reputed to have evangelized southern Asia. Anthropologists believe that even
before these imported religions, the peak was sacred to the local Vedda community, who considered it the home of one of their guardian deities.

Pilgrims from all four religions climb Adam’s Peak (Sri Pada in Singhalese) from December until late April, after which the monsoons begin. At the top is a small
temple enshrining the footprint. Pilgrims frequently leave votive offerings, a favorite being a coiled silver strip as long as the devotee is tall. They may bring a small vial to
take home rainwater that has collected in the footprint, reputed to have extraordinary healing power.

Adherents of each religion climb to the mountaintop during the night along a lighted stairway. From the peak they watch the sun rise, and then turn to the west to
observe how with the rising sun the shadow of the peak moves across the mists that clothe the jungle.

A crowd of pilgrims assembled on Adam’s Peak to witness a sunrise (Tim Page/CORBIS)
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Adi Granth

Sikhism, Sixteenth Century

The holy book of the Sikh religion.

Because he thought important hymns used in worship were being lost, the Sikhs’ fifth guru, Arjun (1581-1606), compiled a work called the Adi Granth (First
Collection), also called the Guru Granth Sahib. He himself wrote half of the pieces; the other half are hymns by Sikh founder Nanak and other gurus. In the early
eighteenth century, the tenth guru, Gobind Singh, added hymns by Arjun’s successor.

The contents are entirely in various verse forms. Most of the holy book is written in Hindi, although some pieces in the last section of the work are in Sanskrit. The
Granth contains about 1,430 pages. The first pages of the Adi Granth contain the important long opening prayer, the “Mui Mantra,” the evening prayer, and the prayer
recited before rest. These daily prayers are followed by more than 6,000 hymns, arranged by musical modes.

At his death Gobind Singh did not name a human successor. Instead, he told the Sikhs to follow the teachings of the Granth as their guru. This has made the work
especially precious, and its presence in any building makes the space one of worship, a gurdwara (literally, gateway to a guru). The original Granth, kept in the Har
Mandir, the Golden Temple in Amritsar, India, is treated with devout care and is a focus of pilgrimage.

See also
Har Mandir; Sikhism and Pilgrimage
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African Religions and Pilgrimage

Pilgrimage traditions in Africa are strongest among Muslims and Christians, who now constitute more than 85 percent of the continent’s population
(http://www.adherents.com). African Muslims are committed to the traditions of hajj to Mecca and in addition make pilgrimage to the shrines of the numerous Sufi
saints interred in various parts of Africa. Christian Africans hold sacred a number of sites where their coreligionists were martyred for their faith, and other sites where
people believe the Virgin Mary has appeared to the faithful. In addition, African Jews, who until the mid-twentieth century had strong communities all across North
Africa, made individual and group pilgrimages to the tombs of their saints. This tradition was particularly important in Morocco. African Hindus, with important
population centers in the countries of eastern and southern Africa, routinely travel on pilgrimage to temples of their particular sect, as do the somewhat lesser numbers
of Jains, Sikhs, and Zoroastrians. The pilgrimage traditions of these important religions are discussed elsewhere.

Among the minority of sub-Saharan Africans who are still principally adherents of their traditional religions, the concept of pilgrimage varies according to group
custom. Although it is difficult to summarize the varied traditional religious cultures of the more than one thousand native African peoples—sometimes called tribes—
who live south of the Sahara, some beliefs and practices are fairly widespread. Important for the study of pilgrimage is the fact that most religious practices are an
integral part of tribal identity. The Yorubas of Nigeria believe in the Yoruba gods and worship according to the Yoruba fashion. The Kikuyus of Kenya have their own
tribal deities and rituals. The similarities between different tribes’ concepts of their deities and their worship practices do not change the fact that their religions are local.
The holy places that from time to time become the focus of their religious behavior are also local. Traditional African religions do not venerate pan-tribal, regional, or
pan-African holy places in the ways that the worldwide religions often do. Because the catchment areas for holy places are defined by the tribe’s geographical
distribution, the journeys to those holy places tend to be short. In many instances the holy places are literally next door. Worship at the shrine, then, does not require the
separation from familiar circumstances, the liminality of travel to a privileged locale, or the reentry into normal society of a spiritually changed traveler that are common
characteristics of pilgrimages to major shrines of the world religions.

What sorts of holy places draw traditional African worshipers? Many African religions esteem some creator or life-giving high deity. This figure, sometimes
personified, is often manifested in and approached through subsidiary figures: lesser gods, fetishes, inanimate objects, and especially potent places. Perhaps reflecting
the influence of the missionary religions, the high god is sometimes thought to reside in the sky or on mountain tops. Many tribal religions, particularly in West and
Central Aftica, also recognize a number of subsidiary deities, each with a specialized sphere of influence. Most believe that divinity is especially manifest in salient
geographical features: caves (Bavenda, Shona, and Butawa cultures), springs and rivers, mountains (Gikuyo and Shona), large trees and sacred groves (Akamba,
Barundi, and Gikuyu). The ruins of ancient stone buildings in Zimbabwe also serve these purposes. In most cases, the physical spaces associated with these deities are
located near the resident villages of the practitioners.

Most African religions also maintain some sort of ancestor veneration. Many African peoples feel a close contact with the spirits of their departed ancestors. In
some cases the tribal or village gravesites receive visits from family members who want to pay homage to or communicate with their predecessors. Ancestors are
thought to be reachable at other sites as well. Along the coast of Kenya, for example, the Digo and Swahili peoples commune with their ancestors in certain abandoned
mosques or in caves or rock shelters. The Mbaraki Pillar, the remnant of a mosque near Mombasa, is one
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such site. Large baobab trees are also thought to be associated with the spirits of the departed. Pilgrims to these sites often leave red, white, and black flags tied to
bushes or trees to mark their visit. In Madagascar the sites of tombs of ancient kings are thought to be especially propitious for touching one’s departed ancestors. As
is the case with deities, ancestors’ spirits are said to be particularly approachable at salient natural features such as caves, lakes, springs, mountains, or large trees. The
Dogon peoples of Mali gather periodically at the Bandiagara cliffs to pay homage to their mythical progenitors, to honor their literal ancestors, and to consecrate the
merging of the spirits of their recently deceased with the ranks of their ancestors.

Frequently African religions” holy places have more than one function. Some sites, in addition to connecting with departed ancestors, are known for their curative
functions. Others, such as the Msati Rain Shrine in Malawi, are thought to exert power over the conditions of climate that affect agriculture. People may visit any of
these holy sites to give thanks for something, or to ask the gods for increased economic prosperity, protection on a journey, or assistance in conceiving a child. In
Nigeria, to cite just one example, Yoruba women travel from distant villages to sacrifice goats or cocks at the baobab tree in Iya-Olomo that is said to cure barrenness.
Some sites are especially favored because of their history of facilitating the granting of such requests. Many sites are the focus of festivals that are held at various points
of the agricultural cycle. In many traditional cultures, the religious activities at holy sites include the sacrifice of animals and the offering of foodstuffs or valuable personal
items as some combination of thank-offering, gift, and act of propitiation or communion.

In some traditional African societies, such as the Kaonde, the Lozi, the Shilluk, or the Bavenda, the chief or king is thought to be close to the deity or to have a
special ability to mediate with the deities. In such cases the house of the chief is in some respects holy, and visits to the chief serve both secular and religious purposes.

Other holy places are of particular importance for reaffirming clan or tribal identity. This is particularly true for sites used in rituals that mark key events in the
human life cycle such as birth, marriage, and death. The Bambara people of Mali, for example, journey to sacred groves on the western sides of their villages to
conduct elaborate initiation ceremonies for their young. At sites like these the participants engage in a process that is in many ways akin to the traditional long-distance
pilgrimages of the world religions. After suitable preparation, the young people leave the familiar surroundings of their childhood. Although the distances they travel may
be short, their journey separates them from their former lives, and the rituals in the holy place spiritually transform them and initiate them into their new lives as tribal
adults.

Many African religions esteem diviner-healers. These men or women (depending on the tribe) fulfill the roles of physician, herbalist, moral advisor, spiritual
counselor, oracle, diviner, and righter of the adverse conditions that can negatively impact a worshiper’s life. In their role as religious psychologists, they may interpret
dreams, or release a devotee from a crippling curse, or protect him or her against malevolent spirits or witches. Most diviner-healers function in or perform their
services for relatively local tribal groups, but some particularly famous faith healers have attracted large numbers of adherents who come to them on pilgrimage to be
cured. In the 1970s, for example, Ma-Radebe, known as the Mother of Cancele, attracted hundreds of pilgrims to her Transkei home in South Africa.

See also
Ekuphakameni; Hinduism and Pilgrimage; Islam and Pilgrimage; Judaism and Pilgrimage; Morija
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Ahmed Yasavi Mausoleum (Turkistan, Kazakhstan)
Islam, Twelfth Century

Once called Yasy, Turkistan holds the tomb-shrine of the twelfth-century Muslim saint Ahmed Yasavi (sometimes spelled Akhmed Yasawi; 1103—1166), founder of
one of the first Sufi mystical orders. The shrine of this poet, mystic, and teacher is considered the most important pilgrimage site in Central Asia.

Ahmed Yasavi studied Sufi philosophy and then was leader of the Sufis in Bukhara (Uzbekistan) for a time before settling in Yasy to preach. His sermons and
poetry were addressed to the masses, and he became a goal of pilgrims even during his life. Some say that in honor of the prophet Muhammad, who died at the age of
sixty-three, Yasavi himself moved to an underground chamber when he turned sixty-three years old and continued to preach from there.

When he died he was buried in a small tomb. Tamerlane began the construction of a large shrine in the 1390s, which became a focal point for large pilgrimages.
Some believed that three pilgrimages to Turkistan were equal to the hajj to Mecca.

The building measures 65 by 47 meters and has several domes and multiple rooms. The huge shrine had a two-ton decorated sacred vessel, made of seven
different kinds of metal, which stored holy water. The container was taken to the St. Petersburg (Russia) Hermitage Museum during World War II. It was returned to
Turkistan in 1989. In the late 1990s the government invested millions of dollars in renovations of the decrepit shrine.

See also
Islam and Pilgrimage; Ziyara
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Ajanta and Ellora Caves (Maharashtra, India)
Buddhism; Hinduism; Jainism; 200 B.C.E.

Two sets of extraordinary caves that were major Indian pilgrimage sites for the thousand years beginning roughly 200 B.C.E. Though today they no longer actively draw
pilgrims, they are among India’s most interesting tourist attractions, and for their size, aesthetic quality, and uniqueness are listed by UNESCO as World Heritage Sites.

Ajanta

From about 200 B.C.E. and for the next 800 years, Buddhist monks dug caves into the cliffs along this bend of the Waghore River, today some 165 kilometers
northeast of Aurangabad. With meticulous planning they cut and removed countless tons of stones from twenty-nine caves, leaving in situ in the bedrock porches,
columns, ornamental panels, prayer niches, large geometrically perfect rooms, and dozens of statues of the Buddha reclining, sitting in the lotus position, and preaching
in the Deer Park, as well as various scenes from his life. Even more impressive than the carvings are the wall paintings, narrative murals that depict legends connected
with the Buddha.

The precise function of these caves remains a mystery. They are too far off any beaten path to have served as travelers’ shrines. They are far too rich and large
and numerous to have been merely an isolated retreat for a community of ascetic monks. By process of elimination, and because of their wealth of anecdotal detail
about the Buddha, many religious historians consider them to have been one of the major Buddhist pilgrimage sites on the subcontinent for most of the first millennium.

Ellora

The caves at Ellora, about 30 kilometers northwest of Aurangabad, were cut into a 2-kilometer-long escarpment at the edge of fertile valley,
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Ellora Caves (David M. Gitlitz)

with ample water, at the junction of two major trade routes. These caves were carved after the Ajanta complex, during the period in which Buddhism had begun to
decline in India. The site was sacred to three religions, whose monks seem to have occupied the hillside more or less simultaneously: twelve Buddhist caves were
carved from 600 to 800 C.E.; seventeen Hindu caves from 600 to 900; and five Jain caves from 800 to 1000. These data suggest both that the site was holy to Indians
even before these religions were established and that the 400-year period during which the caves were occupied was a period of relative religious tolerance. It is clear
that ever since they were carved, the Ellora Caves have attracted visitors, for references abound in Arab and European travelers’ diaries.

The Buddhist Caves

The earliest Buddhist caves here appear to be simple monasteries with multiple cells for the monks, while the later caves are large and elaborately decorated, perhaps
to compete with the Hindu caves with which they are contemporary. As in Ajanta, there are spectacularly carved fagades, stone tables and benches, and impressive
statues of the Buddha.

The Hindu Caves

As an engineering feat, these caves are one of the world’s marvels. Cut from the top down into solid rock, these multistoried cave temples required a sophisticated
vision of the whole and meticulous planning of details before the first chisel was hammered into the rock. Some of the Hindu caves reutilize earlier Buddhist excavations.
Although most of the temples are dedicated to Siva, the entire Hindu pantheon is represented in the elaborate carvings on the panels, friezes, and columns.

In the courtyard of Cave 16 stands the world’s largest monolithic sculpture, the elaborately carved and painted Kailas Temple. It was completed circa 765, after
150 years of labor by more than 7,000 workmen. It is dedicated to the manifestation of Siva found on the sacred Himalayan Mount Kailas (hence its name). The
principal sanctuary, some 18 meters above the courtyard floor, is a Siva /ingam set into a yoni.
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As in other Hindu temples, pilgrims remove their shoes, ring the bells, and bring a variety of offerings to present to the god. These gifts include milk, holy water, and
ghee (clarified butter), as well as flowers, fruits, coconuts, sandalwood, and money. The caretaker receives the gifts from the pilgrim and approaches the lingam, where
he chants and applies or gives the gifts to the image. When milk, holy water, or ghee is poured over the image it flows through a conduit and emerges at the back of the
sanctuary through a carved animal’s head. There devotees can collect the now holy liquid and take it home to apply it to their own household images.

The Jain Caves

These five caves were dug during the twilight of Indian Buddhism and toward the end of the Hindu period at Ellora. The Jains imitated both the general architectural
layout and the decorative style of their predecessors. For the most part the caves are smaller in scale than the others, suggesting that the community was reduced and
somewhat less wealthy, or perhaps that these caves were a local monastery rather than a major pilgrimage site.

See also

Buddhism and Pilgrimage; Hinduism and Pilgrimage
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Ajmer (Rajasthan, India)
Islam, Thirteenth Century

Site of the tomb of Mu’n-ud-din Chisti (1142—1236), famous twelfth-century Sufi mystic; an important pilgrimage site.

Khwaja Mu’in-ud-din was born in Persia and studied with important Sufi masters there before moving to Ajmer in 1192. Ajmer is located about 135 kilometers
southwest of Jaipur and was a center of Muslim rule in India. While living there, Mu’n-ud-din established the Chisti order of Sufism in India, the most important Islamic
order on the subcontinent. He was considered a powerful and wise man, capable of working miracles, and thus was called a pir (saint) by twelfth-century Muslims.
Numerous early hagiographies recorded his sayings and teachings.

Muslim pilgrims walking through a bazaar en route to the dargah (tomb) of Mu’in-ud-din Chishti (Jeremy Horner/CORBIS)

His dargah (tomb), located a short distance outside of Ajmer, is so famous that in Rajasthan the word dargah refers only to Mu’n-ud-din’s tomb. The large
tomb complex has an outer courtyard where two huge kettles receive pilgrims’ donations of rice, which in turn is given to the poor. In an inner courtyard stands the
tomb in a marble chamber surrounded by a silver fence. Most of the marble complex was financed in the late sixteenth century by the Mogul emperor Akbar, who had
made several pilgrimages to the tomb himself.

Some pilgrims sit and read the Qur’an in a special place near the shrine. Most pilgrims circumambulate the tomb, bow, and kiss it. Pilgrims scatter rose petals over
the tomb. More affluent pilgrims donate cloth tomb covers, especially for the annual festival. Horse dealers often nail horseshoes to the walls of the entry. Petitioners tie
strings to the grille work. Later, when their requests have been granted, the same pilgrims will return to remove the strings. Pilgrims also visit various places in Ajmer
related to the saint’s life.

The most important time of the year for pilgrimage to the dargah is in the seventh lunar month (May/June) for the urs, the commemoration of his death. The
celebrations, attended by several hundred thousand pilgrims, continue for several days. There are special official recitations, often accompanied by music, usually
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drums, trumpets, and oboes. On the ninth day of the urs, the saint’s shrine is washed with rose water, which is saved and then distributed to or sprinkled on the
pilgrims.

The market around the shrine caters to pilgrims’ needs, offering rose petals, rose water, a variety of cloth covers for the tomb, hats to wear while in the shrine, and
collections of the saint’s sayings to take home.

See also
Dargah; Islam and Pilgrimage; Saints and Pilgrimage
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Ajodhya (Uttar Pradesh, India)
Hinduism; Buddhism; Jainism

Ajodhya (or Ayodhya), on the right bank of the Saryu River in the Indian state of Uttar Pradesh, is one of the seven holy cities of Hinduism.

Ajodhya appears several times in the Ramayana epic, written between 400 and 200 B.C.E., which narrates the life and adventures of Lord Rama, the seventh
incarnation of the god Vishnu. Rama was born in Ajodhya. The section called “The Banishment” tells that because the two princes Rama and Bharat were rivals for the
throne of Ajodhya, Bharat’s mother arranged for Rama to be banished to Nasik. Later portions of the epic describe the reign of Lord Rama and his wife, Sita, in
Ajodhya and eventually his death and cremation in that city.

Three of Ajodhya’s temples are much visited by Hindu pilgrims. The Hanumangarhi Temple, dedicated to the monkey god Hanuman, is enclosed by a small fort.
Enormous numbers of thesus monkeys live in the area of the temple. The Kanak Bhawan Temple’s principal deities are statues of Rama and Sita wearing gold crowns.
The Swarg Dwar Temple marks the traditional place where Rama’s body was cremated.

Buddhists revere Ajodhya because tradition has it that Buddha spent time in the city, and a twig that he used as a toothbrush and threw on the ground grew into a
tree. Early Buddhist pilgrims Fa-hsien (fourth century c.E.) and Hsuan Tsang (seventh century C.E.) both mention the tree. In the mid-seventh century, Ajodhya boasted
20 Buddhist monasteries and 3,000 monks.

Ajodhya is also sacred to Jains because five of the Jain holy leaders, or Tirthankaras, were born here.

Because of conflicts over its holy sites, Ajodhya is also a major point of contention between Hindus and Muslims in India. The conflict dates from 1528, when
Muslim conquerors erected a mosque over the site where Hindus believe Rama was born. Under the British Raj the smoldering conflict flared into violence, and in
1859 the British built a strong fence to separate Hindu from Muslim worshipers. In 1949 images of Rama appeared inside the mosque. Muslims were incensed, and to
quell rising tensions the British locked both groups out of the site. In the early years of Indian independence a truce was maintained, but in 1984 Hindus from the VHP
party organized an effort to remove the entire holy site from any Muslim influence. Five years later they laid the foundations of a Rama temple right next to the Muslim
area. In 1992 Hindus tore down the mosque, provoking riots in which more than 2,000 people lost their lives. Early in 2002 Prime Minister Vajpayee, of the BJP
party, attempted to bring the feuding religious leaders together, but in March Hindu activists from the VHP party converged on Ajodhya to begin construction of the
Hindu temple. Muslims set fire to the train bringing the activists, and more than 50 people were killed in the ensuing riot.

See also
Buddhism and Pilgrimage; Jainism and Pilgrimage; Nasik
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Aksum (Ethiopia)
Ethiopian Orthodoxy

Aksum (also spelled Axum), in the northern region of Ethiopia near the border with Eritrea, is Ethiopia’s holiest city. It was Christianized in the early fourth century on
the conversion of King Ezana, considered a saint in both the Roman Catholic and Ethiopian Orthodox traditions. Aksum’s Church of Saint Mary of Zion is the city’s
most revered shrine.

The Ethiopian Orthodox Church, which claims to have been founded as a result of the preaching of the apostle Matthew, in fact seems to have originated as an
offshoot of the Alexandrian Coptic Church in Egypt in the fourth century. Until the 1974 socialist revolution in Ethiopia it counted more than 800 monasteries, most
inhabited by farmer-priests. Ethiopian Orthodoxy varies from the other Eastern Orthodoxies in preserving several Jewish customs, notably the Saturday Sabbath, infant
male circumcision, and dietary customs that distinguish between clean and unclean meats.

The legendary origins of the Ethiopian Orthodox Church are also tied to the Queen of Sheba. About the year 1000 B.C.E., she is thought to have journeyed to
Jerusalem and to have borne the biblical King Solomon an illegitimate child, Menelick I, who was the founder of the dynasty that ended with Haile Selassie in 1974.
When the queen returned to Ethiopia, she is said to have taken with her the Ark of the Covenant. Biblical scholars and archaeologists, on the other hand, believe that
the Ark disappeared from Solomon’s Temple in Jerusalem sometime prior to the Babylonian conquest of the city in the sixth century B.C.E. The Ethiopian claim has little
support outside of the country, despite its having been popularized by Graham Hancock in 1982, who believed that the Ark had been carried across the Red Sea to
Elephantine, on the upper Egyptian Nile, and from there to Tana Kirkos in Ethiopia’s Lake Tana, and eventually to Aksum. Regardless, in Christian times the Ark
became the most important relic of the Ethiopian Orthodox Church.

By the sixth century, Aksum had become the capital of an important Christian empire, which vied with both Rome and Persia and prospered from trade in ivory
and other African luxury products. The Church of Saint Mary, built in the early fourth century, originally housed the Ark. Rebuilt and desecrated several times since, its
survival is felt to be a symbol of the tenacity of beleaguered Ethiopian Orthodoxy. All Ethiopian emperors through the last, Haile Selassie, have been crowned there.

Today the Church of Saint Mary is a small square crenellated structure enclosed by a colonnade where priests dance during religious services. Since 1965, a
chapel next to the Church of Saint Mary houses the fabled Ark of the Covenant. What Ethiopians call the Ark is a white stone tablet on which have been inscribed the
Ten Commandments. Replicas of this Ark, called tabots, are venerated in every Ethiopian Orthodox church. Women may not enter the church proper, and no one has
access to the original Ark but a single priest, who holds the post of guardian for life and whose second most important duty is to name his successor.

Pilgrims come in largest numbers to Aksum for the festival of Christ’s baptism, January 19 on the Julian calendar. The sacred tabot is carried around the city in a
procession led by the church’s head priests to the accompaniment of drums, singing, dancing, and hypnotic chanting of the name “Mariam, Mariam.” Other religious
officials, dressed in white with white turbans, carry T-shaped prayer sticks as they dance behind the priests. The tabot is kept in a tent overnight, while thousands of
pilgrims stand vigil, praying and singing hymns. In the morning there is a ceremony of baptism. Most of the pilgrims are women, come to ask Mary for assistance. They
chant her name, kiss the stones of her church, or stand long hours in silent supplication.

Near the church of Saint Mary of Zion pilgrims may visit the tomb of Saint Kaleb, whose stone cover is a granite slab weighing over one hundred tons.

Aksum’s famous giant stone stelae, representing multistoried temples, are also venerated
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by pilgrims. Most believe them to have been carved in pre-Christian times. Their exterior surfaces are carved to resemble multistory buildings. The largest lies in ruins,
but when it stood it was 38 meters tall, making it the largest monolith of the ancient world. The largest intact stele, of the hundreds that once stood here, was taken to
Italy in the 1930s by Mussolini and placed next to the Arch of Constantine in Rome, where it still stands.

See also
Lalibela
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Alamo (San Antonio, Texas)

Secular Political, 1836

Old Spanish mission in San Antonio, Texas, heroically but unsuccessfully defended by 189 Texans against the army of Mexican general Antonio Lopez de Santa Anna
in March 1836. ‘‘Remember the Alamo” became the rallying cry of Texas troops during the war for Texan independence, and the Alamo itself is revered as the cradle
of Texan liberty and the sacred shrine of Texan identity.

In March 1836 a small force of men, led by three colonels (William Travis, Davy Crockett, and Jim Bowie), barricaded themselves in the Alamo, an old
Franciscan mission in San Antonio, in an attempt to slow down the advance of Santa Anna’s army, which was inexorably crushing the Texas independence movement
town by town. A similar force of 400 men had been slaughtered at Goliad, Texas, not much earlier. The men in the Alamo knew that Sam Houston’s army in eastern
Texas desperately needed time to prepare its defenses, and that their task was to halt—however temporarily—the Mexican advance. They held out from February 23
to March 6. The story is told that the night of March 5 Colonel Travis drew a line in the sand with his sword and asked all who were willing to stand and die for liberty
to cross over, and that all but one, named Louis Rose, did. The next morning the Mexicans overran the mission and killed every one of its 189 remaining defenders,
including the handful who surrendered at the end.

Today all that is left of the Alamo is its church, now called “the shrine.” Its dusty walls are overshadowed by San Antonio’s towering modern buildings and traffic
sounds. Most of the original buildings of the Franciscan mission have long since disappeared. The Alamo is maintained by the National Park Service, with volunteer
docents from the Daughters of the Republic of Texas. Those who enter are asked to remove their hats and to whisper. Stained glass windows add to the churchlike
atmosphere. The docents repeat the story of Travis’s line in the sand, emphasizing that the Alamo defenders had all made a conscious commitment to value their
fledgling nation’s freedom above their personal safety. They ask visitors to imagine the courage of the men who waited quietly in the crowded rooms the night before
the battle, knowing that they would most likely die the next morning. They point out the bullet holes in the walls that give testimony to the fierce fighting that took place
inside.

Texans spare no hyperbole in extolling the bravery of the Alamo defenders. They routinely compare them to the 300 ancient Greek Spartans who sacrificed
themselves at Thermopylae to slow the advancing Persians or to the Jewish Zealots who held Masada against the besieging Romans. Travis, Crockett, and Bowie are
treated as demigods. The story has been told over and over again, most popularly in a 1954 Walt Disney/ABC television production with Fess Parker and in a 1960
film The Alamo starring John Wayne as Davy Crockett (also the movies Last Night at the Alamo, 1983, and Alamo: The Price of Freedom, 1988, and the
television
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Mexicans overrun Texan defenders of the Alamo on March 6, 1836, during the Texas War for Independence. (Library of Congress)

movies The Battle of the Alamo, 1996, and The Alamo: Thirteen Days to Glory, 1997). Contributing to the myth was the 1950s song “The Alamo,” which sold
over 10 million copies, and in whose aftermath a generation of children put on coonskin hats in imitation of Parker-Crockett.
Because of its significance, the Alamo has also been a magnet for political protest. In the early 1970s anti—Vietnam War protesters gathered there. In 1980
members of the Mao Revolutionary Communist party staged a symbolic takeover of the mission-shrine, which they termed an affront to Mexican Americans.
Among the crowds who visit the Alamo are school and civic groups whose intention is to derive a spiritual uplift from the story of the Alamo martyrs. They
frequently speak of their visit as a pilgrimage. On the April 21 anniversary of the 1836 Battle of San Jacinto, in which Sam Houston’s Texans finally defeated the
Mexican army, they bring wreaths of flowers to lay against the Alamo’s walls.

See also
Masada
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Alfred P. Murrah Federal Building (Oklahoma City, Oklahoma)

Secular Political, 1995

Without warning on April 19, 1995, a well-placed car bomb destroyed the fagade of the federal building in Oklahoma City, killing 168
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Visitors viewing the 168 chairs, one for eac of the Oklahoma rza, ;4ril , 20 (Reuters NewMedia Inc./CORBIS)

people and injuring several times that many. The building was deemed unsafe and completely demolished shortly thereafter.

This was not the first bombing by groups opposing the American government in the United States or abroad. The Oklahoma City bombing, however, brought
three important aspects about national security together for the first time. The building was a federal building filled with civilian employees. The building was located in
the center of the United States, in an area traditionally patriotic and seemingly secure. The suspects, Timothy McVeigh and Terry Nichols, were natives of the United
States. The fact that the high loss of life included nineteen children in a day-care center in the building added to the outrage at the attack on innocent civilians. It was the
worst terrorist attack on U.S. citizens prior to the September 11, 2001, World Trade Center destruction. McVeigh was found guilty and executed in June 2001.
Nichols is serving a life sentence.

The outpouring of grief was immediate and immense, and the ruined building served as a symbol of the fragility of life and of the realization by the relatively secure
American people of their own vulnerability to dissenting groups with easy access to arms. As such it has been transformed into a national pilgrimage site. First, a large
metal fence was constructed around the site of the former building. Mourners have left more than 9,000 items, including flowers, poems, and babies’ toys, as tribute. In
April 2000 the U.S. government dedicated a $29 million, 1.2-hectare memorial site with 168 bronze sculptures of empty chairs that evokes the desolate sadness that
resulted from the bombing.

See also

Grief Shrines
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al-Hamil (Algeria)
Islam, Nineteenth Century

Site of the tomb of Lalla Zainab (circa 1850—1904), where pilgrims have been going since the late nineteenth century. It is also the headquarters of the Algerian Sufi
order, the Rahmaniyya, founded by Zainab’s father.

Lalla Zainab was born about 1850 in al-Hamil, but little is known of her early life. She evidently spent her youth in the village, and her father probably taught her
as he taught other students in the Sufi order’s medrasa (school). Her father, Sidi Muhammad ben Abi al-Qasim (1823—1897), founded a lodge of the Rahmaniyya
order in al-Hamil in 1863. He was considered a mystic, saint, and knowledgeable scholar, and his fame spread quickly. By the beginning of the twentieth century, the
village of al-Hamil and the order boasted a library, a mosque, a school for children in addition to the medrasa, and a hostel for pilgrims. Additionally, the order offered
an extensive series of social charitable services for the thousands of followers.

Nearing death, Muhammad ben Abi al-Qasim apparently did not clearly designate a successor to run the order. Most followers and the ruling French colonial
government expected that a male cousin would take over, but they did not reckon with the founder-saint’s daughter, Zainab bint Shaikh Muhammad ben Abi al-Qasin,
called familiarly Lalla Zainab. She quickly filled the void that her father had left, administering the order’s funds and services, and traveling through much of Algeria to
do so. She also found herself having to defend her control of Rahmaniyya against other claimants as well as the French authorities.

By 1902, Lalla Zainab was considered a living saint (murabita); she was portrayed as an ascetic completely devoted to others’ needs, and she became an object
of devotion on the part of the pilgrims who made the journey to visit her. Although she died in 1904, her fame continues to live, resting on reports of her saintliness,
charity, and miracles.

See also
Islam and Pilgrimage; Pilgrimage to Living Beings; Saints and Pilgrimage
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Aliyah
Judaism

Central to Judaism’s concept of pilgrimage is the term aliyah, or “going up.” Aliyah has three quite different historical meanings. First of all, the term has geographical
significance, because Jerusalem, Judaism’s most holy city, is at the highest point of Israel’s central mountain range. By the time King David made Jerusalem his capital,
in the tenth century B.C.E., the term aliyah referred to the thrice-annual pilgrimages to that city to offer a portion of the harvests to priests at the Temple. The rites
associated with these three pilgrimage festivals—Pesach, Shavuot, and Sukkot—are described in some detail in Exodus 23:17 and Deuteronomy 16:16. After the
destruction of Jerusalem by the Babylonians, and later by the Romans, the dispersed Jews of the Diaspora could no longer perform the acts of worship embedded in
the agricultural pilgrimages to Jerusalem. In their stead, aliyah came to refer to an individual male’s being called up before the congregation to read aloud from the
Torah. With some modification, the term retains this meaning today. Lastly, from the birth of Zionism in the late nineteenth century until now, the term also signifies a
Jew’s post-Diaspora return to live in Israel: someone who makes aliyah is immigrating. Successive waves of immigration are referred to as the First Aliyah, the Second
Aliyah, and so forth. Although today the term’s use is principally secular, it still exudes the aura of pilgrimage, of the journey to the holy homeland.

See also
Judaism and Pilgrimage

Allahabad (Uttar Pradesh, India)

Hinduism

Located 135 kilometers west of Varanasi, this ancient city is the site where two of India’s important rivers, the Ganges and the Yamuna, merge. Hindus believe that a
third, mythical or
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Hindu woman praying in the Ganges River during te Kumbh ela January 14, 2001 (Reuters NewMedia Inc./CORBIS)

underground, river called the Sarasvati (river of enlightenment) joins the other two here as well. Because these rivers are so important, their confluence, known as the
sangam, is a site of great significance in Hinduism. It is considered a tirtha, a crossing point or ford that connects the material world to the transcendental. It offers a
place for one not just to cleanse the soul, but to achieve immortality.

Allahabad, formerly called Prayag (Great Sacrifice), has a long history of pilgrimage: the Chinese Hindu pilgrim Hsuan Tsang described his visit in 634 C.E. It is
important to Hindus for several reasons. Brahma is believed to have performed a great sacrifice (yaj) here. Many Hindus believe that the confluence of the rivers is the
vagina of the earth goddess, and that the doab, the point of land bounded by the Yamuna and Ganges rivers, is earth’s mons veneris. The most important Hindu legend
relates that a pot (kumbha) containing the nectar of immortality emerged from the river of chaos. When the divine physician Dhanawantari grabbed it, the gods and
demons ran after him, fighting over the pot. The nectar spilled out of the pot at four places. One is Allahabad; the three others are Ujjain, Haridwar, and Nasik. Once in
every twelve-year cycle a great festival, called the Kumbh mela, is held at each of these sites. Allahabad hosts the festival when Jupiter is in Taurus (1977, 1989, 2001,
2013). So many pilgrims converge on Allahabad during the Kumbh mela that tent cities spring up along the shores of the rivers, with the usual problems inherent in the
great numbers of people coming together in one place. In 1954 more than 500 people were killed in a stampede to get to the waters. Over 15 million people bathed in
the waters in the festival in 1989. In 2001 the 42-day festival drew 30 million people. An annual festival (magh mela) during each of the intervening eleven years may
draw as many as a million pilgrims.

Pilgrims come to bathe in the confluence of the holy waters. Hindus also leave the ashes of their family members in the rivers’ confluence, as it is one of the most
holy sites to return to the elements. Bathing in the Yamuna River gains absolution for one’s entire family. Pilgrims begin their journey to the confluence by hiring a boat.
When they reach the rivers’ junction, the pilgrims climb aboard specially constructed platforms so that they can bathe safely in the deep water and swift current. Here,
guided by Brahman priests, they perform their pilgrimage activities: they bathe and offer rice, flowers, and lighted candles on ceramic plates; they may scatter ashes of a
deceased family member; they pray and make donations. Many Hindu pilgrims shave or tonsure their head in Allahabad. Women often cut off a large hank of hair and
throw it into the river as an additional offering.

On the shore of the Yamuna River a huge sixteenth-century fort encloses a more ancient temple, the Patal Puri. There Hindu pilgrims have been visiting an ancient,
“immortal” banyan tree, the Akshaya Vata, since at least the seventh century. The tree, thought to be the royal umbrella that shades the sacred region of Prayag’s head,
is under Siva’s special protection. The tree trunk, now underground, is decorated with colored paper, fresh leaves, fresh rose petals, and incense. The tree itself has
sometimes been a focus of religious suicide. Since at least the seventh century, the tree has been the
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one place on the continent where Hindus could commit suicide with the approbation of the religious community. Eyewitnesses mention having seen Hindus jump out of
the tree to their deaths. Pilgrims descend to a series of corridors, each with several areas housing statues of many Hindu gods and goddesses. The caretaker-priest
intones blessings there, placing fresh coconuts or roses in the pilgrims’ hands, and pouring water over the pilgrim and the tree trunk. Pilgrims offer oil, flowers, and
money. Pilgrims also circumambulate a nearby Siva lingam and embrace it.

Although the principal tirtha is the place where the rivers join, the entire region around Allahabad is considered holy. As a result, more than two dozen other sites
in the city’s environs have become secondary pilgrimage destinations, or subtirthas. Each has special characteristics, requires certain rituals, and confers certain benefits.
Pilgrims sometimes circumambulate the entire Prayag region, a walk of ten days, visiting a number of these subtirthas along the way. Bathing at the Agni-tirtha, on the
south bank of the Yamuna, is believed to confer entrance to heaven, and pilgrims fortunate enough to die at the site are freed from the cycle of rebirth. Nearby is the
Anaraka-tirtha: pilgrims who bathe there seven days after the new moon are absolved of their sins. A pilgrim who bathes at Dasasvamedhika, on the bank of the
Ganges, is assured of spending the next life as a wealthy, handsome, virtuous person. Drinking the water of the Yamuna at Kambalasvatara Nagas, and propitiating the
Siva lingam there, brings salvation to ten generations of a person’s ancestors. Pilgrims who spend three nights at the Samudrakupa Well, and who are sexually abstinent
and dispassionate of spirit, are assured of being freed from the burden of their sins.

The confluence of the sacred rivers at Allahabad is so important, and bathing in holy water is so important to Hindu ritual, that Hindus regard Prayag as a
prototype of holiness. Thus, for example, the junctions of five rivers in North India with the Alakananda River are considered to be Prayagas: the Deva Prayaga (where
the Bhagirathi meets the Alakananda), the Karna Prayaga (where the Pindara enters), the Rudra Prayaga (the Mandakini), the Nanda Prayaga (the Nanda), and the
Visnu Prayaga (the Visnu Ganga). So, too, is the confluence of the Progo and the Elo Rivers at Borobudur in Indonesia.

See also

Haridwar; Hazards of Pilgrimage; Hinduism and Pilgrimage; Kumbh Mela; Lingam; Nasik; Ujjain
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Althorp Estate (Great Brington, Northampton, England)

Secular Popular, 1997

Burial place of the extremely popular and charismatic Princess Diana (née Spencer, 1961-1997), first wife of Britain’s Prince Charles.

From her marriage to Prince Charles in 1981 to their separation in 1992 and divorce in 1996, Princess Diana captivated the media and the public, who avidly
fixed on her every move. The bride was characterized early on as a perfect Princess Charming, toning up Britain’s somewhat dowdy royal family, and the marriage was
seen as a fairy tale come true. Over time, the cracks that developed in the
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marriage were publicized for all to see. In the long run, Diana came to be seen as the victim. Her popularity grew. She became known for her charity work throughout
the world. Her death in Paris in a car accident on August 31, 1997, seems, ironically, to have resulted from the media’s relentless drive to record all facets of her life.

The immediate and immense outpouring of affection and mourning revealed not only the shock over Diana’s death, but also the extent to which common people
identified with her. Mounds of flowers, candles, and written messages lined the accident route, as well as the gates of Buckingham Palace. Throngs of people
congregated outside the funeral church and along the cortege procession route.

Diana’s brother, Earl Spencer, opened the family estate, Althorp, 110 kilometers northwest of London, in the summer of 1998, and has reopened it each
succeeding summer. The gates open on Diana’s birthday, July 1, and close on August 30, the eve of her death. Tickets are sold and visitors are limited to 2,500 per
day. Tickets sell out long before the opening day. Proceeds go to the Diana, Princess of Wales Memorial Fund for use in charity.

Visitors tour a six-room museum that exhibits family pictures, Diana’s clothing, her wedding gown, and her personal papers. Visitors follow a walkway to the edge
of the lake with the small island on which Princess Diana is buried. At the lake’s edge, they may place flowers or other mementos at a small chapel. Nearby stand a
café and gift shop.

Interviews with visitors reveal that many consider the visit to Princess Diana’s burial site a pilgrimage. The similarity between this pilgrimage and those to the tombs
of other important media figures, such as Jim Morrison, has not gone unnoticed. The most analogous may be the pilgrimage to Graceland (Memphis, Tennessee), where
Elvis Presley is buried. In both instances family members manage the physical environment to educate the pilgrim visitors, creating an aura of near sanctity about the
dead figure, so that the final act of the visit, the view of the gravesite, becomes an intense, quasi-religious emotional experiment.

See also
Grief Shrines; Secular Pilgrimage
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Altotting (Bavaria, Germany)

Roman Catholicism, 1489

Bavarian Catholic pilgrimage site on the Austrian border, 88 kilometers east of Munich, known for its statue of the Virgin Mary and its fifteenth-century reliquary of the
golden horse. It became famous as a healing shrine in the late fifteenth century and is today visited by more than a million pilgrims each year.

When Saint Rupert baptized the Teutonic prince Otto in the late seventh century, legend holds that he adopted a local pagan shrine as his church (in the center of
the monastery’s cloister). Two centuries later, the Holy Roman Emperor Karlmann (Charles the Bald) founded a Benedictine monastery in the village, which by then
was known as Old Otto’s Town (Alt6tting). The monastery’s most prized possession was a statue of Mary, supposedly carved by Saint Rupert himself. The statue was
allegedly saved when a Hungarian army burned the monastery in 907. The monastery buildings lay in ruins until the early twelfth century, when the Wittelsbach family
reestablished the community with the octagonal Church of Our Lady in its center. The village grew up all around it. In the 1330s a statue of Mary carved in the
thirteenth century was brought into the church to replace the lost statue carved by Saint Rupert. By the fourteenth century, when the Black Death ravaged Europe, a
pilgrimage to Altotting was thought to stave off the plague. In 1489 two spectacular miracles drew attention to Altotting: a drowned child was restored to life, and a
child crushed by a workman’s cart was completely healed. From that moment Alt6tting became one of Europe’s most important pilgrimage destinations. As traffic
increased, successively larger churches were built. Until 1921 the monarchs and dukes of Bavaria favored this shrine as a final resting place: most of their hearts are
interred there.

Pilgrims to Altotting focus their attention in several areas. Everyone worships at the church’s
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solid silver main altar, which displays the thirteenth-century statue of Mary carrying the infant Jesus. The faces of both mother and child are blackened with centuries of
soot from votive candles. Other pilgrims recite their prayers before one or another of the paintings of Mary in the church or the more than fifty thousand ex-voto tablets
that have been erected at the shrine, some dating from as early as the thirteenth century. Many of these painted tablets depict miraculous rescues: from illnesses, sinking
ships, exploding or nonexploding bombs, automobile crashes, collapsing buildings, or wartime dangers. Most pilgrims visit the ancient chapel in the cloister, shouldering
one of the wooden crosses placed by the entrance and carrying it around the cloister as a symbolic act of penance. A highlight of the pilgrim visit is a moment in the
monastery treasury to see the fifteenth-century golden horse reliquary. On it are a solid gold Mary and child with a gem-studded lamb at their feet, all of them
surrounded by angels. Many pilgrims stop to say a prayer at the cell and tomb of Saint Conrad of Parzham (1818—1894), a Capuchin lay brother who served in
Altotting.
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Amarnath Cave (Jammu and Kashmir, India)

Hinduism, Twelfth Century

The word Amarnath means deathless god Siva, and this cave, sacred to Siva, stands high in the Himalayan Mountains at 3,888 meters, some 140 kilometers east of
Srinagar. It attracts about a hundred thousand pilgrims each year during the short season in which it is accessible, principally the months of July and August.

According to tradition, when Siva told his consort Parvati about the secret cave in the mountains, he was overheard by two amorous doves, which flew to the
cave, mated, and are there reborn over and over for all eternity. Other legends recount the cave’s discovery. A sadhu (wandering holy man) gave the Muslim shepherd
Buta Malik a sack of coal, which by the time he had reached home had turned to gold. Malik went back to thank the sadhu, but found only the sacred cave. Another
version is that the cave was discovered when a great ancient lake was drained to create the Valley of Kashmir.

Since at least the twelfth century, pilgrims have journeyed to the cave to see its ice-lingam, sacred to Siva. This stalactite of ice, hanging from the roof of the cave,
is flanked by two others, said to represent Parvati and their son Ganesha.

Most pilgrims depart from Srinagar, where they first undergo a formal ceremony of leave-taking (chari mubarak). After praying, they are given walking sticks to
sustain both their bodies and their faith. From there they go by vehicle, in groups, to Pahalgam. Most serious pilgrims walk to the cave from Pahalgam, 45 kilometers
distant, making the round trip in five days and camping out at predetermined sites along the way. At Chandanwari, the first stop, pilgrims visit a bridge that is covered
with ice year round, even when the rest of the valley has none. The second stop, Wawjan, overlooks glacier-fed Sheshnag Lake, with the towering Sheshnag Mountain
in the background. Pilgrims frequently bathe in the icy waters. The third day’s trek takes pilgrims over the 4,600-meter Mahagunna Pass to Panchtarni meadow. From
there it is a relatively easy walk to join the lengthy queue of pilgrims waiting to enter the cave.

At the cave pilgrims sing religious songs, called bhajans, make offerings of food or small clay lamps, and invoke Siva’s blessings. In a custom more prevalent a
half-century ago, some, transported by emotion, strip off their outer clothes and throw themselves onto the ice.

After the act of viewing the ice lingam, pilgrims begin the trek back to Pahalgam, generally accomplished in a day and a half.

In recent years political violence between India and Pakistan over the Kashmir has affected this pilgrimage negatively. Until 1994 Muslims provided most of the
support services for the Hindu pilgrims. That year a grenade attack in Srinagar disrupted the flow, and armed
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troops accompanied those pilgrims brave enough to make the journey.

See also
Hinduism and Pilgrimage; Sadhu
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Amber Fort (Jaipur, Rajasthan, India)

Hinduism, Sixteenth Century

Site of a regional shrine to Kali much visited by Rajasthani Hindus.

The Amber Fort, 11 kilometers north of Jaipur, is one of Rajasthan’s principal tourist attractions. The palace-fort itself, whose construction was begun by Raja
Man Singh in 1592, sits on a mountaintop adjacent to the village that once was the capital of the state of Jaipur. The fort’s sumptuous reception halls and private
apartments overlook a lake, formal gardens, and the steep cobbled road up which trains of elephants lug camera-toting tourists.

The Kali Temple, just to the right of the hall of public audience, preserves an aura of sanctity despite the press of tourists. Many pilgrims prostrate themselves at
each of the three steps leading up to the temple courtyard. Others touch their hands to each stair, and then place their hands on their heads and stomachs as they pray
for the gifts of inner vision and inner peace. At the entrance to the courtyard they ring the temple bells three or more times to announce themselves to the god. They
prostrate themselves again at the step that leads to the altar where the black statue of Kali the Destroyer is displayed, dressed in red and garlanded with flowers.

In this temple pilgrims offer the god flowers or barfi, a sweet made from milk and sugar. They give the offerings to the priests, who take out one piece of barfi and
hand the rest back to the worshiper, along with rose petals or a garland of fresh flowers. Once the offering has been made, pilgrims may linger in the courtyard,
prostrating themselves in prayer or sitting in contemplation. Some worship at the glass-covered wall painting of Kali the Warrior wearing her necklace of severed
heads. Pilgrims leave flowers or spread barfi on the glass. Typically pilgrims back down the steps out of the courtyard, repeating the obeisance they made upon
entering.

See also
Hinduism and Pilgrimage; Prasad

An Najaf-e-Ashraf and al-Kufa (Iraq)
Islam, Seventh Century

Two neighboring towns in south-central Iraq where ‘Al1 ibn Ab1 Talib (circa 600—661) lived and died. ‘AlT’s close familial ties with Muhammad—he was both cousin
and son-i-law—and his pivotal role in the development of Islam have made these towns primary pilgrimage destinations for ShT'ite Muslims.

It was “Alr’s father who fostered the homeless Muhammad as a child. When °Alt found himself in similar circumstances, the now-grown Muhammad welcomed
him into his own home. ‘Al was one of the first converts to Islam and was devoted to the prophet Muhammad to the point of risking his own life for his cousin. ‘Ali was
the fourth and last of Muhammad’s companions who led the young Muslim religion in the decades after Muhammad’s death. AlT’s death caused a crucial split among
the followers of Islam, as they tried to decide who would lead them. Those who favored a regime descending from Muhammad’s family advocated ‘AlT’s two sons,
Muhammad’s grandsons, as the successors. This sect became known as Sht'ites, and they consider ‘Alf ibn Abi Talib as their first imam. The places where he lived and
died have special importance.

As the traditional burial place of Adam and Noah, An Najaf was considered to be holy even before ‘Al ibn Ab1 Talib’s tomb was placed there. The ShT'ite
legend is that following
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‘AlT’s own instructions his body was put on a camel, and he was buried where the animal first knelt down. AlT’s actual burial site was unknown until the late eighth
century, when either the caliph Hartin al-Rashid or the great teacher Ja’far al-Sadiq announced the tomb’s location to the public. A tenth-century Arab geographer
reported that a domed shrine was built over AlT’s tomb in the first decades of the tenth century. Pilgrimage remained popular throughout the next ten centuries.
Fourteenth-century author Ibn Battuta referred to the large numbers of pilgrims in An Najaf, especially those sick pilgrims who came seeking miracles. Sixteenth-
century writer al-Majlisi gave the text of eight long prayers that were used during the pilgrimage to An Najaf.

Al-Kufa contains several mosques and important tombs, but the most important buildings for the pilgrims are connected with ‘AlT’s life and death. ‘Al1 lived and
ruled there, and his house is still standing. In the home pilgrims may approach the well and drink the water, which is considered a source of health. ‘ AlT was assassinated
in the mosque during daily prayers; the spot has been decorated with a gold and silver screen. Pilgrims also visit the shrine of ‘AlT’s daughter, Sayyida Khadgatul
Sughra, which is located outside of Al-Kufa proper. Many ShT'ites bring their dead to the shrine and walk around it carrying the coffin. It is considered holy to be
buried in An Najaf, and there is an immense cemetery on the town’s outskirts.

Some ShT'ites believe that the twelfth imam, who disappeared and is called the hidden imam, will return one day. They think that he appears every Tuesday during
sunset prayers at the Wadi-us Salaam mosque, so they go there hoping to catch a glimpse of him.

An Najaf became a center of Shr'ite learning, although when Baghdad was founded (754—775), most of the school moved to the new city. An Najaf continued to
be an important site for several centuries, and even today Shr’ite mystics often come there to live. The Ayatollah Khomeini lived there from 1965 to 1978. He led the
opposition to the Iranian shah who was ousted in 1978. Saddam Hussein recaptured the city in 1991 from rebels and began reconstruction of the damage that his own
forces wrought on the town, although much of it has been desecrated by the anti- ShT’ite government.

See also
Islam and Pilgrimage; Mazar-e Sharif
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Anandpur (Punjab, India)
Sikhism, Seventeenth Century

Founded by the ninth Sikh guru, Tegh Bahadur, in 1664, this city is a focal point of Sikh history and devotion. Called the City of Bliss, it has two temples that contain
important relics of the development of Sikhism.

Guru Tegh Bahadur was decapitated in 1675. His son, Gobind Singh, was living in Anandpur when he received his father’s head, which was then cremated and
buried at the site of the present temple, the Gurdwara Sis Ganj.

In 1699, Guru Gobind Singh returned to Anandpur and founded the Khalsa, a casteless brotherhood of initiated Sikhs, bound by a code of discipline based on
ideals of justice and bravery. It was originally founded to combat the Mogul attacks against Sikhs. Khalsa Sikhs practice a strict code of behavior and are
distinguishable by their wearing five items: a sword, a turban, a comb, short drawers, and a steel bracelet.

The doubled-edged sword, the Khanda, that Gobind Singh used to prepare the sweet water for the first Khalsa initiation ceremony is kept—along with other Sikh
weapons—in the Takht (temple) Sri Kesgarh. This temple was constructed between 1936 and 1944 along the slope of a hill. The gateway is two stories tall, opening
onto a square courtyard 30 meters in length. The complex includes rooms for pilgrims. In the 1980s another building was added to hold the large groups that
congregate for important festivals.

As many as 500,000 Sikh pilgrims come to this site yearly, many in early March for the
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special festivals of Holi and Hola Mohalla. Although both festivals are held at the same time, they have different aims. The Holi festival is associated with the Hindu
devotion to Krishna and has a camival-like ambiance, with dancing, bonfires, and games. The Hola Mohalla festival, first held in 1700, is especially important to the
Khalsa. It was originally designed to be a time of military training. Now, participants take part in meetings, conferences, and pilgrim-related activities such as prayers
and processions.

See also
Sikhism and Pilgrimage
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Ancestor Worship and Pilgrimage

Pilgrimage to ancestor shrines results when the locus of worship is at a considerable distance from the place of residence.

The worship of ancestors as part of a pantheon of deities has been widespread among preliterate peoples, particularly in sub-Saharan Africa, Melanesia, and in
some parts of the Indian subcontinent. Some literate, nontribal societies also esteem ancestor worship. The ancestor-deities might be one’s personal parents or
grandparents, the heads of clans, or mythical progenitors from whom all human beings are believed to be descended. Certain modern religious pilgrimages continue to
visit sites related to ancient ancestor worship, such as the Jewish and Muslim visits to the tombs of Abraham and Sarah in the Cave of Machpelah and the reverence for
Adam’s Peak in Sri Lanka, where Adam and Eve are believed to have gone after their expulsion from paradise. Some Muslims believe that An Najaf is the burial site
of Adam and Noah. Some scholars see in the Muslim hajj, the pilgrimage to Mecca, elements of ancestor veneration, as pilgrims circumambulate the Ka’ba and
reenact Hagar’s frantic search in the desert for water to give to her son Ishmael.

Ancestor shrines, generally located in or near one’s house or village, have traditionally housed cult items that range from physical relics of the deceased ancestor
(skulls, ashes), to objects associated with them (a favored weapon or symbol of office), to symbolic representations of the ancestor, such as photographs, pictures, or
statues, or a variety of abstractions.

At the heart of ancestor worship is the conviction that the dead continue to exist, that in some way they continue in close relationship with the living, and that they
are capable of intervening in human affairs. Ancestors are venerated most commonly at home altars, in temples, and at gravesites. Often the ceremonies involve
acknowledgment of the importance of the departed ancestors, prayers, conversations with the dead about the affairs of the living, and symbolic offerings of food and
drink.

In widely dispersed societies, such as those in modern urban cultures, a periodic visit to an ancestor’s tomb may fulfill the requisites of ancestor worship, of
honoring a vow or a cultural obligation, or of reinforcing ethnic identity. The visits may be keyed to an annual festival, such as Mexico’s Day of the Dead celebrations
on November 1, or the periodic ancestor festivals held at the Bandiagara cliffs by Mali’s Dogon people, or Taiwan’s Tomb Sweeping Day. They may coordinate with
the anniversary of an ancestor’s death, or may even depend on the availability of travel time, happening, for example, during an annual vacation.

See also
Adam’s Peak; African Religions and Pilgrimage; Cave of Machpelah; Home
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Ancient Religions and Pilgrimage

See Andean Religions and Pilgrimage; Animism and Pilgrimage; Greek Religion and Pilgrimage; Mesoamerican Religions and Pilgrimage; Native American Religions
and Pilgrimage; Tribal Religions and Pilgrimage.

Andacollo (IV Regién, Chile)
Roman Catholicism, 1676

Chile’s most important pilgrimage is to the Virgen del Rosario (Virgin of the Rosary) de Andacollo, a 90-centimeter-tall image of Mary
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brought to the town from Peru in 1676. The festival of the Virgin of the Rosary on December 24—27, in the middle of the Chilean summer, draws more than 150,000
pilgrims from all over Chile.

At the desert city of La Serena, about 300 kilometers north of the Chilean capital of Santiago, pilgrims begin their two-day march to Andacollo. Because of the
heat most pilgrims walk at night. Many of them dress in the traditional costumes of their region. Once they reach the city they head for the Old Church, erected in 1789,
where the statue of the Virgin, encased in silver, sits on the main altar. They descend to an underground chapel, called the crypt, where they pray and deposit their
offerings. They may visit the New Basilica, built in 1893, which is large enough so that 10,000 pilgrims can hear mass at one time.

After they have prayed, most pilgrims set up camp on the surrounding hillsides and enjoy the many commercial diversions attracted to Andacollo for the festival.
There are parades, open-air cafes, rides for the children, cockfights, and places to gamble, as well as innumerable street vendors hawking food, plastic goods, and
religious souvenirs.

Reference
http://www.ciudadredonda.org/claret/castilla/informaciones/2000/0001/100.htm.

Andean Religions and Pilgrimage (South America)

Modern Andean pilgrimages, and in fact most pilgrimages in catholicized Native American societies, are characterized by a syncretism between pre- and post-
Columbian belief systems and practices and between official, hierarchically sustained orthodoxies and popular religious manifestations, often grounded in pre-Catholic
customs. The syncretism of these worlds and the tensions between them are infinitely varied.

Traditional Andean agricultural communities still feel themselves dependent upon the apus (nature spirits) that inhabit neighboring mountains and other salient
geographic features. Many are associated with various pre-Hispanic deities, such as the weather god (Tunupa to the Aymara, Illapa to Quechua speakers), the creator
god Viracocha, the sun god Inti, or the earth mother Pachamama. These spirits are believed to govern both the fertility of their lands and flocks and the spiritual well-
being of the human inhabitants. Each village is also protected by its particular Catholic patron saint, as well as by the patron saint of the municipality of whose district
they form a part. As often as not, these saints, or their images, are understood to have emerged from the mountains just as the pre-Columbian deities did (Ecuador’s
Virgen de Quiché from Quito’s Mount Oyacachi, the Virgen de Bafios from Mount Tungurahua, Peru’s Chalpon Cross from Mount Chalpon, etc.). Sometimes the
focus is reversed, and the Catholic saint or image of Christ or the Virgin is thought to have created certain mountains or lakes (as with Mount Imbabura and Cerro
Chivo or Lake San Pablo, near Quito).

All of the protective forces, both apus and saints, must be honored, in part by visits to holy sites associated with them. Thus the religious landscape of the Andes is
also characterized by the existence of numerous local, regional, national, and transnational pilgrimage centers. Almost always these are Catholic sites dedicated to Jesus
or Mary in one of their many manifestations. As a rule the sites themselves derive from pre-Columbian holy places, sometimes called suacas, often associated with
powerful apus. Frequently the sites sit astride major trade routes linking different cultural, linguistic, or ecological zones. Typically the myth of the shrine’s origin is
ascribed to transcendental events, often the miraculous appearance of a crucifix or image of the Virgin. Behind these stories one can often discern the conscious efforts
of the missionary priests to co-opt a pre-Columbian holy place for Catholicism. This bonding of Christian and pre-Christian traditions is the salient characteristic of the
Andean religious experience.

Some pilgrims to these shrines come as individuals to ask a personal favor of the controlling deity. In accord with the thaumaturgic aspects of the shrines,
individuals may supplicate the deity, ask for particularized favors, express thanks for requests granted, fulfill vows, or seek some general sense of grace. In this respect
they
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are like pilgrims to shrines of many religions in many parts of the world.

But at the same time, the Andean pilgrimages are more frequently events in which communities affirm their spiritual grounding in a specific geographic space.
Commonly the inhabitants of a village, an ay/lu (commune), or a large hacienda, or some other individuated group, will make a series of visits during the year to the
pilgrimage sites sacred to the nature deities (now somewhat Catholicized) who account for their physical and spiritual well-being. These sites may circumscribe the
natural geographic area in which the community commonly carries out its activities.

The pilgrim bands are referred to as naciones, and, contradicting Victor and Edith Turner’s ideas about communitas (i.e., that a group of pilgrims tends to form a
socially undifferentiated band), they are tightly structured in accord with the social and economic networks that bind the village into a community. Villages appoint or
elect a sponsor, who is responsible for making and paying for appropriate logistical arrangements. This position carries with it great honor and social status, while it
imposes significant financial burdens. A pilgrimage master (maestro) is chosen to direct the rites and ceremonies attendant on the journey. Dancers are selected from
among the sponsor’s social, economic, and kinship networks to accompany the pilgrims and participate, along with dancers from other villages in the region, in the
elaborate, complex rituals associated with the shrine. Musicians are engaged.

Villages often bring a portable icon, either a simple /dmina or a more complexly decorated demanda, to the pilgrimage center to be “recharged” with the
transcendence of the site. During most of the year the icon is kept in the community’s chapel. Prior to the pilgrimage it may be moved to the home of the pilgrimage’s
sponsor. The icon accompanies the pilgrims to the shrine, and they pay it homage with prayers, songs, and dances at key moments on their pilgrimage.

Andean pilgrimages also play an integral role in the processes of production and commodity exchange, some of them going back to pre-Columbian times. In this
regard, they have also come to be a principal interface between the agrarian peasant society and the urban-based capitalist market economy.

See also
Cahuachi; Chavin de Huantar; Copacabana; Cuzco; Nazca Lines; Pachacamac; Qoyllur Rit’i
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Angkor Wat (Siem Reap Province, Kampuchea)
Hinduism, Ninth Century; Buddhism, Twelfth Century

Angkor Wat is an enormous shrine in the Kampuchean (formerly Cambodian) jungle, built to honor the Hindu god Vishnu and perhaps to entomb the remains of King
Suryavaram II (reigned 1113—1150), one of the most powerful Khmer monarchs, who was considered a god by his people. It is the world’s largest single religious
building.

The capital of the Khmer state of Chenla was established in the sixth century at Angkor, 320 kilometers north of Kampuchea’s current capital, Phnom Penh. Its
wealth was based on rice and other agricultural products, whose production was sustained by an extensive and sophisticated system of canals and reservoirs that also
supplied the city with fish. Although the early monarchs favored Hinduism, in their great city both Hinayana and Mahayana Buddhism also flourished. The city’s
principal monuments, however, were Hindu. By the ninth century the Angkor monarchs were erecting huge artificial “god-mountains,” pyramidal Hindu temple mounds
that soared above the surrounding jungle. When in the 1170s the Cham people invaded Indo-China and captured Angkor, the Khmer rulers felt they had been let down
by their protective Hindu divinities. Most of the principal temples, including Angkor Wat, were adapted for Buddhism. The city of Angkor prospered for several
hundred
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Temple at Angkor Wat (Corel)

years before being destroyed in 1431 in a war with the neighboring Thai people.

Suryavaram II’s memorial wat (temple) is by far the most important of ancient Angkor’s more than seventy surviving monuments. It overwhelms the pilgrim with
its size. The wat itself is surrounded by a moat measuring 1,290 meters by 1,477 meters. Water gardens, pathways, and courtyards extend the sacred zone and involve
approaching pilgrims in the religious experience long before they reach the wat proper. Worshipers approach over a 200-meter causeway traversing a wide reflecting
pond. The causeway is lined with sculptured cobras and lions. After proceeding under a five-story gopura (gate), where they may offer flowers to a large statue of the
god Vishnu, worshipers travel along a second 400-meter causeway leading to a five-tiered temple that rises more than 60 meters. The base of the central temple
complex is a rectangle measuring 850 by 1,000 meters. The entire structure was once highlighted with gold.

The shrine is constructed along classic Khmer principles, although, unlike most Hindu temples, which face east toward the source of life in the rising sun, Angkor
Wat faces west, the direction associated with sunset and with death. The tower shrine is at the same time a god-mountain, with five lofty towers symbolizing the five
sacred peaks of Mount Meru, the legendary axis of the universe and home of the Hindu gods. The temple’s seven levels symbolize Hinduism’s seven heavens. The
central tower rises 214 meters. Curiously, the wat has no central sanctum, no place where priests present the pilgrims’ offerings to the gods. It is, instead, a place to
render homage to the Khmer monarchy and the god-king Suryavaram II.

Gargantuan measurements and symbolic meanings aside, the most impressive feature of Angkor Wat is the quantity and quality of its intricately sculpted stone
decoration. The four staircases marking the four axes of the temple are lavishly decorated with low and high reliefs and freestanding statues of mythological figures,
deities, lions, and elephants. The turrets,
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terraces, gates, and galleries contain the Khmer civilization’s most striking examples of sculpture. One frieze, depicting battle scenes from the Hindu epics
Mahabharata and Ramayana, is 1.5 kilometers long. These carved panels, and others depicting scenes of heavenly delights and hellish torments, provide the pilgrim
with a complete education in Hindu mythology, including the creation myth and the principal exploits of Vishnu, Siva, Brahma, Hanuman, Ravana, Lakshmi, and the rest
of the pantheon. The thousands of carved apsaras (divine female attendant dancers) suggest that pilgrim ceremonies honoring the king must have included both music
and dance.

Angkor seems to have functioned as a shrine and pilgrimage center during the king’s life and for the next hundred years. Eventually it was overgrown with jungle.
It was cleared only after its discovery by French archaeologists in the 1850s, when it again became an important pilgrimage center for both Hindus and Buddhists.

See also
Hinduism and Pilgrimage; Mount Meru
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Animism and Pilgrimage

Animism is the belief that objects have spirits (or souls or essences) that in some way affect the lives of humans. Some forms are similar to pantheism in posing the
existence of a supernatural spirit outside of this world that is at the same time manifest in the diverse particulars of this world. Many anthropologists speculate that as
early peoples struggled to understand and to control the natural forces on which their lives depended, they tended to formulate animist beliefs. The earliest cultures of
the Indian subcontinent, for example, seem to have recognized five sorts of deities manifested in the salient features of their world: Agni (fire), Jala (water), Vayu (wind),
Prithvi (earth), and Akash (space). Benevolent forces inhabited springs, rivers, and large trees. Similar beliefs infuse many traditional religions that continue to have
adherents today. Some Australian Aboriginal people hear the voices of the deceased in the sound of wind in the treetops. Many African, Southeast Asian, and Native
American tribes believe that certain (or all) animals have spirits that must be worshiped, as do various prominent geologic features.

Often the borderline has become blurred between the belief that a place itself is in some meaningful way animate and the belief that spirits or deities inhabit that
place. Are Greece’s Mount Olympus, Japan’s Mount Fuji, and Peru’s Mount Asungate themselves animate, or are they the abodes of deities? That successive religions
tend to appropriate to themselves the places held holy by earlier beliefs only complicates matters: are Western Europe’s holy wells themselves animate, are they
inhabited by benevolent sprites or fairies, or have the wells been sanctified through events having to do with some Christian saint? This custom of appropriating ancient
sites suggests why so many of the international religions” holy places have geologically prominent locations, particularly heights (mountains, crags, freestanding rocks),
water (rivers—especially the confluence of rivers—wells, springs), and entrances to the underworld (caves, pits, chasms). Mary Lee Nolan and Sidney Nolan judge
that of the 48 percent of Europe’s active major shrines that are associated with a prominent geographical feature, 38 percent are located on the top or the slope of a
hill, 28 percent are associated with water, and 8 percent with caverns (306—307). While recognizing their animist origins, some anthropologists tie these sites to the
concept of fertility, seeing some as reflecting male characteristics (phallic mountains, large trees) and some female ones (flowing water, womblike caves).

Animism involves pilgrimage when the natural feature to be worshiped is located at a significant distance from the worshiper’s residence. When dealing with long-
vanished cultural groups, we often can only speculate about the nature of the deities supposed to infuse a site or the rites associated with the site.
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The decorated caves in the French and Spanish Pyrenees (Lascaux, Altamira), on Malta (Gantija), or in Turkish Anatolia (Catal Hiiyiik) invite such speculation.
Megalithic alignments of massive rocks (Carnac, Avebury) are presumed to relate to the deities of the place.

Just as shrines may be thought of as contact points between the physical world and the transcendental world of deity or of spirit, shamans are human
intermediaries between the spirit world and the material universe. They use their abilities to advise, to foretell the future, to sanctify or confer authority, and to heal. In
some cultures shamans are thought of as medicine men, witches, magicians, or sorcerers. Often the communication is achieved during trances induced by asceticism,
meditation, chanting, drumming, or drugs. There are many sources of the shaman’s power, including, in some cultures, pilgrimage to a privileged locale where the
shaman’s abilities are granted or periodically refreshed. An illustrative example comes from Nepal, where each year during the full moon of Saun (which occurs in July
or August, at the start of the monsoons) shamans trek to mountaintops like Kalingchok, near the Tibetan border, to welcome the gods back from their sojourn in the
underworld and to receive from them an infusion of healing power. Shamans of Alaska’s Tlingit and Yakutat tribes visit certain holy glaciers to be empowered by the
spirits who dwell there. Navajo medicine men are similarly empowered by their visits every twelve years to New Mexico’s San Francisco Peaks.

Some broad-based animist-related pilgrimages continue today. To mention just five illustrative examples: followers of the old Hawaiian religion recognize the fire
goddess Pele in the Mount Kilauea volcano and periodically make pilgrimages to the mountain with offerings to appease her. Most Andean peasant communities rely
on the benevolence of apus (spirits) that dwell in mountains or other prominent geological features, to which they make periodic pilgrimages of supplication to ensure
fertile harvests, healthy flocks, and community harmony. At Pagan, in the Myanmar jungles, animist worship of spirits called nats has fused with Buddhist and Hindu
practices. Pilgrims to one or another of the many temples and geologic features that make up the sprawling sacred complex are likely to perform rites from all three
traditions. Many of the Shint-Buddhist mountain and forest pilgrimage shrines of Japan have an indisputable relationship to animist worship. And in Bali, at certain
specified times rice farmers go on pilgrimage to the lakes whose water irrigates their fields to pay homage to the lakes’ spirits and to take home containers of water to
place on their home altars and to mix with the water of their irrigation ditches.

See also
Mount Kilauea; Pagan; Tribal Religions and Pilgrimage
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Anit Kabir (Ankara, Turkey)

Secular National, 1953

The tomb of Turkey’s first president, Atatiirk (1881-1938), in Ankara. As Turkey’s principal
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national shrine, it draws thousands of secular pilgrims each year to honor the memory of the founder of modern Turkey.

In World War I Ottoman Turkey fought on the side of Germany. The young army officer Mustafa Kemal distinguished himself during the war by bottling up the
combined English, Australian, and New Zealand expeditionary forces on the Gallipoli Peninsula. When the victorious Allies carved up the Ottoman Empire after the
war, Turkey was humiliated. When their long-time foe, Greece, occupied Izmir (Smyrna) in 1919 and subsequently pushed inland into Anatolia, Kemal organized the
resistance that sparked the eventually successful Turkish War of Independence. In 1923, in the euphoria of victory, Kemal abolished the sultanate and the Ottoman
Empire, established the Turkish Republic, of which he became the president, and moved the capital to Ankara. The old order was rapidly demolished. Under Kemal’s
leadership, polygamy was abolished, the old Arabic script was abandoned in favor of the Latin alphabet, the state was secularized, wearing the fez—the symbol of
traditional Islamic values—was abolished, and women were given the right to vote. In 1935 a law was passed requiring for the first time that Turks have both a first and
a last name. The Turkish Parliament gave Kemal the last name Atatiirk (Father Turk). By the time of his death in 1938, Atatiirk was revered as the creator of this new
secularized nation.

After his death, the nation held a seven-day mourning period. So many people passed by his funeral bier and so strong were the emotional outbursts that several
people were trampled to death there. Although Atatiirk had wanted to be buried on his private property, government leaders quickly saw that his wish could not be
fulfilled, as his tomb was destined to be a shrine for the nation. They designed and, between 1944 and 1953, built a large monument, Anit Kabir. Meaning literally the
Monumental Tomb, it crowns a small hill about 3 kilometers southwest of the citadel in Ankara’s center.

Turks call the trip to the tomb a visit to “our Ka’ba,” equating it to a pilgrimage to Mecca, the sacred city in Saudi Arabia. Schoolchildren learn a song that
includes the verse “Atatiirk is not dead, he still lives.” A visit to his tomb in Ankara is the final school trip of elementary education. Students cluster on the steps or in
front of the tomb for group pictures. Villagers from all over Anatolia come to Ankara in their best clothes to be photographed near their hero’s tomb.

Pilgrims to Anit Kabir cross a broad courtyard between ranks of neo-Hittite lions before climbing the steps to the rectangular mausoleum. Guards in dress uniform
remind visitors to remove their hats. The mausoleum interior’s clean lines, red marble walls, patterned mosaics, and simple marble cenotaph create a dignified
atmosphere that infuses visitors with quiet reverence. In the western colonnade of the Anit Kabir is the tomb of modern Turkey’s second president, Ismit Inonii (1938—
1950). On the east side is a small museum with Atatiirk memorabilia, ranging from his childhood schoolbooks to gifts from foreign heads of state while he was
president. A gift shop offers infinitely varied trinkets bearing Atatiirk’s portrait.

Other sites throughout Turkey that are related to Atatiirk have become pilgrimage sites as well, although to a lesser extent. People travel to see a mountain near
Eruziin, in northeast Anatolia, where once each year the shadow of a neighboring peak appears to be the silhouette of Atatiirk’s head. Of some importance, too, is the
house in the Greek city of Thessaloniki where he was born.

See also
Gallipoli
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Anthony of Egypt, Saint

Christianity, Fourth Century

Early Christian ascetic, whose life formed the model for Christian monasticism. His relics were prized in the Middle Ages as facilitating a cure from ergotism, a
poisoning with gangrene-like
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effects, caused by eating barley bread infected with a fungus generating the alkaloid ergotine, which reached epidemic proportions in Europe from the eleventh to the
fourteenth centuries.

Bom in Upper Egypt, by the age of twenty Anthony (251-356) had sold his possessions to live with ascetics. Already famed as a pious man, from 286 to 306 he
lived as a hermit in a deserted fort in Pispir (now Dayr al-Maymun, Egypt). During those twenty years he saw no one, but visitors (pilgrims) came and threw food to
him over the fort’s walls. His growing fame attracted disciples, inducing the holy man to leave his solitude to become their teacher, building a monastic community
nearby. His organization and rules are considered the basis of the first systematized monastic community in Christianity. After nearly six years, Anthony once again
returned to solitude, this time to a desert mountain that bears his name, Der Mar Antonios, where he stayed forty-five years, although with less rigor than in his earlier
life. He received visiting pilgrims and twice went to Alexandria to work with Christians (in 311 and 355). Evidently a learned man, he was also considered to be a
miracle worker. He is said to have been tempted in the desert by demons, who appeared to him as soldiers, animals, monsters, and beautiful women, and these
temptations became a favorite subject for medieval painters.

Anthony died at the age of 105. At his request, two disciples buried him in an undisclosed place so that his body would not become a site of veneration.
However, by 561 his relics had been found and sent (translated) to Alexandria. Later, both Constantinople (Istanbul) and La Motte (France) claimed his relics. The
Order of the Hospitallers of Saint Anthony was founded about 1100 in La Motte and became a pilgrimage center for those who suffered from ergotism, popularly
known as Saint Anthony’s fire. Pigs and bells became a part of Anthony’s iconography thanks to the order: their pigs were allowed to roam the streets freely, and the
monks rang bells to request alms. The same bells later were hung around animals’ necks to protect them from ergotism. He became the patriarch of monks, healer of
men and animals (the term anthony comes from him and refers now to the smallest pig in a litter and the smallest pealing bell).
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Antipolo (Rizal Province, Philippines)
Roman Catholicism, 1626

The carved image of Our Lady of Peace and Good Journey (Birhen Ng Antipolo; Nuestra Sefiora de la Paz y Buen Viaje), 29 kilometers east of Manila, was brought
to the Philippines in 1626 by Spanish Jesuit missionaries. The monks attributed the survival of their fragile ship on the long voyage from Spain to the protection of the
image of the brown Virgin, who thenceforth was known as the patron of travelers. From the 1640s to the 1740s the mariners carried the image on eight round trips
from Manila to Acapulco, with each successive safe journey enhancing the image’s fame. Today the small stone church that houses the statue is routinely visited by
Philippine Catholics prior to taking any kind of long trip.

In former times the climb to the highland church was arduous and took several days. Pilgrims took a ferry from Manila to the base of Antipolo Mountain. The
wealthy hired horses to carry them up to the church; middle class pilgrims engaged hammocks or palanquins, and were carried up the hill between two bearers. The
poor walked. Today most pilgrims make the climb by jeepney, the ubiquitous Philippine rural motorized transport.

The formal crowning of the image of Our Lady of Peace in 1926 attracted 100,000 pilgrims. During the Japanese occupation in World War II, the church was
burned to the ground. The brown Virgin, however, was hidden safely in Manila. It was returned at the war’s end to Antipolo, where a new church, a cathedral, was
built.

Pilgrims come to Antipolo year round. On weekdays, when the crowds are relatively small, pilgrims can hear mass in the church and climb a staircase behind the
altar to touch the miraculous image. On weekends and festival days, so
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many pilgrims frequent the church that the resident priests bring the image out to present to the throngs four times each day. Each evening there is a solemn procession.
Pilgrims are especially attracted to the month-long church festival in May. The pilgrimage is a pleasant day trip from Manila, and after worship the pilgrims can picnic
with their families away from the heat of the capital city, swim in the Hinulugang Pool at nearby Taktak Falls, or shop for religious or other trinkets in the street markets
that surround the shrine.

In the United States an Annual National Filipino Pilgrimage Day has been celebrated in June at the Catholic Cathedral in Washington, D.C., since 1998.
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Anuradhapura (Sri Lanka)
Buddhism, Third Century B.C.E.

Founded in the fifth century B.C.E., Anuradhapura was chosen 200 years later as the Singhalese Buddhist capital of Ceylon. Located 160 kilometers north of Sri
Lanka’s present capital of Colombo, it remained the political and religious center of the country for nearly 1,500 years. Buddhists have cherished Anuradhapura as the
nucleus of Sri Lankan Buddhism, and as such it has been the goal of Singhalese Buddhist pilgrimage.

Ancient Anuradhapura prospered in part because of the sophisticated engineering talents of its hydraulic engineers, who built a system of canals, reservoirs, and
pumps unequalled by engineers until modern times. Nineteenth-century excavations have uncovered a city that may have had a population of over 200,000 in an area of
about 777 square kilometers. The city’s two main boulevards each extended at least 14 kilometers.

The city’s extensive ruins contain stupas and remains of temples and monasteries. The protruding rock face of nearby Mihintale was carved out to provide
monasteries and temples for scores of hermits, and great freestanding statues of the Buddha were produced. A stairway with over 1,800 granite steps led pilgrims to
the top of the rock. A ceremonial roadway from the Mihintale to the city center was lined with Buddhist monuments. In ancient times these monuments simultaneously
proclaimed the power of the monarchy and the sublimity of the Buddhist religion and collectively became a popular goal for Buddhist pilgrims. The infrastructure to
assist pilgrims included both hostels and hospitals. At its heyday, the religious establishment of the city included more than 50,000 Buddhist monks.

i}

Seated Buddha at Anuradhapura (Corel)

The city was largely destroyed by war with the Tamils of India, primarily Hindus, in 993 and was subsequently abandoned in the thirteenth century. The ruins were
rediscovered in 1823. After resolving initial conflict between the British archaeological teams and groups of Sri Lankan Buddhists about the methods and goals of the
excavations, most of the important structures have now been uncovered. Protests broke out when land around the Buddhist monuments was sold or rented to non-
Buddhists and included businesses incompatible with Buddhist beliefs (such as meat markets). Subsequently the whole area has been proclaimed a sacred space.
During the nineteenth and twentieth centuries, Anuradhapura again became an important Buddhist pilgrimage destination, as Kandy declined in importance.
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After 1948, when Sri Lanka became an independent nation, early legislation ensured that Anuradhapura would be given primary importance in the continuing struggle
for Buddhist nationalism. It is now protected as a UNESCO World Heritage site.

The principal pilgrim attraction in Anuradhapura is a Ficus religiosa, or pipal tree, called a bo tree from the Sanskrit bodhi, enlightenment.” It was grown from a
slip taken circa 250 B.C.E. by Sanghamitta, the daughter of the Emperor Asoka, at the behest of Sri Lankan king Tissa, from the tree under which the Buddha gained
enlightenment in Bodh Gaya. It is known as the Jama Sri Maha Bodinvahanse (the Victorious, Illustrious, Supreme, and Sacred Bo Tree). As is the case with the
parent tree in Bodh Gaya, an iron railing surrounds the platform on which it stands. The site is considered so sacred that wheeled traffic is prohibited, and pilgrims must
enter on foot. Although pilgrims come year round to meditate at the bo tree, the annual festival, called Poson, occurs in June during the full moon that is considered the
most important time to visit Anuradhapura for Buddhists, who regard this city not only as a religious center but also as their center of national and ethnic identity. Unlike
many other religious pilgrimage festival days elsewhere, Poson does not feature elaborate ritual spectacles. Buddhists come to meditate and to listen to sermons on
doctrines and values.

The enormous importance attached to the bo tree can be seen in the rituals that the monks and other attendants as well as pilgrims lavish upon it daily. It is
cleansed with scented water. Coconut oil lamps, flowers, and milk rice are the offerings left at its base. Pilgrims tie strips of colored cloth to the railing and the branches
of the tree as a tangible symbol of their visit and their prayers. During Poson pilgrims tie heavy gold ornaments on the tree. Pilgrims leave their offerings and then
circumambulate the tree three times, reciting prayers.

The most impressive monument in Anuradhapura is the Ruwanweli (or Ruvanvélisdya) Dagoba, which, because it was originally gilded, was known as the Gold
Dust Dagoba. Dagoba is the Sri Lankan term for a monumental stupa containing relics of the Buddha or other religious figures. When Ruwanweli was built in the third
century it was Asia’s largest stupa. Its stone bell, 78 meters in diameter, is capped by a rectangular structure and a conical spire that rises to 55 meters and was
probably originally nearly double that. The spire, now painted white, rises above the surrounding jungle and dominates the landscape for many kilometers around. Up
close, the most spectacular feature of the monument is the great frieze of elephant heads that sustains the dagoba’s base. In December 1932, when relics were
reinserted in the dagoba, 200,000 pilgrims attended the event.

Many other individual monuments also attract the attention of pilgrims. The bell-shaped Thuparama Dagoba, built originally in the third century B.C.E. and repaired
many times since, is thought to contain a collarbone and the alms bowl of Gautama Buddha. The bowl-shaped brick Mirisweti Dagoba has fine decorative sculpture.
The Abhayagiri Dagoba, finished in the second century, is even larger than the Ruwanweli, and the Jetavana Dagoba, from the fourth century, is larger still, with a
diameter of 100 meters.

Pilgrims also visit the Isurumuniya Vihara, the rock-cut monastery at the edge of the Tissawewa, Anuradhapura’s largest reservoir tank. On the rock side of the
tank, cut in low relief, are figures of the Buddhist sage Kapila and of a trumpeting bathing elephant. After performing their ablutions in the tank, pilgrims enter the temple
to worship before a number of seated stone Buddhas.

See also
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Aparecida (Sao Paulo, Brazil)

Roman Catholicism, 1717

City roughly halfway between Rio de Janeiro (256 kilometers) and Sao Paolo (176 kilometers) with a clay statue of Our Lady of the Immaculate Conception that
receives over 5 million pilgrim visitors each year.

In the summer of 1717 three fishermen in the Paraiba were trying unsuccessfully to provide fish for a banquet for a visiting nobleman. When Jodo Alves, Felipe
Pedroso, and Domingos Garcia fished up the body and then the head of a statue of Mary as Our Lady of the Immaculate Conception, they were astounded. Their
amazement grew when after praying to Mary their nets were suddenly full of fish. They took the statue home and built a small chapel to house it. When the story of their
miraculous fishing trip spread, the statue began to attract pilgrims. A larger church was built on the top of a hill in their village of Guaratingueta in 1745, but it, too, was
insufficient for the crowds of visitors. Another church opened in 1888 and by 1895 was receiving 150,000 pilgrims a year. By the turn of the century large organized
groups of pilgrims were visiting the shrine: a mule-drawn tram carried them from the train station up the hill to the church. A third, cross-shaped church, with a tower
rising 67 meters and an interior area of nearly 8,000 square meters, opened in 1946; it can easily accommodate 40,000 worshipers, more than the entire population of
the city of Aparecida, which split off from Guaratingueta in 1928.

The small bare clay statue of the Virgin was fashioned in Sdo Paolo by Brother Agostino de Jesus around 1650. Though no one knows when or why it was
thrown into the Paraiba River, it evidently lay there long enough to lose all of its decorative paint. Because of its fortuitous discovery, it was soon known as Nossa
Senhora Aparecida (Our Lady Who Appeared). The image was formally crowned in 1904. In 1930 Pope Pius XII designated the Aparecida the principal patroness of
Brazil. In 1978 the statue was attacked and smashed into more than a hundred pieces, but it was soon restored. In 1980 Pope John Paul II prayed at the shrine during
his visit to Brazil. In 1998 nearly 8 million pilgrims visited the shrine, with 330,000 of them arriving on the statue’s feast day of October 12.

The Redemptionist Fathers who administer the Aparecida shrine opened their own radio station in 1951. It has become one of South America’s most successful
missionary efforts, with a network today of 120 stations and a support club with nearly a million members.

In 1999 Italian and Brazilian entrepreneurs inaugurated the $70 million Aparecida Magic, Cultural, Religious, and Recreational Park to capitalize on the flood of
pilgrim traffic to Aparecida. In addition to the thrill rides that are standard fare at amusement parks, this park includes a computer-controlled animated Nativity scene
with eighty-four life-sized figures. Other famous monuments replicated at the park are the Leaning Tower of Pisa, Paris’s Arch of Triumph, Washington’s Jefferson
Memorial, Philadelphia’s Independence Hall, Canada’s Parliament Building, Great Britain’s Stonehenge, Egypt’s Pyramids, and Peru’s Machu Picchu. There is also a
cross-shaped shopping mall.
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Apparitions

Apparitions are supernatural manifestations of people or things. When people perceive them as representing divine forces in some way, they sometimes consider the
site of the apparition to be sanctified. Such places are deemed to have powers similar to sites of relics or miraculous statues or icons. They are points of contact with
the divine. They can facilitate prayers being heard and answered. Pilgrimages to such places can confer religious merit.

Most religions treat apparitions as intensely personal experiences that depend more on the individual’s relationship with the supernatural than on the place where
the vision occurs. In some Native American religions, for example, young people go on a journey to seek a vision that will guide their adult religious lives. Although
some areas are privileged as places where such visions are likely to occur—South Dakota’s Bear Butte or Wyoming’s Bighorn Medicine
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Wheel, to cite two such places—the journey is not to a place where an apparition occurred, but to a place where a vision might occur.

There are occasional examples in the world’s religions of shrines that have been hallowed by the apparitions of sacred figures. Sufi Muslims in Somalia, for
example, visit local shrines where one or another of the pan-Islamic or local saints is said to have appeared. Yoruba animists in Nigeria often visit the trees, groves,
mountains, or lagoons where certain spirits are said to have manifested themselves. Among the legends that invest many Hindu shrines with sacredness are stories of
apparitions of one or another of the Hindu deities. The prayers of the sixteenth-century Hindu contemplative Mira Baj at the Jagatmandir shrine in the Indian city of
Dwarka are said to have summoned forth an apparition of Krishna, an event that contributed to the site’s popularity with pilgrims. ShT'ite Muslims who await the
reappearance of the twelfth imam al-Mahd1 (who disappeared circa 879) go every Thursday to a mosque in An Najaf (Iraq), hoping to catch a glimpse of him.

Of all the world’s major religions, it is Christianity that gives the greatest importance to apparitions. The tradition claims scriptural authority. Both the Jewish and
Christian Bibles chronicle the deity’s appearing at significant historical moments. God himself appeared to Abraham (Gen. 12:17, 17:1, 18:1), to Moses in the burning
bush (Exod. 3:2), to Solomon (1 Kings 11:9, 2 Chron. 1:7), and to Elijah and Elisha in a chariot of fire (2 Kings 2:11). An angel appeared to Zechariah to announce
the birth of John the Baptist (Luke 1:11) and another to announce Jesus’ birth to Mary (Luke 1:26). After Jesus’ Crucifixion an angel appeared to the three Marys to
tell them Jesus had risen (Mark 16:7; Luke 24:4), and Jesus himself appeared to his apostles on the road to Emmaus (Luke 24:15) and to Paul on the road to
Damascus (Acts 26:16).

Christian apparitions generally play one of two roles: as rescuers or as messengers. From the religion’s inception, Christians have felt comforted by the thought
that the deity in some visible form would be accessible to them in times of need. Saint James the Greater, known in the Hispanic world as Santiago, appeared to assist
Christian armies at Spain’s Clavijo, Peru’s Sacsayhuaman, and New Mexico’s Acoma, to cite just three appearances, although none of these sites has become a shrine
per se. On the other hand, the militant Archangel Michael’s appearances at Italy’s Monte Gargano (fifth century), Britain’s Saint Michael’s Mount, and France’s Mont-
St-Michel (both eighth century) all led to important pilgrimage cults. The apparition of Jesus’ mother Mary at France’s Le Puy-en-Velay and Spain’s Zaragoza (first
century) also created pilgrimage cults, as have the many apparitions of Mary in later centuries.

From the days of the Roman Christian persecutions right up until the beginning of the nineteenth century, most Christian pilgrimage centers featured relics or
miraculous statues or icons. Beginning in the 1830s, in an industrialized Europe wracked by international wars, where faith and traditional values felt themselves
increasingly under siege by the forces of secularism, a number of miraculous apparitions took hold of the popular Catholic imagination. Between 1830 and 1933 there
were nine major apparitions: Rue du Bac (Paris, 1830), La Salette (1846), Lourdes (1858), Pontmain (1871), Pellevoisin (1876; all of these in France), Knock,
Ireland (1879), Fatima, Portugal (1917), Beauraing, Belgium (1932), and Banneaux, Belgium (1933). There were a host of others apparitions as well. In each of these
cases the Virgin Mary appeared to one or more visionaries, generally young women, and gave them a message to be relayed to humanity. The messages were
remarkably similar: people must return to traditional religious practices and values; prayer is the essential medium of salvation; Mary is humanity’s chief advocate with
the deity, and therefore her cult merits great emphasis. The messages were also permeated with a millenarian theme: wars and destruction are signs of the end of days,
but there is still time to be saved.

After carefully assessing the validity of the apparitions claimed at these sites, the Roman Catholic Church has invested much energy and resources in promoting
pilgrimage to them. All of the shrines have acquired a reputation for facilitating miraculous cures, and these too are scrupulously investigated by church authorities. All
have developed a significant
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infrastructure that aids religious tourism. Today some of these shrines—the most popular being Lourdes and Fatima—draw upwards of 4 million pilgrims each year.

Since World War II the Marian apparitions have continued, but with a much wider geographical scope. Increasingly the church has adopted an attitude of
skepticism and, in the face of what it deems extravagant claims, has withheld formal approbation from some of the apparition sites. However, this seems to have little
effect on the enthusiasm of worshipers, who promote them via newsletters and the World Wide Web and continue to flock to them as pilgrims. Typical of the trend are
two recent Puerto Rican sites where large numbers of people claim to have witnessed apparitions of Mary. In 1953 the Virgin of the Rosary appeared thirty-three times
to three children in Sabana Grande, in Mayagiiez. A church now accommodates pilgrims to the site. In the Diocese of Caguas, near San Lorenzo, in 1982 the Virgin
appeared on a hill now known as Montafia Santa (Holy Mountain). Thousands of people, among the tens of thousands who have flocked to the site, claim to have seen
her, including a number of Protestant Pentecostals who have since converted to Catholicism. A group of women who were the first visionaries have remained at the site
to assist and inspire worshipers.

Similar Marian pilgrimage centers, some with and some without approval, have developed in Garabandal, Spain (1961), Zeitun, Egypt (1968), Akita, Japan
(1973), Binh Loi, Vietnam (1974), Betania, Venezuela (1976), Cuapa, Nicaragua (1980), Medjugorje, Bosnia (1981), Kibeho, Ruanda (1981), the Talbot Farm in
Ecuador (1987), and Sarapiqui, Costa Rica (1993). Mary is reputed to have appeared at dozens of other sites that have so far garnered only moderate pilgrim
attention. In addition, there are a few sites, such as Krakow, Poland (1921-1925); Rome, Italy (1987-1995); Conyers, Georgia, United States (1987-1998); and
Cincinnati, Ohio, United States (1993—present), where the apparition is of Jesus rather than Mary.
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Aramgah-é Ester va Mordekhay (Hamadan, Iran)

Judaism, Fifth Century B.C.E.?

Reputedly the shrine of Esther and her uncle, Mordecai, a Jewish pilgrimage site in the city of Hamadan, Iran.

The Bible’s Book of Esther tells the probably legendary story of the Jewish girl who became the wife of the Persian king Xerxes I (485—464 B.C.E.; called
Ahasuerus in English translations of the Bible) and, with the help of her uncle, risked her life to expose the treachery of the prime minister Haman and thus saved the
Jewish residents of the empire from slaughter. This story is the basis of the popular Purim festival celebrated every spring in synagogues and Jewish homes across the
world.

Hamadan is the biblical Ecbatana (Ezra 6:2), the summer capital of King Darius (522486 B.C.E.). Iranian sources ascribe the founding of Hamadan’s Jewish
community to the fifth-century B.C.E. Jewish queen Shushandokht, who persuaded her husband, King Yazdegerd I, to permit a colony of Jews to settle there. Hamadan
was also called the Town of Shoushan as a result. In the popular tradition, however, Shushandokht was conflated with Esther. Esther’s grave is said to be in Hamadan
because when Xerxes I died his successor did not accept her, so she and Mordecai moved to the Persian royal summer capital in exile. As early as the twelfth-century
visit of Benjamin of Tudela, two tombs in the city’s center were identified as those of Esther and Mordecai. However, thirteenth-century Hebrew inscriptions on the
tombs that are today the focus of pilgrimage suggest that two Jewish physicians are buried there.

For nearly a thousand years Iranian Jews
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have been making pilgrimage to the site, believing it to contain the remains of the two biblical heroes. Many Jewish women used to gather weekly at the shrine to read
the Torah. Because the site is related to important figures, many others are buried around the outside of the main chamber, some of them also respected and revered.

Because Esther fasted the night before she persuaded the king to save the Jews, pilgrims to Hamadan often fast in order to make their petitions and prayers more
worthy. Pilgrims remove their shoes and enter through a small antechamber, where they formerly lit candles, a practice now discontinued because of the danger of fire.
Pilgrims pass into another small chamber, through a low doorway that requires them to bow in a sign of respect. A crypt with the two tombs lies 4 meters below the
floor; a hole between the two elaborate sarcophagi above the tombs allows pilgrims to see the tombs, and pilgrims often throw money through the hole, money that is
collected and given to the poor on a regular basis. The two ornate sarcophagi are covered with embroidered cloths. Pilgrims pray as they walk around them. They
frequently bring cloths to lay on the tombs as a sign of their visit. When they are finished, pilgrims back out of the chambers as a sign of respect.

Among the residents of Hamadan there is the belief that until World War II Esther’s tiara and jewelry were displayed from the dome. According to one account, a
British officer bribed the shrine’s caretaker for the jewels, and they were whisked away to a British museum. The caretaker suffered for his rash act: the paper replica
that he used to replace the jewels caught fire, exposing his activities; he broke his leg and limped for the rest of his life; his father died soon after, and many of his
children died in a car accident.

The current structure is said to date from the thirteenth century; the ornate sarcophagi, designed by Enayatolla Touserkari, date from the sixteenth or seventeenth
century. The shrine, with a small synagogue attached, is located in a small garden called Kuche-ye Tabataba’i, reconstructed in the 1980s by architect Yassi Gabbay
(who later moved to Beverly Hills, California). Although the site is no longer indicated on Iranian maps, the shrine, located near the town’s center, is a reflection of the
integral part that the Jews played in the area’s history.
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Arremdt (Morocco)
Islam, Fifteenth Century?

One of several places claiming that Sidi Chamharouch, a Sufi master, lived there for a while, making it the focus of a popular regional pilgrimage.

Sidi Chamharouch is thought to have been an important Sufi master with at least one hundred houses spread across Morocco and other African countries,
including one in Fés (Morocco), another in Senegal, and a third in Algeria. He may even be a fictitious figure, as little is known about him, not even the century during
which he lived. Accounts place him from the eleventh century to the fifteenth. He left no school or brotherhood; no writings are extant.

This particular shrine of Sidi Chamharouch is located in a small old mosque in Arremdt, in the area of Imlil, 60 kilometers south of Marrakech. The master is well
known in the area around Arremdt, which is the homeland of the Ait Mizane, a conglomeration of four clans of Berber people. In the early twentieth century, about
3,000 pilgrims might visit the shrine annually. Since the paving of the road into Imlil, pilgrims from a wider area can travel to the shrine, and the cult has grown. Pilgrims
come especially on the saint’s day in late August. A visit to this saint’s Moroccan shrines is especially favored by people suffering from mental disorders, because Sidi
Chamarharouch’s barakah (grace) is said to be especially powerful in combating psychological ills.
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See also
Islam and Pilgrimage; Saints and Pilgrimage
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Art and Pilgrimage

See Visual Arts and Pilgrimage; Literature and Pilgrimage.

*Ashura
Islam, Seventh Century

Throughout the Shr’ite world, an annual pilgrimage festival called ‘Ashiira (because it occurs on ‘Ashira, the tenth day of the Muslim month Muharram) celebrates the
death of Husayn, the grandson of Muhammad.

The commemoration of Husayn’s death is important for ShT’ites, who consider him to be the third imam (leader of the faithful). However, since Sunnis do not
accept Muhammad’s lineal descendants as their rulers, the festival is often a point of contention between the two segments of Islam.

Many Sht'ites make pilgrimages especially on ‘Ashiira to Karbala, where Husayn was martyred, and to Damascus and Cairo, where both mosques claim to
possess his head. Processions and passion plays, called ta ziyah, are performed in many cities. Several kinds of processions and storytelling events take place in many
Islamic communities. In Trinidad, the celebrations and parades are second only to the Christian Carnival. Many Sht'ites also believe that, because Husayn was willing to
accept death for his beliefs, they should show support by flagellating or mutilating themselves. Some beat themselves with their own hands; others strike their backs with
chains, and others have their foreheads slashed, a service performed by town butchers in specially set-up tents. So many pilgrims bleed so profusely that medical
workers also have to set up tents to take care of those who faint because of blood loss. This activity is especially popular in Lebanon and Iran.

Members of the Muslim Shi’ite movement Amal beating themselves during ‘Ashiira Beirut, Lebanon, April 15, 2000 (Reuters NewMedia Inc./CORBIS)

See also
Cairo; Damascus; Islam and Pilgrimage; Karbala; Ta’ziyah
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Asoka
Buddhism, Third Century B.C.E.

Asoka (also written Ashoka) was the Indian monarch whose actions had the greatest impact on pilgrimage in the Buddhist religion.
ASoka (lived circa 304-232 B.C.E.; reigned circa 273-232) was the third monarch of the Mauryan dynasty that gradually conquered
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India in the third century B.C.E. in the wake of the military expeditions of Alexander the Great. After the bloody battles in which he defeated the Orissan Kalinga people
and extended Mauryan control to the Bay of Bengal, Asoka renounced violence and embraced Buddhism. He aggressively promoted his newfound faith and its ethical
system by inscribing edicts on rock faces, cave walls, and especially erected stone pillars throughout his empire. The edicts stressed doing good deeds and avoiding
violence. Asoka prohibited the slaughter of animals and promoted vegetarianism, pardoned criminals, and endowed public works, particularly the infrastructure of travel
(roads, inns, reservoirs, and canals), which facilitated pilgrimage as well as commerce and military control. His activities on behalf of Buddhism included patronizing
monasteries and temples and presiding over the Buddhist council that standardized the religious canon. He is said to have dispatched missionaries, including some of his
own children, to the corners of his empire and beyond to spread the Buddhist way of life. Thus Tibet, Nepal, Kashmir, Sri Lanka, Pakistan, and Myanmar, among
others, may all owe their initial contacts with Buddhism to him.

Most important from the point of view of pilgrimage, Asoka is credited with having collected the physical relics of the Buddha—teeth, hair, clothing, and the
like—and having distributed them to reliquaries, called stupas, in India and wherever Buddhism had spread. By tradition some 84,000 relics were thus distributed. Each
became a pilgrimage site.

In addition, Asoka did much to directly foster the custom of pilgrimage. He himself visited the four principal Buddhist shrines in northern India—Lumbini (now in
Nepal), Bodh Gaya, Sarnath, and Kusinagara—and an additional twenty-eight sites connected in some fashion with the Buddha’s life. These thirty-two holy places
were celebrated in a second-century Sanskrit poem, the Ashokavadana, extolling ASoka’s deeds, and encouraging the faithful to emulate their monarch by visiting the
holy sites.

See also
Buddhism and Pilgrimage; Helena, Saint; Stupa
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Assisi (Umbria, Italy)

Roman Catholicism, 1226

Home of Saint Francis of Assisi (1182—1226), founder of the Franciscan Order, and since the early thirteenth century one of Europe’s most popular pilgrimage
destinations. Although the Umbrian hilltop town was holy in ancient Roman times—there are remains of a theater and an amphitheater, a forum, a cistern, and a temple
to the goddess Minerva—this is not a case of a Christian shrine appropriating an earlier cult. Assisi’s glory stems from Saint Francis.

Son of a wealthy cloth merchant, as a young man Francis was trained to take over his father’s business. One day, while praying in the Church of Saint Damian,
outside the walls of the city of Assisi, Francis heard a voice coming from the crucifix on the altar saying, “Go and repair My house which you see is falling down.” The
young man interpreted the words literally, selling some of his father’s inventory of cloth to repair the crumbling building. His father sued him. In a dramatic confrontation,
Francis returned his nobleman’s clothes to his father, removing them to reveal the penitent’s hair shirt he was wearing underneath.

Eventually Francis came to understand the metaphorical import of the vision’s command, leading to his dedicating his life to reform. After repairing Saint
Damian’s, Francis restored a deserted Benedictine chapel called the Portiuncla. Praying by a grotto in a nearby forest, he often preached to the birds and the animals.
At the Portiuncla he gathered his first disciples, and in 1209 he organized them into the Order of the Friars Minor. His order of preaching friars brought monasticism out
of the cloister and into the streets. His friars were not monks, not reclusive contemplatives, but activists advocating Christian spirituality wherever they preached.
Francis himself took to the missionary road. He began a period of wandering, in 1214 journeying to Santiago de Compostela as a pilgrim. Five years later he went on
pilgrimage to the Crusader kingdoms in the Holy
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Land, where he was greatly disillusioned by the Crusaders” worldliness. Along the way Francis befriended the poor and lepers, and gradually took on himself the
world’s suffering. When he returned he found that his order had grown to more than 5,000 members and was in itself urgently in need of reform.

In 1216, while praying in the Portiuncla, Francis had a vision that ordered him to ask the Pope to grant indulgences to anyone who confessed and received the
sacraments in that church. Pope Honorius III granted the request—for which at that time there was no precedent—but limited the granting of the pardon to one twenty-
four hour period each year, from vespers on August 1 to sunset on August 2. This was the beginning of the Pardon of Saint Francis. Although the privilege was later
extended to any Franciscan church (and in areas where there are none, to a church so designated by a bishop), the Portiuncla remains the center of this practice.

Several events of Francis’s later life also launched pilgrimages. At the Umbrian town of Greccio, near Rieti, he preached the gospel at the inauguration of a
Christmas créche in 1223, launching a Christmas tradition that has persisted to modern times. On September 17, 1224, on Mount La Verna, 25 kilometers from
Arezzo, in an ecstatic transport Francis received the stigmata, wounds mirroring the five bleeding wounds in Christ’s hands, feet, and side inflicted during his crucifixion.

Assisi is also the principal locus of the cult



Page 45
of Saint Clare (1193?—1253), who was also born into a noble family and who was moved to a religious life after hearing Francis speak in 1212. Following his example,
she left her family to found a parallel order of Franciscan nuns, called the Poor Clares for their dedication to a life of poverty.

Despite Saint Francis’s commitment to simplicity and poverty, in 1228, a bare two years after his death, the friars commissioned a monumental church in his
honor. Its design was radical: a lower Romanesque church, enclosing the rock-carved crypt with the saint’s tomb, and a single-aisled upper Gothic church to
accommodate the expected throngs of worshipers. The churches were completed in record time, with the lower church dedicated in 1230 and the upper in 1253. No
expense was spared in their construction or their decoration. The narrative mural of the life of Saint Francis, painted by Giotto and his pupils, is one of the most lavish
and important examples of early Renaissance art. Unfortunately, they were extensively damaged in the earthquake of September 26, 1997, and are currently
undergoing reconstruction.

Pilgrims to Assisi generally visit a number of shrines in addition to the Church of Saint Francis. The most important is the Church of Saint Chiara, which, in addition
to containing the tomb of Saint Clare, displays a number of items associated with Francis and Clare: his breviary, some church vestments that she embroidered for him,
and so forth. In the twelfth-century duomo (cathedral) on the town square, pilgrims venerate a fifteenth-century German terracotta statue of Mary. Two kilometers to
the southeast is the Convent of Saint Damiano, in which Saint Francis three times received from the crucifix on the altar the spoken command that changed his life, and
where Saint Clare founded the order of Poor Clares. The complex includes both Saint Clare’s oratory and the room where she died in 1253. On the plain below the
city is the Basilica of Saint Mary of the Angels, built to enclose the Portiuncla, which was also where Saint Francis died in 1226. Four kilometers to the east of Assisi is
the Hermitage of the Prisons (delle Carceri), a small oratory in the woods above a grotto where Saint Francis used to come to pray.

Though pilgrims stream up the hill to Assisi all year round, the shrine’s largest events are his feast day on October 4 and at the Portiuncla the pilgrimage of the
Pardon of Saint Francis (August 2), a celebration of forgiveness and expiation founded by Saint Francis himself.
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Auriesville (New York)
Roman Catholicism, Seventeenth Century

Shrine honoring an Algonquin-Mohawk woman whose conversion to Catholicism and later pious comportment led the church to beatify her, calling her the “Lily of the
Mohawk.”

Kateri Tekakwitha (1656—1680) was born in Ossernenon, present-day Auriesville, in a Mohawk settlement that ten years earlier had killed Jesuit missionaries for
their proselytizing activities. She was left partially blind and disfigured by a smallpox epidemic in her early childhood. Later she moved to another settlement, near
today’s Fonda, New York, directly across the Mohawk River. Although her mother was already a Christian, young Kateri was raised to follow the Indian ways.
However, despite her family’s disapproval, she was baptized at age twenty, taking the name Kateri, and she became a devout Catholic. She then moved to
Kahnawake (sometimes spelled Caughnawaga), a Mohawk reservation in southern Quebec, Canada, where she died at age twenty-four and was buried.

It wasn’t until the late 1800s that interest grew in developing a shrine. In 1885 a chapel was built on the site of the former Mohawk reservation of Ossernenon to
commemorate the deaths of the two Jesuit missionaries, Rene Goupil (killed in 1642) and Isaac Jogues, called the “Apostle of the Mohawks,” and layman
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John Lalande (the latter two killed in 1646). The three were canonized in the 1930s. Auriesville is known as the National Shrine of the North American Martyrs.

The Auriesville shrine also commemorates the birth of Kateri Tekakwitha, but the site at Fonda seems to hold more importance for those who follow her cult. In
Fonda, pilgrims may buy some of the shrine’s earth and water. In 1884 a monument was erected in her honor at her burial site.

The Auriesville church is a large round wooden structure with seventy-two doors to facilitate the entrance of the eight to ten thousand pilgrim worshippers it can
hold. Special pilgrimages are held in July for Polish pilgrims, in August for Italians, and in September for Mohawk Indians, with masses given in the native languages. At
various times of the year, other pilgrimages are organized around specific themes or feast days and sometimes include a three-day walk from Fonda to Auriesville. At
Auriesville, pilgrims may visit two small museums, one dedicated to the martyrs, another to Kateri. The 243 hectares surrounding the shrine buildings allow ample space
for meditation and retreats.
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Avukana (North Central Province, Sri Lanka)

Buddhism, Ninth Century

The 13-meter-tall, rock-cut statue of the Buddha at Avukana, in north-central Sri Lanka, draws pilgrims from all over the island and from southern India. It was cut
free of the surrounding rock in the ninth century and has been a magnet for Buddhist worshipers since then. The statue has the rigid features of the Singhalese style of
sculpture.

See also
Anuradhapura; Buddhism and Pilgrimage
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Baba Sali (Netivot, Israel)

Judaism, 1984

Famous Moroccan Jewish tzaddik (holy man) who was the object of cult veneration during his lifetime and whose grave in Israel became a pilgrimage center after his
death in 1984.

Baba Sali is the revered nickname of Rabbi Yisrael Abuhatzeira (also spelled Abihssira; 1890—1984). Born into a family of rabbis, Torah scholars, and mystics,
Yisrael Abuhatzeira distinguished himself from an early age as a charismatic person with power to transform people with his blessing. As a master of the Talmud and of
the Jewish esoteric teaching of the Kabbala, he followed his father as rabbi and as head of their yeshiva (religious school). He became known as Baba Sali, Arabic for
“our praying father,” recognized for prophecy and miraculous powers. In Morocco he was visited by many people, especially Sephardic Jews, who sought his advice,
his healing touch, and his blessing for their children. Many attributed miracles to him.

Abuhatzeira immigrated to Israel and settled in the village of Netivot, just east of the Gaza Strip. Before long he attracted a similar following there. His close
relationship with the charismatic Lubavitcher Rebbe Menachem Schneerson, leader of a powerful Ashkenazi mystical movement, added to his status.

When he died in 1984 his funeral attracted more than 50,000 mourners. Instantly his gravesite became a popular pilgrimage site, and each year in January on the
anniversary of his death tens of thousands of Orthodox Jews visit his grave. This Aillula, as such celebrations are called, lasts several days and features music, dancing,
and feasting. The Baba’s son Baruch, who administers the site, provides Baba Sali amulets to the pilgrims. Typically, pilgrims ask the Baba to intercede for them by
asking God to grant them a request.

In 1999 the Israeli government honored Baba Sali by putting his portrait on a postage stamp.

At least two other members of the Abuhatzeira clan have their own cult following. The Baba’s cousin, Meir Abehsera, a founder of the American macrobiotic
healing movement, was born in Morocco and educated in Paris as a civil engineer before he settled in New York. His restaurant, writings, and macrobiotic center
attracted a large following in the 1960s, including Bob Dylan and the folk singing group Peter, Paul and Mary. Gradually his work and teaching became infused with
Judaism, in part because of contact with the Lubavitcher Rebbe. He moved to Binghamton, New York, and then to Flatbush, before eventually migrating to Jerusalem.
Baba Sali’s son Baruch, in addition to looking after his father’s gravesite, is an influential member of the right-wing orthodox Israeli Shas (Sephardic Torah Guardians)
party, for whom the annual pilgrimage to Baba Sali’s grave has become almost a political rally.

See also
Hillula; Jewish Sephardic Saints in Israel; Judaism and Pilgrimage; Politics and Pilgrimage; Tzaddik
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Babi Yar (Ukraine)

See Holocaust Sites.
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Badrinath (Uttar Pradesh, India)

Hinduism, Ninth Century

Home of a Vishnu temple in an area known as Uttarkhand. Badrinath is cited as a pilgrimage center in the earliest Hindu texts.

The Vishnu temple at Badrinath, in the foothills of the Himalayas near India’s border with Tibet, is the northernmost of the four dhams, the cardinal points that,
when visited, confer religious merit on the pilgrim. The city is spectacularly sited between the Nara and Narayan mountain chains, with the peak of Mount Neelkanth in
the background.

The Badrinathji Temple was founded in the ninth century by Sri Shankaracharya to honor Vishnu. According to legend, Vishnu and his wife Lakshmi, disgusted
with the meat-eating monks of central Nepal, came to the bank of the Alakananda River to meditate. His meditation went on for so long that his wife took the form of a
large Badri tree to shelter him: thus the name of the city. The current temple, built by the kings of Garhwal, is some two centuries old. Like many Hindu temples, it has
three parts: the holiest center (garbha griha), accessible only to priests; the area where rituals are conducted (darshan mandap); and the external room, where
pilgrims and other worshipers gather (sabha mandap).

Pilgrims visit Badrinath for a viewing (darshan) of the image of the deity, which is carved of black stone in a seated position flanked by the two mountains, and
which has a large diamond in its center. Most also bathe in the Alakananda River or its nearby tributaries as an aid to purifying their souls. Some bathe in or take water
from the hot springs in front of the Vishnu temple or from other springs in the area.

The pilgrimage season in Badrinath is from May to October. The temple is closed the rest of the year because of subzero temperatures and heavy snows. During
these six winter months the principal statue is taken to Joshimath.

Pilgrims used to walk from Joshimath to Badrinath, but after the 1962 Sino-Indian war, the Indian government built an all-weather road up to the holy city. With
wheeled traffic have come the accoutrements of tourism: hotels, restaurants, and tourist agencies. Pilgrims with the resources to visit the four dhams tend to come from
the upper classes. They often combine a visit to Badrinath with visits to other holy sites in the region: favorites are Haridwar, Yamunotri, Gangotri, and Kedarnath.
Nowadays Badrinath is also a jumping-off point for trekkers who visit the spectacular valleys of the Himalayas.

See also
Dham; Gangotri; Haridwar; Hinduism and Pilgrimage
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Baha'i World Center (Haifa, Israel)

Baha’ism, Twentieth Century

Situated on the slopes of Mount Carmel amid magnificent gardens affording a vista of the Mediterranean Sea, the site of the tomb of the Bab, the prophet of the Baha’i
faith, which is the holiest site of the Baha’i.

The Bab (Mirza ‘Al Mohammad, or Bab ud-Din; circa 1819—1850) was executed in Tabriz, Iran, in 1850. His body was brought to the center in 1909 by ‘Abd
ol-Baha, son of Baha Allah, the faith’s founder. Construction of the tomb began in 1948 and was completed five years later. It is an imposing structure with a tall nine-
sided dome (reflecting the number of divine emissaries, or prophets, from the supreme deity) of white marble and a gilded tile roof.

Baha’i pilgrims come at any time during the year, but the holy days are especially important. They include the anniversaries of the birth, death, and translation of
the Bab’s body (that is, when it was brought from Iran in 1909), and some of the important holidays of other faiths as well. On holy days several ceremonial acts are
performed at the shrine. On all days, pilgrims and visitors may enter the shrine containing the Bab’s tomb, accompanied by a Baha’i guide. As when visiting the Baha’i
shrine in Acre, visitors enter barefoot and women with their head covered to silently gaze on the harmoniously designed interior. Some Iranian
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pilgrims kiss the doorposts and touch walls and other objects in the shrine. They also bring in and open a box of sweets to absorb the shrine’s barakah (grace); later
the food is given to sick people because of its curative powers.

Shoghi Effendi, the Baha’i leader from 1921 to 1957, discouraged the display of pictures so that they could not become objects of veneration; there are no
photographs of the faith’s founders in the shrine, and picture taking is not allowed there. Pilgrims bring no gifts to the holy places. No candles or mementos like the
popular ex-votos evident at Christian holy sites are apparent here.

Baha’i pilgrims have an almost proprietary sense of responsibility toward their shrine. One oral tale relates that a pilgrim once arrived at the shrine’s grounds
carrying a stone. He asked where there were others like it. Another pilgrim twenty years earlier had taken the stone from the path in the Haifa gardens when she was on
a pilgrimage and didn’t feel worthy of the stone any longer, so he was returning it for her.

On the property are two more buildings: the House of Justice, which administers the worldwide faith, and the archives, where pilgrims may enter to see the only
known portraits of the Bab and Baha Allah and to visit the museum, which contains relics of those who have died because of the faith.

See also
Acre; Baha’ism and Pilgrimage
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Baha’'ism and Pilgrimage

The Baha’i religion evolved from Islam beginning in the early 1840s. The tombs of its prophet and its founder, both located in northern Israel, attract Baha’i pilgrims
from around the world.

In Iran in the early 1840s Mirza ‘Ali Mohammad, a member of the Twelver sect of ShT'ite Islam, began preaching that he was a modern bab (gateway) to
Shrism’s hidden imams (teachers). He believed that God had chosen to educate people through great prophets such as Moses, Zoroaster, the Buddha, Christ,
Muhammad, and Confucius. Calling himself Bab ud-Din (Gate of the Faith) and his followers Babis, he announced the coming of another person even greater than
himself who would bring peace and unity and complete the work of reform and righteousness that he had begun. When he claimed that his writings were equal, if not
superior, to the Qur’an, and when he called himself a prophet, the political and religious powers could no longer ignore him. He was executed in 1850. In 1909 the
Bab’s remains were taken to Haifa by his followers, who termed him the Martyr-Herald of the Faith.

In 1863, another Muslim, Mirza Husayn Alt Niiri, who took the name Baha Allah (Glory to God), continued the Bab’s work, announcing that he was the twelfth
great imam, whom the Bab had prophesied. Advocating an encompassing view of religion, the unity of God, and the essential harmony of all prophecy, he called for
unity of all religions, even though Baha’i represents the supreme truth. The Bab’s teachings were based closely on Islamic codes and observances. Baha Allah
expanded those ideas—and added a modified set of ritual activities, creating what is now called Baha’i. His writings are the sacred book of the Baha’i. Baha Allah’s
teachings were so popular in Persia that the government expelled him. For years he preached throughout the Middle East. The Turks held him prisoner in Acre,
Palestine (now Israel), where he died in 1892.

Envisioning the guardianship of the religion as hereditary, Baha Allah named his son, ‘Abd ol-Baha, as the next leader. The son expanded interest in Baha’i by
sending missionaries to Europe and the Americas. Upon his death in 1921, grandson Shoghi Effendi became the leader. He died suddenly in 1957. He named no single
successor, and since then guardianship of the Baha’i faith has been in the hands of a nine-person council. In 1998 there were more than 3 million Baha’i in Asia, and
6.7 million Baha’i worldwide.

Partially because it developed from Islam, the Baha’i religious rituals stem from, but do not entirely copy, Muslim practices. The Bab
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mandated pilgrimage for males to his house in Shiraz (Iran), calling it by the Muslim term /ajj. He also conceived of other lesser pilgrimages (ziyarat) to several sites
related to his followers. His writings prescribe some specific activities, including special clothing and purification. Baha Allah’s early writings also encouraged the male
faithful to go on pilgrimage to the places where Baha’i grew, especially to the Bab’s house in Shiraz and to his own home in Baghdad, where formalized rites were to be
performed. He detailed the procedures for making the pilgrimage to both houses, specifying prayers to be recited at certain sites and listing purifying activities (complete
immersion in water, clipping nails and mustache—activities similar to those specified for the hajj). Pilgrims are instructed to circumambulate the house seven times.
Between the Bab’s death and 1979, the Bab’s house in Shiraz underwent several changes and suffered earthquakes and mob attacks. It was destroyed in 1979.
Although Baha Allah’s home was damaged during World War 1, it was repaired shortly thereafter, and numbers of Baha’i began visiting in 1920. At that time, ShT’ites
seized the house, and for political reasons it is no longer accessible to Baha’i.

Thus, the tombs of the Bab (in Haifa, Israel) and of Baha Allah (in Acre, Israel) have become revered pilgrimage sites for all Baha’i. Both are surrounded by acres
of spectacularly landscaped gardens, designed to encourage a sensation of peace, harmony, and grateful awe before the divine creator. Pilgrims recite their personal
prayers in the richly carpeted buildings enclosing the tombs. By visiting these sites, Baha’i believe they come as close as they can to the divine. Many young Baha’i go
to Haifa or Acre to work on the grounds of the two important temples, some spending as much as a year in voluntary service there. Some organized pilgrimages occur
over a nine-day period, recalling the sacred number of prophets. The first organized pilgrimage to Haifa occurred in 1898, departing from the United States.

See also
Acre; Baha’i World Center; Shoghi Effendi
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Bamiyan (Bamiyan, Afghanistan)
Buddhism, Seventh Century

Site of three ancient huge statues of Buddha and an intricate complex of hermitage cells in mountains cliffs that functioned as a place of learning and a pilgrimage site in
the early Middle Ages.

The cliffs are situated above the Bamiyan River, about 100 kilometers northwest of Afghanistan’s capital of Kabul. They are located on the once thriving trading
road connecting Persia, India, and China. Although not much is known with certainty, it is clear that the trade route brought Buddhism to the area by about the fourth
century C.E. Dating of some of surviving decorations indicates that the artistic monuments were not begun until the fifth century. Chinese Buddhist pilgrim Fa-hsien (circa
400 c.E.) described a gathering of the king and monks in sumptuous surroundings. Buddhism continued to be practiced in the area until at least the eleventh century.
The Mongols fought over the area in 1221, and Genghis Khan destroyed most of it in retribution for the death of his favorite grandson there.

The sandstone cliffs are pierced by hundreds of caves, some 6 or 7 meters deep, which functioned as the monks’ cells and shrines, some still with vestiges of
painting. The caves are similar to and date from approximately the same period as the Ajanta and Ellora Caves in Maharashtra, India, which were also a center of
Buddhism on an important trading route.
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One of the giant stone Buddhas at Bdrr?iyﬁn destroyed in March 2001 (UNESCO/F. Riviere)

What made Bamiyan memorable were three giant statues of the Buddha carved into the cliffs. Two were relatively close together; the larger of these measured
about 53 meters tall, 7 meters taller than the Statue of Liberty from its base to its torch. A third Buddha was carved in the cliff 2 kilometers east of Bamiyan. According
to Chinese pilgrim Hsuan Tsang, who saw them in 630, they were painted gold and red.

The existence of the imposing Buddhas has long offended Muslims, who have sought to deface what they have called idolatrous sculptures. When Genghis Khan
attacked Bamiyan, a cannon ball blew off a leg of the taller standing Buddha. In the seventeenth century, Indian ruler Aurangzeb ordered the statues attacked. In 1998
the face of the smaller Buddha was dynamited. In March 2001, Taliban leader Mullah Mohammad Omar ordered their complete destruction. Though representatives
from UNESCO attempted to contest the decree on artistic grounds, the two statues were destroyed. One soldier reported that it took four days to demolish the larger
Buddha.

See also
Ajanta and Ellora Caves
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Banneux (Sprimont, Belgium)
Roman Catholicism, 1933

Marian apparition site 16 kilometers southeast of Li¢ge and one of the most popular Roman Catholic pilgrimage destinations in the Benelux countries.

Eleven-year-old Mariette Beco saw her first vision of Mary through a window of her house in Banneux on January 15, 1933. Although the parish priest was
skeptical—the much publicized apparition at Beauraing had occurred only twelve days earlie—the child insisted that the vision was genuine. Several days later the
apparition led Mariette along the road to a place 100 meters from her home. When the child touched the ground, a spring gushed forth. Subsequently, the apparition
asked that a chapel be built on the spot. Mary then reported that she had come to help relieve humanity’s suffering. In all, Mariette reported eight visions between
January and March. Then the visions ceased. From then on, nothing truly extraordinary happened to Mariette Beco again, and she married a café owner and continued
living in Banneux.

Three months later the first miraculous cure was attributed to the spring’s water. As is the case with Lourdes, the waters soon attracted large numbers of afflicted
pilgrims seeking to be healed. In 1949 the bishop of Liége acknowledged the authenticity of the happenings at Banneux. The small chapel built by the villagers in 1933
over the site of the first apparition was soon insufficient for the throngs of pilgrims. A spacious pilgrim church has been erected next door.

As with most major European Catholic healing shrines, the architecture and layout of the site is complex, offering pilgrims multiple activities and a variety of venues
in which to pray. The principal focus of devotion is the Chapel of the Apparitions, erected over the spot where Mariette Beco saw the vision. The walls of the chapel
display over 1,000 ex-voto plaques donated by pilgrims grateful for cures. Many worshipers remain until the evening
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recitation of the rosary, a practice that has continued without interruption since 1933. Another popular site consists of two stone circles on the church floor that mark
the place where young Mariette knelt before the vision of the Virgin. Another is the Beco house, behind which now stands a chapel dedicated to Saint Joseph. The
main gathering place for pilgrims is the Esplanade, which has a Chapel of the Message on one side. Nearby are a Chapel of the Sick, a Chapel of Saint Michael, and
the Queen of Prophets’ Chapel, whose statue of the Virgin of Rwanda is the focus of worship for African pilgrims to the shrine. Close by are a Chapel of Saint Michael
and a Way of the Cross. There is also a hospital, a senior citizens’ residence, and a hospice for poor pilgrims.

Although pilgrims come to Banneux year round, the traffic increases markedly in the summer months, beginning in early May. The largest single day’s crowds
come for the Feast of the Assumption on August 15. In total, some 500,000 pilgrims visit the shrine each year.

See also
Apparitions; Beauraing; Lourdes
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Ban-Yatra

Hinduism

A kind of circular pilgrimage performed by the Vaishnava Hindus of southern India, who worship Krishna as the supreme reality.

Ban-yatra is an ancient form of pilgrimage, practiced as early as the sixteenth century. Pilgrims trek about 320 kilometers, passing through Mathura, Badrinath,
and Bhadraban. Officiating guides set a specific route, usually preferring to traverse at least a portion of the forests of Krishna around Mathura.

The ban-yatra is differentiated from more traditional kinds of pilgrimage, called tirthayatra in Hindi, because pilgrims do not travel to reach a specific goal.
Instead, they travel in a circular pattern in the land associated with Krishna’s youth, much like a pilgrim circumambulating a single shrine image.

See also
Mathura and Vrindavan; Parikrama
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Barakah

Islam

Arabic term whose most fundamental meaning is “blessing.”’

Barakah is considered to be a miraculous power bestowed by God on special human beings, who then can transmit the grace, or blessing, to other persons.
These special people become known and sought out for their power and are often called walis or marabouts (something like the English “saints”’). Many Muslims
believe that barakah continues to be transmitted through a saint’s tomb after his or her death, thus making it a pilgrimage goal.

See also
Islam and Pilgrimage; Saints and Pilgrimage; Ziyara
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Bari (Apulia, Italy)
Roman Catholicism, 1078
Site of the Church of Saint Nicholas, one of the most popular pilgrimage shrines in southern Italy.
Despite the widespread appeal of this saint’s cult, almost nothing is known of the historical Nicholas other than that in the fourth century he was probably bishop

of the southwest Turkish city of Myra, in the region of Lycia. Myra was a safe harbor and important port of call for sailors in the eastern Mediterranean, who prayed to
the ancient Greek gods Artemis and Poseidon in seaside temples there. It may be that Nicholas’s popularity with sailors—who
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even today invoke his protection—stems from association with that cult.

Most of what is believed about Nicholas stems from a ninth-century fictitious biography that relates a number of appealing legends. He is said to have saved three
poor young women from a life of prostitution by giving them, anonymously, three bags of gold for their dowries: hence Nicholas as giver of gifts, and the three golden
bags (or balls) that became the emblem of pawnbrokers. He reputedly saved three young boys (or clerks) who had been drowned in a vat of brine, as well as three
criminals unjustly condemned, and three drowning sailors: hence his appeal to people in desperate straits, particularly mariners. People believed that a heavenly perfume
or a form of myrrh oozed from his shrine: hence his patronage of perfumers. Drops of this precious liquid, taken home as souvenirs by pilgrims, became cult objects all
over Europe.

In 1078 some sailors (in other versions, businessmen) from Bari, trading in southern Turkey (which by then was largely under Muslim control), tried to purchase
the relics of Saint Nicholas from churchmen in Myra. When their offer was refused, they stole the bones and took them to their home city, where their success in having
seized them was deemed to prove that the saint had no objections to the move. Naturally, churchmen in Myra denied that the relics had been stolen and continued to
venerate bones there—and advertise them to pilgrims—for the next several decades. Venetian traders, cognizant of Nicholas’s increasing popularity, claimed that the
bones had been taken not to Bari but to Venice. Pilgrims sometimes prayed before the Nicholas reliquary in Venice’s Saint Mark’s Cathedral, but they often made the
journey to Bari as well, just to be sure (though there is no record of Bari pilgrims attesting to a need to cover themselves by visiting Venice).

With the translation of the relics, Bari boomed as a pilgrimage destination. Several popes favored the cult and showered gifts and prestigious endorsements on the
city. Pope Urban II consecrated a splendid new basilica in 1089. The flow of Nicholas’s myrrh continued unabated in the relics’ new home. The twelfth century was
the apex of the European pilgrimage tradition, with hundreds of thousands of pilgrims taking to the roads. In the same way that the Benedictines of Cluny organized the
routes to Compostela, the Norman Crusaders’ network supported the Bari pilgrimage with churches and hospices. Nicholas became one of the most popular names in
Western Christendom for baby boys.

The Bari pilgrimage waned with the Protestant Reformation in the mid-sixteenth century, although the Nicholas cult remained popular in northern Europe. The
Dutch variant of Nicholas’s name—Sinterklaas—joined with the Norse traditions of a child-protecting saint who rewarded good children with gifts and punished
misbehaving children, was particularly popular in the American colonies.

Although pilgrims still travel to Bari to pray at the saint’s relics, in recent years his cult has taken on a markedly tourist flavor. On May 9 each year Bari reenacts
the arrival of the saint’s relics with a flotilla of small vessels sailing out of the Bari harbor to welcome them. Pilgrims to the basilica descend to the crypt under the altar to
view the tomb of the eleventh-century Abbot Elia, who is generally credited with seeing that the basilica got built, and Saint Nicholas’s relics. In one corner of the crypt
is a “miraculous” column, which some believe was brought to Bari by Saint Nicholas himself.
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Basilica de Bom Jesus (Goa, India)

Roman Catholicism, Sixteenth Century

Goa, on the southeast coast of India, was the headquarters of Portuguese efforts to Christianize southern Asia. It was the administrative center for both East Timor and
Macao, as well as the Indian subcontinent. The Jesuit missionary Saint Francis Xavier worked three years in Goa, with the result that it is one of the most holy Catholic
sites in Asia. Old Goa preserves a number of churches, but the one that draws pilgrims is the Basilica de Bom Jesus, for it holds the remains of Saint Francis Xavier. It
is
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also the most spectacular Baroque church in India.

Saint Francis died on the Chinese island of Sancian in 1552. Legend has it that although his body was drenched in quicklime to hasten its decomposition, his flesh
remained unaffected. By the time it was returned to Goa from Sancian, word of the miracle had spread, and pilgrims began to visit the site where it was kept. Over the
next hundred years, relic mongers removed and distributed various parts of his body: parts of one arm are venerated in Japan and in Rome; bits of internal organs
repose on church altars all through southern Asia. By the end of the seventeenth century, Goan Jesuits embalmed what was left and put the remains in a glass coffin.
Since the 1850s it has been displayed to the faithful every ten years. In 1994—1995 more than 1 million pilgrims came to view the bones.

Today the remains lie encased in a silver casket, which was formerly encrusted with jewels. On the church walls is a mural depicting scenes from the saint’s life.
All of the major festivals of the Roman Catholic liturgical cycle draw pilgrims to Goa, but they are especially attracted to Saint Francis Xavier’s feast day on December
3. The other churches in Goa—the cathedral, the convent and the churches dedicated to Saints Francis of Assisi, Cajetan, Augustine, and Monica—draw more tourists

than pilgrims.
See also
Velanganni
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Bath (Somerset, England)
Prehistoric; Ancient, First-Fifth Centuries C.E.

Natural hot mineral spring sacred to pre-Roman Celts and to the Romans, who turned the spring into a major spa, healing center, and pilgrimage site.

The natural spring, deep in the winding valley of the Avon River in southwest England, produces over a million liters of 59-degree centigrade water each day.
Particularly in chilly weather, a cloud of condensation forms over the bubbling pool. Archaeological evidence shows that late Mesolithic hunters visited the hot spring
circa 50004000 B.C.E. By the first century B.C.E. it was regularly visited by the Celtic inhabitants of southwest Britain, who considered it sacred to Sulis, their goddess
of water and of the underworld.

When the Romans conquered the area in 43 C.E., they recognized the local goddess as a manifestation of their own water deity, Minerva. The attractive
syncretism of the two cults was a factor in the rapid Romanization of the region. The Romans called the fortified city that they established on the site Aquae Sulis
(Sulis’s Waters). It lay at the crossroads of several important highways and rapidly developed into a wealthy trading center.

The sacred spring lay close to the center of the city. Roman engineers stabilized the ground around it and enclosed it in a tall, vaulted building. To one side they
built a temple to the goddess Sulis-Minerva. On the other side they erected one of the empire’s more splendid bathing complexes. The baths were known all over
Britain and even in Gaul (France) for their healing powers. Their ruins today are visited by well over a million tourists each year.

It was the temple of Sulis-Minerva that drew pilgrims in large numbers. The temple had two parts: an inner sanctum, which was a dark, mysterious room enclosing
the sacred spring, and the temple, with a large forecourt on which the altar of sacrifice stood. Worshipers were given a glimpse of the watery portal to the underworld
through three windows cut into the southern wall. They were permitted to ascend a narrow staircase to the sacred chamber where they could pray and drop their
offerings into the sulphurous waters. Archaeologists have recovered more than 15,000 coins from the spring, most of them shaved to indicate they had been given in
offering and could therefore not be used for commerce. In addition to the coins, several pewter vessels made by artisans in Aquae Sulis to be used as offerings, and
often with inscriptions to so indicate, personal items like combs and spindle whorls, cut gemstones, and examples of almost every imaginable small item of value have
been found at the shrine. The most interesting votive objects are curses, written on thin sheets of pewter by temple scribes, and
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then rolled tight to be cast into the waters. More than a hundred similar to the following have been deciphered: “To Minerva, the goddess of Sulis, I have given the thief
who has stolen my hooded cloak, whether slave or free, whether man or woman. He is not to buy back this gift unless with his own blood” (Museum of the Roman
Baths).

Pilgrims were also expected to offer prayers and sacrifice at the temple of Sulis-Minerva. They would purchase a goat, sheep, or pig, taking care to select one
that was perfect in every way. They would lead it to the temple steps and tether it next to the altar stone, which bore the likeness of Minerva, as well as those of
Hercules, Jupiter, and Bacchus. The attendant priest would sprinkle the animal with flour, and then, as a flautist played sacred melodies, chant prayers on the pilgrim’s
behalf. At the proper moment he would slaughter the animal and turn its entrails over to the temple augur, who would study them to get glimpses into the pilgrim’s
future. Then the meat would be burnt on the altar—the smell of roasting meat being especially pleasing to the gods—before being shared out among the supplicant, the
temple staff, and the poor.

The pilgrim complex at Aquae Sulis flourished through the fifth century, when the Roman Empire began its decline. In the early Middle Ages, Christian
missionaries built a church, and then an abbey, over the Roman ruins. The monks, too, exploited the spring, encouraging pilgrims, who with prayer and the curative
waters might be relieved of their ills. Eventually a Norman cathedral was built in the town (now known as Bath), which still later became an important abbey. In the
eighteenth century British royalty rebuilt the complex, turning it into an elegant spa that in its day attracted ill people and vacationers from Britain’s upper classes. The
importance of the spa as an ancient religious site was forgotten until 1727, when a workman digging a sewer found a life-size gilded bronze head of Minerva. Over the
last 250 years, a series of archaeological excavations under the modern city have uncovered much more of the sacred Roman complex.

Today Bath mainly attracts tourists, large numbers of whom continue to throw coins into the hot bathing pools, either as a hedge against fortune or in unthinking
echo of an ancient custom that originated at sacred pools like Bath.
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Bear Butte (South Dakota)
Native American

Bear Butte is a volcanic laccolith, a column of solidified magma, rising out of the plains just to the east of South Dakota’s Black Hills, near the city of Sturgis. It is
sacred to the Sioux and the Cheyenne and figures prominently in both their tribal legends and their religious practices. Artifacts found in the area suggest that Bear Butte
has been a special space for 10,000 years.

For the Lakota Sioux, who call the butte Mato Paha (Bear Mountain) or Wakinyan Hohpi (Thunder Next Mountain), the butte is related to tribal origins. At the
time of the great flood, an eagle rescued a young woman and took her to Bear Butte and married her. Their twin children are considered the progenitors of the Sioux
Nation. In other versions, the female water monster Uncegila defeated a great bear on the site and imprisoned him under the mountain where he still hibernates,
preserving the dreams of the Sioux Nation. Bear Butte is a favored spot for Sioux vision quests. Men climb the butte and for several days pray, fast, and meditate while
they wait for a vision that will foretell the future or in some way give them spiritual power. Often they leave the spirits offerings of ritual objects or cloth strips tied to
trees. One tribal story relates that Crazy Horse was strengthened by such a quest and took his braves there for a Sun Dance just before they slaughtered Custer’s
cavalry in 1876 at the battle of the Little Bighorn. The butte is also the locus of many tribal ceremonies.

The Cheyenne call the butte Noaha-vose (Good Mountain) and consider it the center of the earth and the place where the Creator-God Maheo gave their leader
and prophet Sweet Medicine the sacred arrows that give the tribe power over the buffalo and over their human
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enemies. Cheyenne men still return to the mountain for vision quests in times of great need, as they did before going off to fight in World War II and the Korean and
Vietnam Wars. They cover bent saplings with hides to form sweat lodges; inside they build a fire over stones that they sprinkle with water and sage to produce
intoxicating vapors. They honor the spirit Inyan, who created the earth, by placing stones in the crotches of trees. It is also the site of the Northern Cheyennes’ annual
renewal ceremonies.

In 1940 the Sioux invited sculptor Korczak Ziolkowski to create a monument on Bear Butte to Crazy Horse, who defended the Black Hills against
encroachments by the United States Cavalry in the 1870s. Ziolkowski sketched out the monument in 1948 and began to carve what was to be the world’s largest
sculpture, a 185-by—173-meter representation of Crazy Horse mounted on his war pony, with the inscription, “Where my dead lie buried.” Ziolkowski died in 1982
and his sons still work sporadically on the monument.

Over the protests of several Native American groups, in 1962 Bear Butte became a South Dakota State Park. Out of respect for Native American religious
traditions, it closes to the general public when it is in ceremonial use. On the other hand, tourist facilities in and near the park draw over 100,000 visitors annually. The
infrastructure of tourism—parking lots, restaurants, and even a viewing platform—has gone a long way into turning religious practices into tourist spectacle. The tribes
who hold the site holy protest that these accoutrements are blasphemous, as is the United States Interior Department’s leasing of nearby areas for coal and uranium
mining. Nevertheless, Native American visitors from the Cheyenne, Lakota, and other tribes still come to Bear Butte and have dotted the mountain’s sides with
offerings and prayer flags.

A variety of other sites in the area of the Black Hills around Bear Butte are sacred to the Mandan, Arikara, Kiowa, and Crow tribes.

See also
Native American Religions and Pilgrimage
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Beauraing (Namur, Belgium)

Roman Catholicism, 1932

Marian apparition shrine in southeast Belgium.

On November 29, 1932, five Belgian school-children perceived an image of the Virgin Mary beneath a hawthorn tree near their school in Beauraing, 80
kilometers southeast of Brussels. Mary appeared sporadically some thirty-three times between then and January 3, 1939, when she showed the children her heart of
gold. Each of the children reported receiving messages from Mary requesting that human beings increase their praying, that a chapel be built in Beauraing, that pilgrims
come to visit her, and in return promising the conversion of sinners.

Within a week of the initial apparition, pilgrims began to converge on the site. Fifteen thousand assembled on December 8, the Feast of the Immaculate
Conception. In fact, more than 2 million pilgrims visited the hawthorn tree during 1933. The widespread enthusiasm awakened an equally enthusiastic skepticism. The
bishop of Namur launched an investigation. Ten years later, with Vatican approval, he sanctioned the apparitions and attested to the validity of the miraculous cures.
Pope Pius II authorized the cult of the Virgin of Beauraing in 1949. The five children grew up, married, and had children of their own. One of the five, Albert Voisin,
served as a schoolmaster in the Belgian Congo.

Pilgrims seek out Beauraing in part because of its fame as a healing shrine. The church built on the site in 1968 can accommodate 7,000 pilgrims. A number of
activities engage their attention while at the shrine. In the Hawthorne Garden they may pray at the site of the first apparitions or place a votive candle on the enormous
candle stand in front of the tree. Many pray at the sculpted Stations of the Cross. In the Chapel of the Blessed Sacrament they may hear mass in any one of a number
of languages. They may pray their beads in the Rosary Chapel. After worship, pilgrims may visit the village’s
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Marian Museum, which preserves some of the visionary children’s clothing and displays other artifacts related to the apparitions.
Over a million pilgrims come to the shrine each year. The two busiest days are the Feast of the Immaculate Heart of Mary (August 22) and the anniversary of the
apparitions (November 29).

See also
Apparitions; Banneux
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Benjamin of Tudela

Twelfth-century Jewish traveler who among many other things gave eyewitness information about pilgrimage activities in Rome and Crusader-occupied Palestine.

Benjamin of Tudela’s Book of Travels (Hebrew: Sefer ha-Massa 'ot) is lamentably short of personal information about the author, not even including the exact
dates of his journey, which after several years seems to have ended in his native Spain in 1172 or 1173. His journey took him through Aragon and Catalonia, southern
France, Italy, the Balkans, Greece, Turkey, the islands of the Eastern Mediterranean, Egypt, Palestine, Mesopotamia, and Persia. He also writes of India and China,
but that section of the book is largely fanciful, and most likely includes information garnered from other travelers’ tales.

Benjamin’s Book of Travels is replete with detail about the many sites he visited and is a major primary source for medieval historians. His descriptions of Rome,
Baghdad, and Constantinople are among the most interesting of the age. In Rome, for example, he comments upon the well-preserved bodies in the catacombs and the
two bronze pillars from Solomon’s Temple said to stand in the Lateran Cathedral, where each year on the ninth day of Ab, the Jewish holiday that commemorates the
destruction of the Temple, they exude a watery liquid. In Constantinople, Damascus, and Baghdad he was amazed by the opulence of those cities’ buildings and
entertainments. He is the first non- Arabic writer to mention the Druze people. Little of his data has been challenged by other sources.

Benjamin also describes holy places in Palestine and Mesopotamia, for example the alleged tombs of the biblical Esther and Mordecai in Hamadan, Iran.
Although he rarely mentions pilgrimage explicitly, he enumerates and frequently describes the principal sites venerated by pilgrims. For example, on Mount Carmel “is
the cave of Elijah, where the Christians have erected a structure called Saint Elias. On the top of the mountain can be recognized the overthrown altar that Elijah
repaired in the days of Ahab. The site of the altar is circular” (80).

As is to be expected, Benjamin lavishes particular attention on Jerusalem, and he is careful to cite monuments sacred to all three of its religions. “[Here] is the
great church called the Sepulcher, and here is the burial place of Jesus, unto which the Christians make pilgrimages.” With regard to the Dome of the Rock, he writes:
“Upon the site of the sanctuary Omar ben al Khataab erected an edifice with a very large and magnificent cupola, into which the Gentiles do not bring any image or
effigy.” Below it is the so-called Wailing Wall: “In front of this place is the western wall, which is one of the walls of the Holy of Holies. This is called the Gate of
Mercy, and thither come all the Jews to pray before the wall of the court of the Temple’’ (83).

Several times Benjamin notes the time-honored habit of pilgrims of scratching their names on the monuments” walls. For example, with regard to Rachel’s tomb,
near Bethlehem, he writes: “All the Jews that pass by carve their names on the stones of the pillar” (86). In the Galilean towns of Sepphoris, Tiberias, and Meron he
takes special note of the graves of important rabbis.

See also
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Pilgrims at tree planted in 1657 by Pedro de Betancur, 1998 (David M. Gitlitz)

“Benjamin of Tudela.” Encyclopaedia Judaica. 16 vols. Editor-in-chief 1966—1970, Cecil Roth; 1971, Geoftrey Wigoder. Jerusalem: Macmillan, 1972.

Bergen-Belsen (Germany)

See Holocaust Sites.

Betancur, Pedro de San José (Antigua, Guatemala)

Roman Catholicism, Seventeenth Century

Seventeenth-century Franciscan friar, whose humble, charitable activities during his short life eared him a Central American following that has lasted for three
centuries.

Pedro (circa 1626—1667) was born in a small village on Tenerife in the Canary Islands to a poor family. On the Iberian Peninsula he first heard of the New
World. He took a boat to Havana (Cuba) when he was twenty-four years old and soon after settled in Antigua, the capital of Guatemala. In 1655 he entered the Third
Order of Saint Francis, committing himself to the religious rules of poverty, obedience, and chastity, as he practiced faith, hope, and charity living in the secular world.
As a monk he took the name de San José¢ Betancur (sometimes spelled Betancourt or Bethencourt).

Apparently his sincere religious nature was noted by all, and as time passed he became famous for his many acts of penitence, including flagellation and lying on a
cross as well as denying himself sleep. Brother Pedro also attempted to fill gaps in the city’s social services, founding a hospital for the poor, the Hospital de Belén; a
school for poor children; and a religious order to run the benevolent organizations, the Orden de Belén. The religious order still exists, and in Antigua an offshoot of the
hospital is open to all.

The Church of San Francisco in Antigua, undergoing reconstruction since the 1960s from earthquake damage and neglect, boasts two tombs for Pedro de
Betancur, the original
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seventeenth-century tomb and a newer one dating from 1990. Pilgrims visit both. They approach the old tomb and knock three times, sometimes more. Many pilgrims
carry candles, which they rub on the tomb and then rub on their or their children’s bodies, usually the forehead, neck, and sometimes shoulders. They then go to the
north nave where the newer tomb stands. Worshipers say prayers in front of the tomb, where a small tablet gives the text of a novena. Many pilgrims repeat the activity
with the candles already performed at the older tomb. The older tomb and the wall around it are covered with plaques of thanks, pictures, small votive wax figurines,
shoes, and requests for Pedro’s intervention.

The sacristy, still partially in ruins, has become a museum dedicated to Brother Pedro. Inside visitors find a myriad of pictures, crutches and canes, and other
mementos left by thankful pilgrims. The sacristy also contains many relics of Brother Pedro, such as clothing (a cloak, one shoe, some underwear, a shirt), his large
rosary, and a skull he used when he meditated on death.

The case of Brother Pedro de Betancur exemplifies how religious and political motives combine in the development of pilgrimage sites. Although he was
nominated for sainthood in 1729 and pilgrims came to his tomb in some numbers after his death, interest in his cause dwindled in the nineteenth century. In the 1960s an
effort was begun to promote devotion to Brother Pedro, carried out by a combination of Franciscans, who logged miracles attributed to Brother Pedro’s intercession
and who began a lobbying campaign with the Vatican, and government officials, who provided funds for the reconstruction of the ruined church. It is clear that local and
political authorities have a great interest in the development of this pilgrimage site. When made a saint, Pedro de Betancur will be the first Central American saint in the
Roman Catholic Church. In 1980 Brother Pedro was beatified by the pope, the first step in being formally named a saint.

See also
Politics and Pilgrimage; Saints and Pilgrimage
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Betania (Miranda, Venezuela)

Roman Catholicism, 1976

This small farm, 15 kilometers from the village of Ctia and about 70 kilometers from Caracas, Venezuela, is owned by Maria Esperanza Medrano de Bianchini (b.
1928). Since 1976 Ms. Bianchini and others have reported seeing apparitions of the Virgin Mary there and receiving messages from her.

Born in Venezuela, married to Geo Bianchini Gianni, and the mother of seven children, Ms. Bianchini has a reputation for great piety and commitment to the Virgin
Mary, and also as a person who has been privileged to receive many divine favors. Every Good Friday her hands and feet are said to display the stigmata of the
wounds of Christ on the Cross, which she first received in Venezuela on September 23, 1968, when Padre Pio, her spiritual advisor, appeared to her as he lay dying in
his friary in San Giovanni Rotondo, Italy. People claim to have seen her rise off the ground during mass and to have witnessed her physically present in two places at
once.

On March 25, 1976 (Feast of the Annunciation), while she was praying in a grotto dedicated to Our Lady of Lourdes, she experienced the first Marian
apparition. The other people with her only saw a disturbance in the surrounding light. Between 1976 and 1984 the Virgin reputedly appeared numerous times, both to
Ms. Bianchini and to many of her neighbors and friends, as well as to the increasing number of pilgrims drawn by rumors of the supernatural occurrences.

In 1984 the Virgin Mary appeared seven times for a prolonged period of time (from five to thirty minutes) to a group of about 150 people at Betania. Apparitions
continued to occur, with no regular pattern, although more commonly on Saturdays, Sundays, and church days dedicated to the Virgin Mary. The repeated
observances by a number of people, including the family priest, and the reports of numerous miraculous cures led to an immediate investigation and official sanction of
the apparitions by Archbishop Pio Bello Ricardo in 1987. The approbation is of the site itself, and not of Maria Esperanza Medrano de Bianchini, and it has led to the
increased importance of the farm as a pilgrimage site where devout petitioners
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seek out Ms. Bianchini for cures for the illnesses they suffer. On December 8, 1991, during mass in the chapel at the open-air grotto, the Eucharist (the communion
wafer) began to emit a red liquid in the hands of the priest. Subsequent chemical analyses concluded that the substance was human blood. This event reinforced the
importance of the Betania grotto for believers. It is now a highly visited site, so much so that vigils on the privately owned farm have been limited to the feast days of the
Virgin Mary: February 2, March 25, May 13, July 15, August 16, October 12, and December 8.

This is the most rapid official endorsement of a modern apparition. In comparison, the apparitions in Medjugorje (Bosnia and Herzegovina) that have been
occurring since 1981 still have not been officially commented on by the church. Thus, Betania—and Maria Esperanza Medrano de Bianchini—hold a special place in
late twentieth-century Roman Catholicism. The messages revealed to her are those common in Marian apparitions throughout the ages. She is exhorted to save her
country (Venezuela) by encouraging faithfulness to the church and to spread the message of the need for reconciliation between nations and for conversion to a better
Christian life as the only way to avoid war and death.

Large numbers of pilgrims visit the farm, often coming in tour groups from Caracas. The most important day is March 25, which draws up to 20,000 pilgrims to
attend mass at Betania. Pilgrims visit the grotto where the apparitions occurred and have decorated it with hundreds of candles and flowers. The large chapel is a simple
one with a tin roof. Pilgrims also go to the spring to collect water to drink and take home. Tourist amenities are few—some eateries outside the shrine’s entrance—so
most pilgrims spend only part of a day there. Thankful pilgrims often leave plaques, which are mounted in rows and columns along walls.

See also
Apparitions; Fatima; Lourdes; Medjugorje
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Bethlehem (Palestinian Authority)
Christianity

Bethlehem, the birthplace of King David of ancient Israel and of Jesus; one of Christianity’s most important pilgrimage sites. The village, now a small city, lies high in the
Judean hills about nine kilometers south of Jerusalem. From the time of Constantine in the fourth century, no Christians visiting the Holy Land have felt their pilgrimage
complete without a visit to Bethlehem. In recent years, buses from Jerusalem, Tel Aviv, and even Aman have brought streams of the faithful to view sites connected
with the Nativity. Traffic is particularly high in late December, prior to Christmas, and the governing authorities (formerly Ottoman and British, now Israeli and
Palestinian) take special precautions to assist and protect pilgrims. On Christmas Eve, pilgrims crowd Manger Square in front of the Church of the Nativity to hear—
and nowadays to view on wide-screen television sets—the multilingual midnight mass. The throngs of pilgrims buy vast quantities of religious souvenirs, so that for
hundreds of years residents of Bethlehem have carved olive wood crosses, rosaries, jewelry, and images of the Holy Family for sale to pilgrims. The flow of pilgrims is
sometimes interrupted by hostilities between Palestinians and Israelis.

Bethlehem has a number of individual sites venerated by Christian pilgrims.

Church of the Nativity

The manger described in Luke 2:7 is thought to have been located in a small natural cave that served as a stable. Romans tried to obliterate Christian reverence for
Jesus’ birthplace by erecting a shrine to Adonis on the site, but it did little good and was soon eclipsed. When Constantine accepted Christianity as the religion of the
empire in the early fourth century, he immediately began construction of a large basilica ornamented with frescoes, mosaics, and lavish marble columns. By the late
fourth century it was drawing large numbers of pilgrims
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Christmas pilgrims at Bethlehem, circa 1900 (Collection of Linda K. Davidson and David M. Gitlitz)

from all over the Roman Christian world. The most famous visitor was the papal secretary Saint Jerome, who came to visit in 386 and ended up residing in the town,
completing there his Latin translation of the Hebrew and Greek scriptures into what is still known as the Vulgate Bible. The emperor Justinian enlarged the church in the
sixth century. Tradition relates that invading Persian armies spared it in 614 when they saw painted images of the three Magi in Persian dress over the door. In the
twelfth century the Crusaders enlarged it further, had more frescoes painted, fortified it, and built a monastery next door. After the fall of the Crusader kingdoms
returned control of the area to Muslims, the church was maintained and squabbled over by the Greek Orthodox Patriarchate and the Roman Catholic Franciscan
Order. Significant repairs were not begun until 1935, under the British, and 1967, under the Israelis.

Pilgrims approach the church across the paved courtyard that was part of the Byzantine atrium. They have to stoop low to enter the church, for the only remaining
opening was partially blocked in 1500 to keep riders from entering the church on horseback. This low square entrance, sometimes called the Door of Humility, also
prevents many orthodox Jews from entering, since they feel it requires them to bow their heads before a Christian shrine. Pilgrims cross a wide narthex and enter the
vast naves of the basilica. A Greek-Orthodox iconostasis, hung with lamps, chains, and icons, screens the main altar from the naves. On the north transept is the Chapel
of the Kings, thought to mark the site where the three Magi worshiped the infant Jesus. A small flight of stairs takes pilgrims down to the Grotto of the Nativity, in the
center of whose floor pilgrims may kneel to kiss a silver star inscribed with the words: “Here Jesus Christ was born to the Virgin Mary.”

The Milk Grotto

Not far south of the Church of the Nativity is a small, chalky-white cave said to have been turned that color when a drop of Mary’s milk fell on the stone. Both
Christian and Muslim mothers of newborn babies come here to scrape the white chalk from the walls to mix with their infants’ food. A community of Franciscans cares
for the shrine.

Shepherds’ Fields

Luke 2:9-11 describes how an angel appeared to shepherds near Bethlehem to announce Jesus’ birth. Judging from the archaeological remains of several early
churches, the site was on the olive-covered hills just east of the city, a place that in Jewish tradition was where Jacob lived after his wife Rachel’s death (her tomb is on
Bethlehem’s outskirts). The Greek Orthodox Church administers the area. A rival Shepherds’ Field, cared for by Franciscans, stands across the road.

Other Sites

The Armenian Monastery, which lies just south of the Church of the Nativity, preserves a colonnaded hall thought to be the place where Saint Jerome preached to his
followers. The Church of Saint Catherine, just north of the Church of the Nativity, contains burial caves believed to be the tombs of Saint Jerome and his pupils Saint
Paula and Saint Eustochium. Some also believe that the innocent children slaughtered by Herod’s command (Matt. 2:16—18) were at one time buried in this church.
Bethlehem also hosts churches of the Copts, Ethiopian Christians, Syrian Orthodox, Roman Catholic Carmelites, Franciscans, and
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Salesians, as well as Protestant Lutherans and Baptists.

See also
Jerusalem: Christian Pilgrimage; Rachel’s Tomb
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Bhubaneswar (Orissa, India)
Hinduism, Seventh Century

An ancient city, once capital of the Kalinga empire and now capital of the state of Orissa on India’s east coast, and a major Hindu religious center and pilgrimage goal.

Some 500 temples remain from the 7,000 it once held. The Lingaraja Mandir is the most frequented pilgrimage site. Begun in the seventh century, and added to
substantially in the eleventh, its towers soar nearly 50 meters above the city. The temple is dedicated to Tribhuvaneswar, Lord of the Three Worlds. Each day his image
is bathed with milk, water, and bhang (dried hemp leaves). The temple also houses the Svayambhu Linga, which combines the essences of both Vishnu and Siva. Like
most of the Bhubaneswar temples, the Lingaraja Mandir’s central holy shrine (deu/) is entered through a hall of offerings (bhogamandir). The temple is accessible only
to Hindus. The temple’s major festival is the Sivaratri (February/March). This temple complex is so immense, and so many pilgrims come daily, that 6,000 temple
assistants are employed to help pilgrims and to serve them the holy food of mahaprasad.

Near the Lingaraja Mandir is the Bindu Sagar Tank, which is said to contain water from every holy stream in India and is thus one of the best places in the country
to wash away the corruption of sin. This convention permits poor pilgrims who are unable to make the journey to Varanasi or one of the other all-India pilgrimage
centers to satisfy their ritual needs locally. In the tank’s center is a pavilion where each year the deities of the Lingaraja Temple are brought to be bathed.

Several other temples in Bhubaneswar are popular with pilgrims. The Siva Temple of Parasurameswara (seventh century) also contains images of Vishnu, Yama,
Surya, and seven mother goddesses as well as intricately carved friezes featuring animals, flowers, and amorous couples. The Swaranajaleswara Temple attracts
visitors to its elaborate reliefs depicting scenes from the Ramayana epic.

The ninth-century Vaital Deul Temple honors Chamunda, a tantric form of the goddess Kali, the destroyer. The principal image of this goddess sits on a corpse,
wears a necklace of skulls, and has a jackal and an owl beside her. The temple also celebrates life in numerous erotic sculptures. Near the temple is a sacred well
whose waters are said to cure infertility. The decorative friezes in the tenth-century Mukteswara Temple, dedicated to Siva, narrate episodes from the Panchatantra
(an ancient collection of sacred Hindu stories). It is sacred to both Hindus and Jains. The Rajarani Temple, built circa 1100, is named for the red sandstone from which
it is constructed. It is not dedicated to any particular deity, but draws pilgrims for general worship and tourists who come to see its intricate carvings of lions, elephants,
nymphs, and embracing couples. The deul of the eleventh-century Bramheswara Temple is adorned with dancers and musicians. Nearby is a cluster of twenty small
temples called Arsurameswar Mandir, the Grove of Perfect Beings.

Ten kilometers from the city are two hills, Udaygiri and Khandagiri, honeycombed with caves sacred to the Jains, which are noted for their carved friezes.

See also
Chamundi Hill

References

Bharati, Agehananda. “Pilgrimage Sites and Indian Civilizations.” In Chapters in Indian Civilizations, ed. Joseph W. Elder. 2 vols. Rev. ed. Dubuque, IA:
Kendall/Hunt, 1970, 1: 84—126.

http://www.indiatravels.com/holy/lingaraj mandir.htm.

http://www.meadev.gov.in/tourism/temples/bhuba.htm.



Page 63

Bighorn Medicine Wheel (Wyoming)

Native American

The Bighorn Medicine Wheel on a 3,000-meter-high ledge on Wyoming’s Medicine Mountain has been sacred to northern plains Native Americans for thousands of
years. It continues to function as a pilgrimage site. The site’s location high in the snowy Bighorn Mountains means that the medicine wheel is only accessible three
months of the year.

The wheel, formed of loosely piled large rocks, has a 25-meter diameter. At its center is a large stone cairn more than 3 meters in diameter that archaeologists
believe is the oldest part of the construction. From the center radiate 28 spokes, and along the wheel’s circumference are six additional circular cairns, five outside the
circumference and one inside. The archaeo-astronomer John A. Eddy has demonstrated that when the westernmost peripheral cairn is used as a backsight, the other
cairns neatly mark the sunrise on the day of the summer solstice, and the rising of the bright morning stars Sirius, Aldebaran, and Rigel. He surmised that the medicine
wheel may have been consulted by Native American shamans who climbed the mountain to bring back knowledge of the date of the solstice to the tribes gathered
below.

The Bighorn Medicine Wheel is currently sacred to members of the Crow, Cheyenne, Kiowa, Blackfoot, Salish, Shoshone, Sioux, and Arapaho nations, each of
which has a different myth regarding its creation and meaning. Current users of the wheel relate that, because it is sacred to many nations, it is by tradition a neutral site,
and thus no arms may be brought into the area. The medicine wheel serves many purposes. Young Crow males climb to the wheel for vision quests, fasting and praying
until they are granted the vision that will shape their adult spiritual life. Others come to give thanks for the bounty of nature. Some tribes leave a buffalo skull at the
wheel’s center as a thank-offering.

In recent years several attempts have been made to exploit natural resources in the area, and to develop the medicine wheel into a tourist attraction. These
attempts have been resisted forcefully, if not always successfully, by the tribes who consider the site holy. In 1993 an American-Canadian intertribal group organized a
400-mile Unity Ride on horseback to visit sacred Native American sites, including the Bighorn Medicine Wheel. The ride was repeated for the next several years. In
1996 a fifty-day Unity Ride, beginning at the Wahpeton Dakota Reserve and ending at the Devil’s Tower in Wyoming, brought new focus to the efforts to preserve
Native American sacred sites.

In the mid-1990s an alliance was formed between the U.S. Department of the Interior and two Native American groups, the Medicine Wheel Alliance and the
Medicine Wheel Coalition, to protect the site. At the Medicine Wheel National Historic Landmark the Department of the Interior supervises more than 50,000 visitors
to the site each year and closes the park to visitors during periods when Native American groups visit for ceremonial purposes.

There are dozens of other medicine wheels and other stone structures on high places in the northern plains of the United States and Canada. Eddy and other
archaeologists have identified several that appear to have an astronomical function. One is on Moose Mountain, Saskatchewan. Near Minton, Saskatchewan, is a large
rock turtle whose nose and tail line up with the rising sun at the summer solstice.

See also
Bear Butte; Native American Religions and Pilgrimage
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Priest blessing pilgrims at Esquipulas, Guatemala, 1998 (David M. Gitlitz)

Blessings

Some religious traditions formally endorse the beginnings of pilgrimages with ceremonies in which special blessings are pronounced.

Jews setting out on pilgrimage recite the blessings that precede any journey. In Turkey, the village imam often blesses Muslims who are setting out on the hajj to
Mecca.

Among medieval Catholics such ceremonies were common. In Spain, even during the Muslim occupation, Christian communities recited prayers pro fratribus in
via dirigendis (for our brothers setting out on the road) and pro redeuntis de itinere (for those returning from a journey) over their departing and returning pilgrims.
From the early eleventh through the seventeenth century there are records of ceremonies in which the presiding cleric blessed the departing pilgrim’s staff and carrying
bag. This example comes from the Spanish city of Lérida in the eleventh century:

Take this staff to support you on your journey and the travails of your pilgrimage, so that you may overcome all of the wiles of the enemy, and safely reach
the temple of Santiago [de Compostela], and when your journey is complete, that you may return joyfully to us. May God, who lives and reigns forever, so
grant. Amen. (cited in L. Vazquez de Parga, J. M. Lacarra, and J. U. Riu, 1:138; translation D. Gitlitz)

See also

Activities during Pilgrimage
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Buddhist ;}10nks praying near the sacred bodhi tree in Bodh Gaya (Hulton | Archive by Getty Images)

Bodh Gaya (Bihar, India)
Buddhism, Sixth Century B.C.E.

Site where the Buddha Siddhartha Gautama attained enlightenment circa 528 B.C.E., as he sat in contemplation under a pipal tree, called from that time on a bo tree or
a bodhi tree, from the Sanskrit bodhi, enlightenment. Bodh Gaya is located some 14 kilometers from Gaya, site of a Hindu pilgrimage site dedicated to Vishnu.

Along with Sarnath, Lumbini, and Kusinagara, Bodh Gaya is one of the four most sacred Buddhist sites in the world. Of the four, it is by far the most active in
terms of pilgrimage. For many Buddhists it is the navel of the earth, and the only site privileged to focus the meditations that lead to enlightenment. The Mahabodhi
Temple complex is the center of the village.

By tradition, the Buddha spent seven weeks in meditation in the area, each marked by a specific activity. The first week he stayed under the bodhi tree in further
contemplation. The second week the Buddha stood staring at the bodhi tree without blinking in a place now called the Animesh Lochan, or the unblinking shrine. The
third week he walked back and forth along what is now the north side of the temple, at a place known as the Bejeweled Walk. As he contemplated his new awareness
during the fourth week, he emitted colored light at the place known as the Rainbow Shrine. During the fifth week the Buddha broke his fast with milk rice offered by a
farmer’s daughter, and sat enjoying a sense of infinite peace under the Goatherd’s Tree. During the sixth week of meditation, the Lord of Chaos sent a storm to disturb
him, but the Serpent King shielded him with his seven hoods as he sat on the shore of Lake Muchalinda. The seventh week, as the Buddha sat under a rajata tree (now
extinct in India; one has recently been brought from Myanmar), he decided to use his teaching to alleviate humanity’s suffering. Each of these seven sites is the locus of
intense pilgrimage worship.

Parts of the Mahabodhi Temple complex have been under construction or reconstruction for about 2,250 years. The first temple was
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erected circa 250 B.C.E. by the Emperor Asoka, the man whose devotion to and material support of Buddhism contributed to the religion’s rapid spread. The temple
was repaired and enlarged by King Sado in about 450 c.E. and by Burmese Buddhists in the eleventh century. In the nineteenth century King Mindon of Myanmar
invested in extensive restorations, which were continued under the British Raj by General Cunningham. The work still goes on. The artfully landscaped brick street that
leads to the temple entrance was constructed by Japanese Buddhists in 1997.

At Bodh Gaya’s heart is the Mahabodhi Temple. On its west side is the holiest site: the bodhi tree that is said to descend from the tree under which young
Siddhartha sat meditating before he was granted his vision of the four eternal truths and the eightfold path to achieving nirvana. The original tree has long since died, but
over the years, people had taken shoots from it. One of these, carried to Sri Lanka by the daughter of Asoka in the third century B.C.E., is the source of the transplant
that was brought here late in 1881 by General Cunningham while he was renovating the temple. The Adamantine Diamond Throne, between the tree and the temple, is
considered the precise site where the Buddha sat when he reached enlightenment.

A golden fence, with an entrance and exit gate, surrounds the site. Pilgrims line up patiently to enter the gate, ascend two steps, and touch the stone throne. Many
kneel and bow their heads to the stone, believing that Buddha’s aura is so strong here that touching one’s head on the stone effects a transfer of his power and sense of
peace. Both the tree and stone are decorated with red and yellow cloths, and are hung with garlands and flags brought by pilgrims. At each corner of the stone a large
pole supports a white parasol, from which hang gold streamers and gold pipal leaves, tokens of gratitude from pilgrims who have had their prayers answered, or who
have achieved something special in their lives. Others leave gifts of money. After finishing their prayers, or leaving their offerings, pilgrims back down the two steps and
proceed to other parts of the temple for worship.

The temple itself is a large, many-terraced tower. Pilgrims enter from the east, proceeding from wide to narrow corridors and eventually to a central chamber
where a tall gold image of the Buddha sits facing east from a shelf some 2 meters above the pilgrims. The image is draped with dark red cloths and is encased in glass.
At the foot of the glass case pilgrims may place flowers, small candles, incense, money, fruit, cheese, bags of rice, or any other token of their thankfulness. On the
temple’s second floor is a veranda housing another small Buddha shrine, from which people can look out over the temple compound. Also on the second floor is a
meditation room, where monks intone from the sacred scriptures. Pilgrims may also request time for solitary, silent meditation in this room. Although the Mahabodhi
Temple is one of Buddhism’s most holy sites, the temple also contains a Siva lingam, donated in the ninth century by a Hindu king, and is therefore sacred to Hindus as
well.

There is no set ritual within the shrine itself. As with many major shrines, there are numerous holy sites within the temple building, with activities and modes of
worship to suit each pilgrim’s individual preferences.

Outside of the temple, but within the grounds, are dozens of stupas, religious monuments traditionally containing relics of the Buddha. Most commonly their shape
is a hemisphere topped with a spire. These stupas go back many centuries and were built by various kings or monks in honor of the Buddha. South of the temple is a
broken sandstone pillar, one of many erected in India by the emperor Asoka in the third century B.C.E. with inscriptions detailing the basic tenets of Buddhism or
praising Buddhist monastic communities.

South of the temple is a large water tank, called Muchalinda Lake. Many people sit and pray on the steps leading down to the water, or bring grain to feed the
carp in the water. Others wade into the tank to pray (or to cool their feet), or splash water on their hands and heads. The tank and the temple courtyard are favorite
places for pilgrim group photographs.

The temple, the bodhi tree, the seven shrines, the tank, the stupas, and the gardens are sites of almost continuous religious activity. Many pilgrims focus their
devotions through patterned physical movements. Some clasp their hands together in prayer, raise them above
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their heads, and lower them in front of their faces and then their stomachs, repeating the cycle up to hundreds of times. Some follow each of these cycles by kneeling on
the ground, or on a prayer board, prostrating themselves, stretching their arms above their heads, pushing themselves back onto their knees, and standing up again.
Pieces of cloth grasped in the pilgrim’s hands soften the impact of prostration and help the pilgrim slide along the prayer board. Buddhist monks or lay Buddhists may
make promises to complete 1,000 or as many as 10,000 of these ritual prostrations within a certain time period, and some of the worshipers carry mechanical counters
to keep track of their progress toward their goal. Another focusing activity is to throw a handful of rice into a metal pan or ceramic bowl, gather it up in the hand, and
throw it in again, carefully noting the number of times the ritual is completed.

Bodh Gaya draws pilgrims from the entire world. Those from India and neighboring countries often travel in buses, which they decorate with flags, spangles, and
signs announcing their place of origin. Groups often form on the main commercial street and then march to the shrine behind colorful banners, sometimes playing bells or
drums to announce their arrival. There is no dress code or prescribed ritual of preparation for the pilgrimage, although some pilgrims take care to distinguish their visit
from their normal activities. Female pilgrims from East Asian countries often wear a sash or V-necked banner around their shoulders. Pilgrims who feel that they have
reached a certain level on the Buddhist eight-fold path to enlightenment may dress entirely in white and abstain from various worldly activities, such as wearing perfume,
or conducting business, or engaging in sex, for some days prior to and after their pilgrimage.

Bodh Gaya is particularly venerated by Tibetans, who have two monasteries there. In December the Dalai Lama visits, and Tibetan refugees and pilgrims flock to
Bodh Gaya by the tens of thousands to congregate in tent cities and to hear his message.

As with many well-managed religious centers around the world, over the centuries Bodh Gaya’s guardians have carefully preserved the tranquil nature of the
sacred precinct by separating it by a tall wall from the hurly-burly of economic activity that caters to the hoards of pilgrims and tourists. The village streets are lined with
guesthouses and meditation centers. In fact, Bodh Gaya is so central to Buddhism that Buddhists from many countries around the world have built meditation centers
and monasteries here, many of them in the architectural style of the community’s home country. The styles include Chinese, Thai, Nepalese, Bhutanese, and Tibetan.
The streets around the temple are lined with stores, vendors, beggars, postcards shops, restaurants, and photographic stands. At the temple administrative offices, just
outside the main gate, one can buy permission to take pictures or hire a guide. In addition to the tourist guides, who explain the history, architecture, and basics of
Buddhism, Buddhist monks are available to guide pilgrims through the intricacies of ritual.

See also
Anuradhapura; Asoka; Buddhism and Pilgrimage; Kusinagara; Lumbini; Sarnath
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Bom Jesus (Braga, Portugal)

Roman Catholicism, 1723

Catholic church and Stations of the Cross, 400 meters high on a hill 6 kilometers east of Braga, Portugal, that is the second most visited shrine in the country, after
Fatima.

Statues marking fourteen episodes or stations along Jesus’ journey to Calvary became popular in the eighteenth century as devices for focusing religious devotion.
Portugal’s best-known set is at the Santuario de Bom Jesus. There are no relics or miracle-working statues
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at Bom Jesus, which instead is known for its lush gardens, monumental Baroque staircase, and Stations of the Cross.

Yet pilgrims to the Santuario focus most of their attention not on the Stations of the Cross but on the Stairway to Paradise leading up to the shrine church. The
several courses of stairs, completed in 1723, intertwine as they zigzag up the steep slope. They have been given allegorical titles: the Stairs of the Five Senses, the Stairs
of the Three Virtues, and so forth. Many pilgrims climb these steps on their knees. A number of small shrines mark the stages of the climb, and pilgrims often stop to
light candles and pray at each.

At the top of the stairs are the Italian-style formal gardens and the church, designed by the local architect Carlos Amarante in 1811 in the Minho Baroque style.

See also

Fatima
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Bom Jesus da Lapa (Bahia, Brazil)

Roman Catholicism, 1690

Bom Jesus da Lapa, in the dry northeastern state of Bahia, is one of Brazil’s most popular pilgrimage destinations, drawing well over 100,000 pilgrims per year. The
shrine that holds the miraculous wooden statue of the crucified Christ is built into a natural cavern in an outcropping of limestone that juts above the sandy river plain.

Legend holds that in the 1690s a house painter named Francisco de Mendonga Mar, after an argument with his employer, hefted a wooden cross and exiled
himself from civilization as a hermit to the grottos along the upper Sao Francisco River. There he distinguished himself by good works toward the local population. In
1709 he secured religious training and was ordained as the Catholic priest of the region. As a holy man he attracted many followers during his lifetime. In death, his
cave has become the major Catholic shrine of Brazil’s Sertao region. Pilgrims come in large numbers all during the May-to-September dry season, but mainly for the
festival day of August 6.

Although some pilgrims walk to the shrine, most come as village or family groups, traveling to the shrine in trucks hired—often as a commercial rather than a
charitable enterprise—Dby a self-appointed community leader. Other, wealthier pilgrims come by car or by plane. A few more affluent pilgrims stay in Lapa’s hotels; the
rest crowd the scores of cheap guesthouses (pensdes) or sleeping shacks (rancharias), which offer little more than floor space for straw mat sleeping pallets, a place
to build a cooking fire, and perhaps running water.

At the shrine, pilgrims crowd the plaza to hear open-air masses and sermons exhorting the pilgrims to demonstrate their faith, obedience, humility, and suffering for
their religion. Pilgrims may take part in a variety of other activities. Portable booths accommodate confessions. Most enter the grotto and walk briefly by the statue of
Bom Jesus. Those who have purchased or brought religious objects from home place them in the grotto or near the open-air altar, where from time to time a priest
blesses the accumulated objects with holy water. Some pilgrims purchase votive candles to light. Pilgrims who have come in search of a cure or to give thanks for one
leave a small wax replica of the affected part at the altar. These ex-votos are later melted down and made into candles to sell to pilgrims. They may donate a plaque
painted with the story of the miracle they have received: a “miracle room” in the grotto displays thousands. On August 5 a mass is held in the cave. On August 6 the
main event is a great parade. Chosen parishioners from the town carry on their backs a large platform that supports the holy image. They are flanked by small girls
dressed as angels. A priest leads the throng, who at his cue cheer loudly, ““Viva Bom Jesus . . . Viva!” (Long live Good Jesus!).

Like most pilgrimage centers, Lapa attracts a large merchant community, especially for the August festival. Wholesalers supply them with the standard fare of
rosaries, lockets, framed saints’ pictures, wall plaques, medallions, and charms, as well as cheap, portable consumer goods. The Bom Jesus da Lapa festival also
attracts significant numbers of beggars. After the religious activities, pilgrims amuse themselves with the many attractions that have congregated in Lapa for the occasion.
There are likely
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to be a circus for the children, carnival rides, and gambling tables, as well as numerous restaurants, bars, and brothels.
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Bordeaux Pilgrim

Christianity, Fourth Century

Anonymous author of the earliest extant Christian narrative of a pilgrimage from Gaul (present-day France) to Jerusalem.

In about 333, a male pilgrim from Bordeaux traveled to the Holy Land, recording many specific details of his journey. He traveled through Italy, northern Greece,
Macedonia, and the Byzantine cities of Sophia and Constantinople. Until he reached Tarsus, he was content to list the distances in leagues from one place to another
and to note the stopover places. In Tarsus he wrote that it was the birthplace of the Apostle Paul. From there through Syria and Palestine he made little specific
commentary. Once he arrived in the Holy Land, however, the Bordeaux pilgrim made several observations about Christian history and brief references to the
architectural monuments. His return journey took him from Heraclea (on the Hellespont) through Rome and Milan.

His narrative, the /tinerarium burdigalense, was written in Latin. It was apparently a popular early guide, as there are several extant manuscript copies. It was
printed in 1589 and has had several later editions.

See also
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Borobudur (Java, Indonesia)

Buddhism, Eighth Century

Indonesia’s Borobudur, on the island of Java’s Kedu Plain, 30 kilometers north of Yogyakarta, is the world’s largest Buddhist stupa.

A Hindu temple originally stood on this site. The structure was enlarged between 778 and 850, when Borobudur was the center of Java’s Vajrayana sect of
Tantric Buddhism. Its enormous size reflected the power of Java’s Sailendra dynasty of monarchs and served as a compelling advertisement for the Buddhist religion,
recently imported from India. It seems to have been abandoned in the late ninth century when the royal power base shifted elsewhere and the region again came under
the control of Hindus. It was almost completely destroyed in 1006 by a massive earthquake and the eruption of Merapi Volcano. Borobudur lay undisturbed until the
last 150 years, when its splendors have been reclaimed from the jungle through a succession of archaeological campaigns. Although in its heyday Borobudur must have
had extensive support systems for the pilgrims who thronged to the site, no trace of these has yet been found.

The geography of Borobudur itself is auspicious and reflects its Hindu roots. Surrounded by mountains, it lies at the confluence of the Progo and Elo Rivers. This
geographical setting is believed to replicate that of India’s holy Hindu city of Allahabad (Prayag), where the Ganges and Yamuna Rivers join with the spiritual river
Sarasvati to create the sangam, a place where immortality can be touched.

The artificial mount of Borobudur comprises more than 50,000 cubic meters of stone. Its square base is 153 meters per side. Five square terraces rise from the
base. Above them three round terraces culminate in a circular terrace with seventy-two small stupas and a crowning circular stupa. This stupa’s top is 32 meters above
the ground, although it was formerly undoubtedly much higher.

Taken as a whole, Borobudur is a gargantuan stupa, a monument built to encase a sacred relic of the Buddha that eventually became a sacred structure in its own
right. It may well be a chandi, a form of stupa enclosing bits of metal, stone, or agricultural material that symbolize the power of the divine. The monument
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is also a mandala, a symbolic form schematizing both the structure and the nature of the cosmos. It fulfills this function in three ways. Its shape and size symbolize Mount
Meru, the mythical axis of the cosmos and the home of the principal Hindu and Buddhist deities. Its division into a base, body, and culminating stupa reflects the
tripartite Buddhist concept of the universe’s structure. At the bottom is the Kamadhatu, the realm of worldly entanglements, the sphere of desires and of mortality. Its
middle sections are the Rupadhatu, the sphere of the purified, where humans can free themselves of passions but are still bound by earthly forms. Beyond the square
terraces of the earth are the circular terraces of the heavens. Here, devoid of adornment, is the Arupadhatu, the realm of perfection and of formlessness, the sphere of
the gods.

Pilgrims ascend to the top clockwise along a 2-kilometer spiral path that leads them successively along the terraces through galleries adorned with narrative and
symbolic relief carvings until they reach the unadorned uppermost level. Along the way they view the 1,460 narrative panels that adorn the walls of the terraces and
galleries. The panels’ stories are drawn from five major Buddhist scriptures. They lead the pilgrim ever upward in purpose, through base human existence to
enlightenment, by graphically recalling the entanglements of human existence, the purifying path taking by the Buddha and his followers, and the ideal of nirvana at the
top. The panels are punctuated by an additional 1,212 elaborately carved decorative panels. On the upper terrace are seventy-two miniature stone stupas, each
containing an image of the Buddha behind a carved lattice. Pilgrims reach through the holes to touch them for good luck. At the center of the monument’s summit is a
simple, large, bell-shaped stupa, whose two empty rooms symbolize the blissful nothingness that is nirvana.

Borobudur is also known for its many statues of the Buddha, seated on a lotus throne that symbolizes his purity. The statues’ hands display the mudras (stylized
positions) that symbolize various aspects of Buddhist philosophy. The stupa’s four cardinal points are presided over by four separate representations of the Buddha,
each with appropriate stylized gestures. On the east, where most pilgrims enter the structure, the Aksobhya Buddha calls the earth to witness his meditation. On the
south the Ratnasambhva symbolizes charity. In the west Amithaba is the image of the meditating Buddha. And on the north the Amoghasiddhi Buddha dispels the fear
of all who enter. Each of these poses is replicated ninety-two times throughout the monument. In addition, seventy-two Vairochana Buddhas recall how the Buddha
turned the Dharma Chakra, the wheel of karmic cause and effect.

Though it was once Java’s most important Buddhist pilgrimage destination, in 1998 Indonesia was more than 82 percent Muslim (http://www.adherents.com), and
Borobudur is visited mainly by tourists, with only a few Buddhist pilgrims among them who come to experience the holiness of the place. Each year on the anniversary
of the Buddha’s birthday, however, Borobudur’s priests host a formal pilgrimage ceremony, called the Waicak, with moonlit processions and offerings of chants,
incense, and flowers. They begin about 3 kilometers to the east at two Buddhist temples, Chandi Mendut (with three huge statues of the Buddha) and Chandi Pawon
(dedicated to Kuvera, the god of wealth), and march through the jungle to the sacred mandala-stupa of Borobudur.

See also
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Brendan, Saint (Ireland)

Roman Catholicism, Sixth Century

The sea voyage of Saint Brendan is the archetypal Irish pilgrimage, establishing patterns that persist in our times. The historical Saint Brendan



Page 71
lived in Ireland toward the end of the sixth century. The earliest references to his epic and probably legendary voyages of pilgrimage date from two hundred years later,
and these exist only in copies made in the tenth century. The most important of the many lives of Saint Brendan is the Navigatio Brendani (Voyage of Brendan).

The legends of Brendan’s voyage are grounded in an Irish epic tradition that sang of hero mariners who sailed west to find a fabulous island governed by fairies,
where death held no sway and happiness reigned. The stories tell of a mariner saint who learned from a monk about a Promised Land of the Saints called the Delightful
Island. After various acts of asceticism, Brendan built his tiny boat, gathered his seventeen companions, two of them described in the poem as pilgrims, and set sail for
the west, allowing God to direct his route. For seven years they visited a number of strange islands, each with characteristics related to some aspect of Christian
theology or liturgy. For the paschal feast they found an island populated by lambs; for Pentecost a Paradise of Birds. On an island of fire they met Judas. When they
built a fire on a small deserted rock the island began to shudder, and they found they had beached on a whale. Eventually they reached the Land of the Saints; they
filled their bags with fruits and jewels and made their way back to Ireland.

The Latin Navigatio Brendani describing the fabulous Christian adventure of Brendan’s pilgrims was a medieval bestseller, with well over a hundred surviving
manuscripts, many of them translations into the European vernaculars. Despite its fantastic elements, many of them drawn from folk sources and from traditional
Christian eschatology, both its overall geographical sense and its description of individual places give it the ring of authenticity. During the period of the poem’s
composition, and even earlier, the wild western coasts of Ireland were home to numerous small colonies of hermits who lived in tiny beehive cells and worshiped in rude
stone churches. Many traditional western Irish pilgrimage roads begin at the seashore. Thus while the Navigatio fired the imagination of devout Christians all over
Europe to launch themselves into the adventure of pilgrimage, it is also clear that it both echoed and fostered a tradition of maritime pilgrimage to holy places up and
down the west coast of Ireland and its adjacent islands. The Irish Litany of Pilgrim Saints, written circa 800, features various sites related to Brendan, many of them
on the Dingle Peninsula.

See also
Mount Brandon
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Buddhism and Pilgrimage

Adherents of Buddhism strive to achieve enlightenment, or perfect wisdom, by attaining nirvana, and so release from the cycle of death and rebirth. Contemplation and
rejection of worldly distractions are central to the process. A variety of disciplines and techniques focus the devotee’s religious energy. Gnosis, asceticism, and yoga are
considered by Buddhists to be the most difficult paths; prayers, recitation of mantras, and pilgrimages are the easier paths.

Key events in the life of the Buddha occurred at four sites in India and Nepal. Prince Siddhartha Gautama was born at Lumbini (Nepal) circa 566 B.C.E., attained
enlightenment at Bodh Gaya (India), preached his first sermon, or turned the wheel of the dharma, at Sarnath (India), and died at Kusinagara (India) in 486. Just before
his death he told Ananda, his attendant, to instruct his followers to visit these four sacred cities: ‘“There are four places . . . that a pious person should visit and look
upon with feelings of reverence. . . . And whoever . . . should die on such a pilgrimage with his heart established in faith, at the breaking up of the body ‘after death’ will
be reborn in a realm of heavenly happiness” (Mahaparinibbana Sutra 69, 70). Collectively these four pilgrimage centers are sometimes called the Hearth of Buddhism.

From the very first pilgrimage was central to Buddhist worship, authorized by the religion’s founder, sanctioned by scripture, and focused on the four preeminent
sites. In later years other sites associated with Gautama’s life also became pilgrimage centers. Four other sites are particularly important and along with
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the four Hearth sites are known as the Eight Places of Pilgrimage. One is the Gridhakuta Hill (Vulture Peak) near Rajgir, where Gautama converted his two principal
disciples and preached the Wisdom Sutras, thus turning the wheel of the dharma for a second time. The Japanese have recently built a beautiful stupa there. Another is
Jetavana, just south of Shravasti, the capital of the Indian state of Koshala. Here the Buddha lived for twenty-five years in the grove of Prince Jeta and built his first
monastery. The third consists of the ruined temples at Sankashya, near Kanpur in India’s Uttar Pradesh. The last is the great stupa in Nalanda, in the Indian state of
Bihar, once the site of Buddhism’s greatest university. Still other memorial or funeral sites are dedicated to Buddhist holy men.

Although the events of Gautama’s life determine the geography of Buddhist pilgrimage, to a very large extent it is the Emperor Asoka (ruled circa 273-232 B.C.E.)
who is the true father of Buddhist pilgrimage. Early in his reign ASoka defeated the Orissan Kalinga people in a war marked by terrible carnage. He was so distressed
that he converted to Buddhism, embraced nonviolence, and commemorated his newfound commitments on a series of cylindrical inscribed pillars. In his later years
Asoka and his spiritual advisor, the monk Upagupta, visited—in order—the four sites of the Hearth of Buddhism, erecting in each a commemorative stele. In addition
to these four, he visited another twenty-eight sites related to the Buddha’s life. These thirty-two holy places were thought to symbolize the thirty-two characteristics of
greatness, which in Gautama’s case were thirty-two physical marks indicating his perfection. In addition, Asoka collected the Buddha’s physical relics, as well as those
of his principal disciples, and distributed them to 84,000 stupas across the face of India. He honored pilgrims, prescribed various devotional rites, gave importance to
the veneration of relics, built roads and hospices, and modeled appropriate pilgrim behavior by his own pilgrimages.

By the seventh century Buddhism had split into two main traditions, both of which embrace pilgrimage as a way of expressing religious devotion. Hinayana (Lesser
Vehicle) Buddhism emphasizes ethics in the fashion of the original teachings of Gautama and requires each adherent to strive to his or her individual salvation through a
combination of suppressing earthly desires and meditation. Mahayana (Great Vehicle) Buddhism, which developed around the first century C.E., by contrast,
incorporates a variety of deities and prescribes elaborate rituals of worship. It developed the concept of the bodhisattvas, or potential Buddhas, intercessors with the
Buddha, who choose to remain in the mortal world to help human beings along the path to enlightenment. The bodhisattvas are traditionally thought of as having
individual spheres of influence, and so are called upon by adherents much the way Christians call upon saints. Sites holy to the Buddha or the bodhisattvas have
become pilgrimage centers, despite the importance of Mahayana Buddhism’s concept of s ‘u-nyata (void), which sees all things as essentially undifferentiated space and
seems to imply a de-emphasis of sacred geography. Mahayana Buddhism’s myriad forms include both Tantric and Zen Buddhism. For Japanese Mahayana Buddhists,
pilgrimage has come to represent the spiritual path itself, and the spiritual focus achieved during the visits to holy sites, or even in merely wandering without specific
goals, serves as the supreme act of worship.

Beginning in the sixth century of the common era, Buddhism spread northward and eastward from the Indian subcontinent, first to Tibet and then to China. Pilgrim
scholars and mystics copied key Buddhist Sanskrit texts in India and translated them into the languages of their homelands. In a second phase of diffusion, Korean and
Japanese pilgrims to sacred sites in China brought knowledge of Buddhism back to their respective countries. As part of their missionary efforts they erected stupas
and designated holy sites for pilgrimage as a way of fostering devotion and making the geographical area holy for Buddhism. The symbolic objects at the heart of these
shrines included footprints of the Buddha impressed in stone (relating to Lumbini, the place where he set foot on earth), cuttings from the bo tree under which he
attained enlightenment (Bodh Gaya), images of the wheel of dharma (Sarnath), and memorial stupas (Kusinagara, where
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the Buddha died). Other objects were the Buddha’s shadows, manifest in shallow depressions in rocks, alleged personal belongs of the Buddha, and sculpted images.
In each of these areas, sites associated with the pilgrim founders of local Buddhist sects have themselves become pilgrimage sites: Mount Koya and the Shikoku circuit
in Japan, Anuradhapura in Sri Lanka, Taktsang Monastery in Bhutan, and so forth.

In Tibet, Buddhism fused in the eighth century with the native Bon religion, a combination of animism and nature worship, in which strong shamans served as
authority figures. This fusion absorbed the principal Bon deities into the Buddhist pantheon, adopted their holy places as pilgrimage sites, and recognized the authority of
lamas, or monks, headed by the supreme, or Dalai, Lama. This brand of Buddhism has sometimes been referred to as Lamaism, and it, too, has developed a variety of
subsects. The holiest Tibetan Buddhist site is Mount Kailas. The Dalai Lama, as well as the abbots of important monasteries, are viewed as the continuous incarnations
of the Buddha and of certain bodhisattvas and as such often become living pilgrimage sites.

According to Tibetan tradition described in the Vinaya Sutra (fifteenth century), the Buddha urged his followers, and particularly those who as monks devoted
their lives to his teachings, to make pilgrimage to the four holy sites of the Hearth of Buddhism. The sutra prescribes circumambulation and reverence as the appropriate
rites for pilgrims to follow. It suggests that pilgrims who fulfill this obligation will be transported to a higher state of existence. Other texts assert that sin can be purged
by bathing at sacred places.

Another key Buddhist text, the Dammapada, describes the pilgrim as a person who has given up the world and who wanders the world from holy place to holy
place in search of enlightenment for him- or herself and merit for those who are unable to commit themselves to such a life. An important chant directs: “Go ye, O
bhikkhus (monks), wander for the gain of the many, for the well-being of many, out of compassion for the universe, for the good, for the gain, and for the welfare of
gods and men.” The wandering and preaching of the monks who took this injunction literally vastly aided the spread of the Buddhist religion.

The rites attendant upon worship at South Asian Buddhist pilgrimage shrines are fairly simple. Devotees generally lay offerings before the statue of the Buddha and
then meditate silently, or chant—singly or in chorus—prayers from ancient Buddhist texts. In Nepal and Tibet, pilgrims may hang prayer flags from trees or poles near
the shrine, turn prayer wheels, or place small steles carved with religious verses (mantras) into streams of flowing water. Tibetans frequently chant to the
accompaniment of drums, cymbals, and horns. In Japan, pilgrimage may be the most important Buddhist activity, with devout worshipers undertaking repeated visits to
Mount Fuji and making circuits of the 88 temples of the Shikoku route, the 33 sanctuaries of Kannon in Saikoku, the 1,000 temples in Kyoto, and many others.

See also
Bodh Gaya; Caves of the Thousand Buddhas; Japanese Buddhism and Pilgrimage; Kus$inagara; Lumbini; Sarnath; Shikoku; Stupa; Tibetan Buddhism and Pilgrimage
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Bunce Island (Sierra Leone)
Secular Identity, Twentieth Century

The slave forts on Bunce Island are one of a series of infamous monuments to the slave trade that dot Africa’s western coast and have become a pilgrimage destination
for diaspora Blacks reconnecting with their African past.

Coastal trading centers were developed by Portuguese merchants beginning in 1462. In the eighteenth century, British merchants—mainly slavers—dominated the
region, and from 1672 to 1807 Bunce Island, off the coast at what is now Sierra Leone’s capital city, Freetown, became their principal shipping point. Structures on
Bunce Island included a shipyard and warehouses protected by a powerful fort.

Because Sierra Leone’s indigenous populations were experienced in growing rice, they were particularly prized as slaves by American planters, and in the 1750s
tens of thousands were shipped from Bunce Island to South Carolina and Georgia. Some of their descendants, the Gullah and Geechee peoples of the Carolina Atlantic
Islands, preserve many traces of the African culture of their ancestors.

The British forbade slavery on British soil in 1787, and with the assistance of wealthy British philanthropists, designated Freetown as a homeland for free slaves.
From then on Sierra Leone became a refuge and new homeland for freed slaves from Britain, the United States, and Nova Scotia and for “‘recaptured” slaves taken
from the slaving boats of other nations.

See also
Ghana Slave Forts; Goree Island
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Cahokia Mounds (Illinois)
Native American, Tenth-Thirteenth Centuries; New Age, Twentieth Century

Cahokia was the principal urban and ceremonial center of a Middle Mississippian civilization that flourished in the Ohio basin from about 900 to 1250 C.E. At its apex,
Cahokia covered 15 square kilometers and supported a population of 20,000 people, making it the largest American city north of the great Mesoamerican urban
centers. The largest of the more than 100 earth mounds in the Cahokia area, known today as Monks’ Mound, is 33 meters high, covers 5.5 hectares, and has a greater
volume than the Egyptian Great Pyramid at Giza. Evidence suggests that the Cahokian cult may have attracted pilgrims from an extensive swathe of what are now Ohio
and Illinois.

Archaeologists believe that over a short period in the eleventh century the Cahokia settlement grew from 1,000 to 10,000 people. Some of this growth can be
explained by expanded trade and efficient agriculture. Other theories attribute Cahokia’s success to a charismatic and talented leader who combined political and
religious functions. Scientists have shown that the Cahokia mounds served a variety of purposes. Some were house platforms, others burial mounds, and still others
seemed to have supported ritual centers. Judging from archaeological evidence, the Cahokia community seems to have had a rigid social structure, with a ranked
aristocracy and a king whom they equated with his brother the Great Sun. The Cahokian elites lived in houses larger than and separate from those of the general
populace. Artifacts found on the site suggest that the Cahokians traded over an extensive area and may even have exchanged goods with the Yucatecan Mayans,
whom they may have imitated in some of their religious practices, particularly human sacrifice, which is for the most part unknown among other Native American
cultures. In one mound the skeletal remains of fifty-four young women were found arrayed around an entombed male, probably the ruler. This chief was also
accompanied by six male servants bearing copper weapons. Refuse pits near the burial contained extensive remains of banqueting on swans and other aquatic and
prairie fowl, venison, and fall berries. A large assortment of objects of presumably religious significance was also found. Ceramic figurines suggest that the Cahokian
cult recognized dual worlds (this world and a subterranean, mythological world) and worshiped an earth mother who was responsible for agriculture.

The weight of this evidence, coupled with the possible Mesoamerican connection, suggests that the Monks’ Mound earthen pyramid served functions analogous
to those of Mesoamerican pyramids, which could be temples, pilgrimage sites, and astronomical platforms. Monks’ Mound and several of the other principal mounds
are perfectly aligned along a north-south axis. Calendrical calculations at Cahokia appear to have been made using circles of large wooden posts. It seems possible,
then, that the Cahokia economic-political-religious complex attracted visitors and pilgrims from a wide catchment area.

Mound builders flourished in the eastern Mississippi Basin. The Adena culture (800 B.C.E.—100 C.E.) built large cone-shaped mounds, such as the Miamisburg
Mound, near Dayton, Ohio, and the Serpent Mound, near Locust Grove, Ohio. The Hopewell culture (200 B.C.E.—500 c.E.) built hundreds of mounds, many of them
geometrically shaped, over the whole of eastern North America.
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Visitors walking onﬁstalrway of Monks’ Mound, circa 1986 (Richard A. Cooke/CORéIS)

One of the largest is the Great Circle in Newark, Ohio. Others are clustered around nearby Chillicothe, Ohio, and Toolesboro, lowa. The Effigy Mound culture (600—
1250 c.E.) constructed earthworks in the shape of eagles, bears, lizards, and other birds and animals. There are good examples among the more than 200 mounds near
Marquette, lowa, and the 31 near West Bend, Wisconsin. The Mississippian Culture (1000-1400 c.E.) sited their mounds in urban centers such as the Cahokia
complex, or Aztalan, in Jefferson County, Wisconsin. The Fort Ancient Culture (900—1550 c.E.), named for a fortified site near Cincinnati, Ohio, erected mounds for
defensive purposes. With the possible exception of the large temple at Cahokia, there is no evidence that any of these were important centers of pilgrimage.

Practitioners of New Age religions consider Cahokia to be a place at which the earth’s energy is both concentrated and accessible. Gatherings of New Age
pilgrims aim to foster harmony and to shift the earth’s spiritual alignment for the better. At a 1987 Harmonic Convergence ceremony more than 4,000 New Age
practitioners convened on top of the Monks” Mound.

See also
Native American Religions and Pilgrimage
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Cahuachi (Ica, Peru)

Andean, First Century C.E.

This 150-hectare site, on the south bank of the Nazca river in southern coastal Peru, contains multiple temple mounds, substantial empty space within a large marked
enclosure, and no significant domestic remains, despite a reliable nearby water source. This all suggests that it functioned as a pilgrimage ceremonial center, probably
the most important religious site of the Nazca culture from the first through the seventh centuries.

In the absence of written records, archaeologists have had to deduce Cahuachi’s nature from its material remains. A substantial number of Nazca lines—drawn
straight or in zigzag patterns across the Peruvian coastal desert—seem to converge at Cahuachi. The more than forty temple mounds at the site would have supported
ceremonial structures. Fragments of panpipes, flutes, drums, and masks concentrated on these mounds suggest elaborate rituals connected with rites of worship. The
large spaces between the mounds easily accommodated the presumed throngs of pilgrims who came cyclically, and probably frequently, to the site. Helaine Silverman
believes that the mounds were built by kin groups or villages from the Nazca, Ingenio, and other nearby valleys that were part of the Nazca federation, and that each
group maintained priests and stored ritual objects at the site. In addition, each group buried at least some of its deceased notables at Cahuachi.

Material refuse found at the site suggests some of the rituals associated with the Cahuachi pilgrimage. Large numbers of broken finely decorated vessels suggest
ritual feasting and drinking. Other such vessels, found intact on or near the mounds, suggest that ritual items were stored at the site. The ceramics represent diverse
contemporary styles, suggesting that worshipers came to the site from a fairly widespread area. Fragments of bone suggest that animals—Ilamas, guinea pigs, and
birds—were sacrificed there. It is also clear that the pilgrims left votive articles at Cahuachi: fine ceramic pots and trophy heads, as well as human trophy heads
themselves, have been found. There is also evidence that, as with the nearby modern Catholic pilgrimage site of the Virgen del Rosario de Yauca, the ritual area was
periodically swept clean of the refuse left by the worshipers.

A surviving Nazca painted textile depicts what is probably a procession of pilgrims. Costumes range from the peasants” simple loincloths to elaborate masks,
headdresses, necklaces, and elegantly decorated skirts. The presumed pilgrims bear agricultural products as well as military equipment. Dancers carry rattles.

See also
Nazca Lines
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Cairo (Egypt)
Islam

As it is the largest city in the Middle East, it is not surprising that Cairo has a number of important Muslim holy sites.

Probably the most frequently visited tomb is that of al-Sayyida Zainab (also spelled Zayneb or Zeinab), who may be buried here. She was the daughter of the last
companion and son-in-law of Muhammad, ‘Al1ibn Abi Talib, and the sister of Husayn, martyred in Karbala in 680. Egyptians revere her as their patron saint: her
mosque is regularly thronged, and she is the focus of much devotional poetry.

When Husayn was martyred on the plains of Karbala in 680, his ailing young son and his sisters and daughters were taken as prisoners to Al-Kufa and later to
Damascus. According to tradition, al-Sayyida Zainab, showing honor and a strong sense of duty, acted as spokesperson and protectress of all these prisoners, even
though she was a prisoner herself. It is said that she ultimately journeyed to Al-Fustat, an ancient village that is part of present-day Cairo, where she died and was
buried. Egyptians consider al-Sayyida to be the caring, nurturing mother figure of Muhammad’s descendants, although
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some speculate that this is in part a sign of syncretism with the ancient Egyptian cult of Isis and the Christian Church’s portrayal of Mary, the mother of Jesus Christ.

There may have been an early shrine; records speak of its reconstruction in the ninth century, the first of many renovations. The shrine was completely rebuilt in the
nineteenth century and again rebuilt and extended in the twentieth. The large mosque now incorporates shrines of other holy people, a library, and a large marble
courtyard. There are separate entrances for men and women. The shrine tomb is surrounded by a bronze and silver fence that was donated by Indian Muslims. There
are two boxes for donations, and a west window illuminates the shrine. The shrine door is only opened on the day preceding the annual festival (the mawlid) in order to
replace the tomb’s cloth cover.

People come on pilgrimage on all days, but especially Sundays, the day on which al-Sayyida Zainab is thought to have died. They perform ablutions outside and
donate food as an act of charity. Inside, they can read the Qur’an and pray. A screen separates the women’s and men’s sections of the mosque. Al-Sayyida Zainab is
especially revered by Sht’ite women. Many bring petitions to her about matters dealing with family, children, and fertility. The women often kiss the doors and
thresholds of the mosque, even though officials try to discourage the practice as one forbidden by religious law. On her festival day, women may enter the shrine’s
chamber, and some, to show their complete submission to the saint, lie down on their backs.

Another popular shrine is the Ras al-Husayn Mosque, which most Egyptians believe contains the head of Husayn, the son of the fourth companion of Muhammad,
‘AlTibn Abi Talib. Husayn is considered by ShT'ites as the third of the twelve imams. Although others say that the head is in Damascus (Syria) and that the rest of his
body lies in Karbala (Iraq), Egyptians believe that his head was taken from Damascus to Ashkelon (Israel) and then to Cairo in 1153, to protect it from the Christian
Crusaders. The shrine is located in the center of a well-lit chamber, behind a special columned enclosure with a grating. The ceiling decorations are made with gold.

The original shrine, which probably dates from the twelfth century, is located within an ancient Fatimid cemetery. Rebuilt and reconstructed several times over the
centuries, it was incorporated into one of Cairo’s modern mosques in the mid-twentieth century. During the mawlid (moulid in Egypt), the tomb is the focus of a
number of festivities. In addition to the traditional activities, Sufi brotherhood members parade, dance, and chant through the streets. Vendors offer special hats and
toys among the other mementos and food. The last night is the big celebration night, with additional activities. During the mawlid, special persons, called mawalidiya,
provide certain social activities for groups of people: they sing, offer blessings, sell food, give medical advice, and manage the circumcision booths.

A third important place is in the ancient “southern cemetery” in Al-Fustat. Pilgrims visit the tomb of the ninth-century imam ash-Shafi’1 (767-820), the founder of
one of the four major Sunni schools of thought, still practiced in Egypt. His work on Muslim law, the Risalah, is the great compilation and the basis of Islamic
jurisprudence. His tomb, its original construction dating from about the twelfth century, is the largest Islamic tomb in Egypt.

Some Muslims also visit the shrine-tomb of Malik al- Ashtar, the standard-bearer and friend of the fourth imam, ‘Al1 ibn Abi Talib, Husayn’s father. Although he
was appointed as the governor of Egypt in the seventh century, Malik al- Ashtar died—some say he was poisoned—before he arrived. His tomb is located on a farm
near Cairo, and a new shrine was built there in 1998.

See also
Damascus; Islam and Pilgrimage
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Camara Santa (Oviedo, Asturias, Spain)
Roman Catholicism, Ninth Century

Chapel in the Spanish cathedral of Oviedo whose relic of Jesus’ grave cloth has attracted Christian pilgrims since the ninth century.

According to tradition, the sudarium (face cloth) is the one described in the Gospel of John, 20:5-7. It supposedly made its way to Alexandria, Egypt, and then
to Europe, arriving in the Asturian capital of Oviedo in the early ninth century, where it was housed in a special crypt, the Camara Santa.

The fragment of cloth, measuring 83 by 52 centimeters, is enclosed in a wooden frame. It has been sheathed in silver and given handles to facilitate its exposition
to groups of pilgrims. Stains on the cloth are believed to be residues of blood. Pilgrims believe that once Jesus’ body was wrapped in his shroud (which is in Turin), this
cloth was placed over his face. Those who have done tests in the late twentieth century aver that the pattern of Oviedo stains matches that of Turin, and that the traces
of blood on the two cloths are both AB negative.

In the Middle Ages Oviedo made a strong bid to swing the pilgrimage traffic that thronged the inland French route to Compostela northward to the Cantabrian
coast. The popularization of a little jingle was one of their most potent tools:

Quien va a Santiago

y no a San Salvador

sirve al criado,

y deja al Sefior.

(The Santiago pilgrim

who skips San Salvador,
pays service to the servant,
and not unto his Lord.)

Correspondingly, the “Guidebook” section of the twelfth-century Liber Sancti Jacobi, which touts the Compostela pilgrimage, makes no mention of Oviedo.
Oviedo’s attraction to pilgrims goes beyond the sudarium. At one time or another the cathedral has claimed to display a vial of Mary’s milk, some of her hair, a
piece of her tunic, and the chasuble that she gave to Saint Ildefonso. It also houses a late twelfth- or early thirteenth-century statue of San Salvador (Jesus as Holy
Savior), said to be able to work miracles, one of the earliest statues of Jesus to have attracted pilgrims in its own right.
Today Oviedo attracts fewer pilgrims than it does tourists, who are drawn to the spectacular Romanesque sculpture associated with the Camara Santa.

See also
Santiago de Compostela; Shroud of Turin
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Canterbury (Kent, England)

Roman Catholicism, Twelfth Century

Canterbury Cathedral, today the British Isles” most famous medieval pilgrimage site, enshrined the relics of the martyred Saint Thomas Becket (1118?—1170),
chancellor to King Henry II and archbishop of Canterbury.

The enmity between these two former friends developed when Becket, who had been made archbishop at the king’s wish, opposed the king’s attempts to exert
judicial jurisdiction over the clergy. When neither king nor archbishop would budge, Becket went into exile in France. Upon his return in 1170, he took public
exception to the king having instigated the usurpation of certain rights of the archbishop of Canterbury by the bishops of London and Salisbury. Becket
excommunicated the offending bishops. King Henry, in anger, shouted out his disappointment that no one would “rid him of this low-born priest.” On December 29,
1170, four knights, feeling that they were carrying out King Henry’s implied instructions, burst into the cathedral complex, pursued Becket into the church, and stabbed
him to death on the altar, slicing off the top of Becket’s head in the process. The knights rode off to inform Henry.

Becket’s followers instantly treated the mangled corpse and the bishop’s torn clothing as they would those of a saint. Blood and brains were scraped into bowls;
they, and bits of torn clothing, became relics. One of Canterbury’s citizens who had come to tremble at the bloody sight dipped his shirt in the bishop’s blood and then
mixed the blood with water,
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which instantly cured his paralyzed wife. Armed with this and other miraculous occurrences, Canterbury monks carried the word to Rome, where the pope canonized
Becket in 1173. They returned to England to find the tradition of pilgrimage to Saint Thomas’s tomb already well established.

From the earliest days, monks stationed in the cathedral wrote down the stories of the miraculous events at the tomb, so that we know as much about the twelfth-
century pilgrims to Canterbury as we do of any pilgrims in Europe at the time. A blacksmith, blind for two years, recovered his sight and donated a bowl of gold pieces
in thanks. A madman from Fordwich recovered his senses at the tomb. The lame walked, the deaf heard, and dysfunctional kidneys, hearts, bladders, and intestines
resumed their functions at the saint’s bidding. Early pilgrims to Canterbury prized especially the curative powers of the so-called water of Saint Thomas, a drop or two
of his blood mixed with gallons of water. To take this precious fluid home with them, they purchased small lead vials, called ampullae, which became the insignia of the
Canterbury pilgrim.

As with other medieval shrines, pilgrims came to seek divine aid or to comply with vows that promised pilgrimage for favors received. The rigors of pilgrimage
were considered a sort of penance. At Canterbury a further penance was often exacted, as pilgrims asked the monks to whip them or beat them with rods, recalling the
penance of King Henry, who, in atonement for having opposed Becket and caused his death, had himself beaten at his tomb.

Pilgrims came in such numbers that several of their preferred routes to Canterbury have even today preserved traces of their traffic and are known as the Pilgrims’
Way. Pilgrims from London or points to the north or east of the great city crossed the Thames over London Bridge, in the center of which stood a chapel to Saint
Thomas Becket dating from only three years after his canonization. The roads all along the several-day walk to Canterbury were lined with inns, guesthouses,
alehouses, hospitals, leprosaria, taverns, shoemakers’ shops, and establishments of purveyors of all the other services that pilgrims needed or were likely to buy.
Cathedrals, parish churches, and abbeys along the route touted their own miraculous relics or healing waters in an attempt to persuade pilgrims to spend a bit of time—
and money—on their way to Canterbury. At Dartford pilgrims prayed at the chapel of Saint Edmund; at Newark they visited the Templars’ hospice; in the Rochester
Cathedral they prayed before the tomb of Saint William of Perth, the baker saint who tithed 10 percent of his output to the poor; at Newington they might pause at the
cross that marked where Saint Thomas Becket confirmed several local children; at Ospring they looked in at the famous Maison Dieu, a hospice that had hosted in its
day both King Henry II and King John of France; at Faversham Abbey they gaped in awe at a sliver of the true cross; at the Norman chapel and leprosarium of
Harbledown they might kiss a fragment of one of Saint Thomas Becket’s sandals, preserved in a brass and crystal reliquary. European pilgrims who landed at
Southampton or Portsmouth traveled to Canterbury by different roads and were enticed by the wonders of other relics, as were pilgrims who came from the west by
way of Farnham.

Poor pilgrims, and those determined to prepare themselves for the shrine by adopting an ascetic life, tended to go on foot, unlike the wealthy fourteenth-century
band described in Chaucer’s Canterbury Tales, who went on horseback. Many identified themselves by donning traditional pilgrim garb, which for Canterbury
pilgrims included a woolen or flax shirt tied at the waist with a belt. On the way home they would proudly wear their ampulla. There is ample evidence that the pilgrim
groups entertained themselves as they marched by singing, sometimes to the accompaniment of a bagpipe or a jangling string of bells.

Once inside the narrow streets of the walled city of Canterbury, pilgrims directed themselves toward the cathedral, beset at every turn by shills from the hospices
and alehouses that offered services to pilgrims. In front of the cathedral’s west portal pilgrims fell to their knees to pray, sing, or weep from emotion. When they went
inside they were guided by monks to the principal stations of the martyrdom of Saint Thomas Becket: the north transept where he was murdered; the column
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against which he leaned to defend himself from the assassins; an altar that preserved two slivers of steel from one of the murderer’s swords; the gap in the floor from
which bloodstained pavement had been taken to Rome. Eventually they made their way to the saint’s tomb, at first a jewel-encrusted oak chest inside an iron grill, and
later a stone catafalque with oval windows in its sides through which pilgrims could touch the stone coffin within. When they had sated themselves with Thomas’s relics,
when they had purchased their ampullae of miraculous water, when they had confessed and were shriven, when they had left their ex-votos and deposited their alms,
when they had admired the stories of Saint Thomas’s miracles narrated in the stained glass windows, they might well dedicate another day or two to worshiping before
the cathedral’s other relics. A legion of monks and clerics cared for the shrine’s various parts and for the crowds of pilgrims and tourists who came to see them.

People still come, although today there are far more tourists than pilgrims, even on the saint’s day of December 29. The cathedral, which was often rebuilt and
was massively despoiled when Henry VIII broke with the Roman Catholic Church, is substantially different from what medieval pilgrims would have experienced. In the
Trinity Chapel, an empty niche and an inscription carved into the wall mark the site where the medieval shrine once stood. Today the Canterbury Cathedral serves as
the head of the Church of England and the worldwide Anglican Communion.
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Canterbury Tales

Geoftrey Chaucer’s late fourteenth-century book, containing a collection of stories presented as recounted by pilgrims to one another as entertainment on their journey
to the shrine at Canterbury.

Chaucer (circa 1343—1400), a well-placed public servant, was the most important English-language poet of the fourteenth century. On diplomatic missions to
France and Italy he became acquainted with the works of Dante, Petrarch, and Boccaccio. He began the collection of stories in verse known as the Canterbury Tales
in 1387 and was still working on them at the time of his death.

The frame story into which the tales are set is a pilgrimage from Southwark to the Cathedral of Canterbury’s shrine of Saint Thomas Becket (“Prologue” 15—18).
The poet depicts himself as accompanying a band of thirty pilgrims, drawn from all ranks of society except the highest, who put themselves under the leadership of
Harry Bailly, the keeper of the inn in Southwark where they have spent the night, who wants to go with them and help them amuse themselves. He proposes that all
shall tell tales, and he will judge which is best. Although the framing device is the pilgrimage, it is clear from the outset that the storytelling, not the pilgrimage, is both the
poet’s and the characters’ principal concern. Their common purpose is to participate creditably in the game of literature. Within the tales themselves there is only
minimal reference to relics, devotions, prayers, penance, and the like.

Some of the tale characters have become pilgrims for traditional reasons, such as to purge a great sin (King Alla in the “Man of Law’s Tale” B988—996). But
most of the frame story’s characters seem to be moved less by their religious devotion than by their curiosity, or even their economic circumstances. In the “Shipman’s
Tale,” a merchant talks about going on pilgrimage as a way of not confronting financial difficulty (1423—1424). The Wife of Bath seeks her lovers by going “To vigilies
and to processiouns, / To prechying eek, and to thise pilgrimages” (“Wife of Bath’s Prologue” D556—557). Indeed, the fact that they are riding, not walking, and that
they freely indulge in the worldly pleasures of eating, drinking, and
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in Geoffrey Chaucer’s classic work Canterbury Tales. Engraving after A Pilgrimage to Canterbury, by Thomas

Stothard, circa 1350. (Hulton | Archive by Getty Images)

Pilgrims to the shrine of St. T) homas-é_e-c_k'et, as

talking about sex instead of avowing the penitential abstinence of the traditional pilgrim, makes their journey a kind of parody of pilgrimage. Although at the beginning of
the General Prologue Chaucer endorses popular faith in the power of relics when he says that people go to Canterbury “The holy blisful martyr for to seke, / That hem
hath holpen, whan that they were seke,” he also satirizes the ways in which unscrupulous people were abusing popular belief in the miraculous help of relics, a belief that
was the principal motivating force for most medieval Christian pilgrimages. The narrator reveals in the General Prologue that the Pardoner offers the credulous a pillow
case as Mary’s veil and pigs’ bones as holy relics (694—706). In the “Pardoner’s Tale,” the Pardoner tells Bailly he should be the first to kiss the Pardoner’s relics,
since he is the most sinful, and Bailly refuses, countering that the Pardoner is so crooked he would make Bailly kiss his old breeches and swear they were the relic of a
saint, even though they were painted by the Pardoner’s own anus (948-950).

At the same time, Chaucer makes clear that his Canterbury pilgrimage was also an anagogic, or spiritual, image of the generic pilgrimage of human life, a journey,
at least ideally, toward the heavenly Jerusalem, a trope that dominated much medieval literature reflective of the human condition. Toward the end of the “Parson’s
Prologue,” the Parson reminds the pilgrims that their goal is called ‘Ierusalem Celestial” (50—51). As with all such journeys, the physical distance traveled is, or should
be, a simulacrum of an interior journey toward self-knowledge and through it to self-transcendence, to perfection, and, in the Christian sense, salvation.

See also

Canterbury; Criticism of Pilgrimage; Pilgrimage as Motif
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Cao Dai Holy See (Tay Ninh Province, Vietnam)

Caodaism, 1933

Ngo Van Chieu founded Caodaism in Vietnam in the early 1920s. He believed that through a series of séances he had received revelations that Cao Dai was God and
that the true religion
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combined aspects of all of the faiths practiced in Vietnam.

Cao Dai’s symbol is the all-seeing Divine Eye inscribed in the Triangle of Justice set into a Cosmic Globe surrounded by the lotus flowers of purity.
Communication with the deity is through spiritism, in which mediums receive messages by taps on a table or by the manipulation of letter boards. By 1926 Le Van
Trung had been made the Cao Dai Giao Tong, or pope, and the religion had enough adherents that it was formally recognized by the French colonial government. Ngo
Van Chieu established his headquarters in Tay Ninh Province, 80 kilometers northwest of Ho Chi Minh City (formerly Saigon). The cathedral he built there between
1933 and 1955 is the principal pilgrimage site of Caodaism.

In shape the Cao Dai Cathedral resembles a Christian church, with twin towers flanking the principal entrance, but its exuberant decorations reflect the blending of
several Asian traditions. The arch at the entry to the compound is twined with dragons. The cathedral exterior is painted in vibrant pastels—pink, green, yellow, blue—
and the fagade’s columns are carved with lotus blossoms. Chinese symbols of good fortune adorn the walls. The interior is decorated with dragons, snakes, lotus
blossoms, and stars that are even more brightly colored than those outside. The clerical vestments are also a riot of color. Near the altar are painted images of the
Buddha, Li Taibai (a Chinese supernatural figure), Jiang Taigong (a Chinese saint), the Daoist (Taoist) sage Laozi (Lao-tzu), the Chinese god of war Guangong, and the
Buddhist bodhisattva of compassion, Guanyin (Kuanyin).

Caodaism was conceived as a syncretic religion, making efforts to attract the followers of all of Vietnam’s religions without requiring them to abandon allegiance to
their traditional deities. Its ethics derive from Buddhism’s commitment to develop the goodness in each human being. Followers are encouraged to practice
vegetarianism. Adherents are enjoined from killing, stealing, lying, or excessive sensuality or luxury. Caodaism’s founders adopted the organizational structure of Roman
Catholicism, with a pope, cardinals, bishops, and so forth. The organizational scheme and all-embracing syncretism enabled Caodaism to grow rapidly.

Because the Cao Dai supported the French in the colonial war and refused to support the Viet Cong in the American War, the religion was suppressed during the
early years of Communist hegemony. In 1985 a reconciliation was reached, and the Cao Dai temples and Holy See were returned to religious control. Today in
Vietnam, Caodaism numbers more than 2 million adherents, and it has spread to various countries around the globe. There are more than twenty Cao Dai churches in
the United States and others in Australia.

Caodaism encourages pilgrimage to the Cao Dai Holy See by both priests and lay persons. Several hundred priests from Vietnam are likely to attend the noonday
prayer services. After removing their shoes and hats, men and women lay pilgrims enter the cathedral through separate doors. Women circumambulate the building
clockwise, men in the opposite direction. This circumambulation leads them under the cathedral’s nine starry domes, symbolizing the nine steps to heaven and release
from the cycle of death and reincarnation. They bow three times—in honor of the deity, the earth, and humankind—and then participate in communal prayer.

On festival days the numbers of pilgrims increase. The principal Cao Dai festivals are the ninth day of the first lunar month, a day honoring Daoism, and others for
Confucianism, the Buddha’s birthday, and Christmas. Caodaism also recognizes a number of saints, including Vietnamese heroes, traditional Buddhist bodhisattvas, and
world figures as diverse as Joan of Arc, William Shakespeare, Vladimir Ilich Lenin, Louis Pasteur, Sun Yat Sen, and Victor Hugo.
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Carnac (Brittany, France)

Prehistoric; New Age

The richest array of megalithic monuments in Europe, including menhirs (isolated vertically set stones), dolmens (two vertical stones capped by a lintel), passage graves,
cromlechs (stone circles), and parallel rows of vertically set stones.

Although most of the types of monuments found in Carnac are also found elsewhere in Brittany in large numbers, as well as elsewhere in Western Europe and
North Africa along the Atlantic shoreline ranging from Scandinavia to northern Morocco, nowhere is the concentration of monuments greater than in the area around
Carnac. More than 5,000 massive menhirs remain in place. Archaeologists believe that at one time there may have been double that number.

Of the hundreds of stone rows known to archaeologists in Western Europe (for example at Callanish or Ballochroy in Scotland, or Dartmoor in England),
Carnac’s stone rows are unique in their length, their number, and their size. At Carnac there are three major and many minor alignments of stones. All seem to have
begun or ended at semicircular arrangements of vertical stones; in Aubrey Burl’s memorable phrase, “the rows move toward [the cromlechs] like queues shuffling
toward the turnstiles of a stadium” (144). The stones were set into pits so that they could be sustained in a vertical position. Some of the larger stones rise more than 4
meters above the ground. The three major alignments have been given names. Kermario consists of 7 parallel lines of stones running in a flattened arch along a roughly
southwest-northeast axis. Nearly 1,000 of its stones are still standing. The 540 menhirs of the Kerlescan alignment are arranged in 13 rows, also along a southwest-
northeast axis, that abut at one end a cromlech comprising 39 menhirs. Ménec’s 1,170 stones are arranged in 11 rows running east-west for over a kilometer; they abut
a cromlech of 70 menbhirs.

Megaliths at Carnac (Hulton | Archive by Getty Im

!

ages)

The passage graves were used as burial places, but no one really knows for certain the purposes of any of Carnac’s other megalithic monuments. Some
archaeologists have dated the monuments to the period from 5000 to 1000 B.C.E., with the stone avenues from 2600 to 2000 B.C.E., in the transition from late Neolithic
to early Bronze Age cultures. That is to say, the culture that erected the megaliths persisted for a considerable time. Many of the stones are gigantic, with one
supersized example weighing 350 tons. The effort involved in quarrying or finding the stones, moving them often considerable distances, and erecting them in certain
well-defined patterns, was immense, requiring hundreds of thousands of man-hours. Most scholars, therefore, believe that the purposes were religious in nature, linking
their builders to the supernatural world in some fashion. To worship gods or goddesses? To propitiate the forces of nature? To observe solar or lunar phenomena in
order to calculate the advent of the seasons in support of agriculture or to determine liturgical events? The most accepted theory today is that the stone rows marked a
processional approach to a megalithic stone ring. However the purposes of the procession remain almost entirely conjectural. A sacred path to a funerary area or a
worship site? A connector between two such places? A formal path for a privileged elite?

Given the unique concentration of monuments in Carnac, it does not require a great leap of imagination to conjecture that the megalithic peoples who inhabited
northwestern France journeyed to the site periodically for purposes related to their spiritual well-being.

The stones’ obvious cult associations—though the precise nature of the cult remains
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unknown—TIed later peoples to appropriate the holiness of the site. According to Breton folkways whose origin is obscure, the stones are associated with a fertility cult.
Couples unable to conceive come to dance naked among the lines of stones, and barren women sometimes sit on them. Romans occupying Brittany carved Roman
deities onto some of the stones. Christians defaced some of them with crosses. Adherents of New Age religions view Carnac as a place where the earth’s magnetic
forces are particularly evident.

See also
Stonehenge
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Cartago (Costa Rica)

Roman Catholicism, Seventeenth Century

Site of the national shrine of Costa Rica, dedicated to a small stone statue of the Virgin Mary.

On August 2, 1635, the young mulatta Juana Pereira went to a glade to gather firewood. Atop a large rock she found a small sculpted stone woman holding a
baby in her arms. She took it home, thinking it a nice plaything. The next day, Juana returned to the same spot to gather more wood and was surprised to see yet
another figurine. When she returned home, she could not find the original figurine that she had put in a basket the night before. She placed the newly found figure in the
basket. The same thing happened the third day. This time she took the carving to the local priest, who put it in the chest with the communion wafers. A day later, during
mass, when the priest opened the chest, the small statue was not there. The priest went to the glade and found that the figure had returned to its rock.

Clearly, the small stone image, deemed to represent Mary, had expressed a preference for where she was to reside. By 1639 documents mention a small chapel
at the site of the stone; a decade later other documents mention a caretaker and the chapel’s first donation, to offset the costs of an annual celebration. By 1674, a
larger chapel was being built, and a steady stream of donations indicates an ongoing cult.

The stone figure is only about 22 centimeters tall. It is roughly carved and only half completed. A woman’s face is fairly clear, with eyes, nose, and mouth. The
carver began to model a tunic around her shoulders. In her left arm she holds a baby who stretches out his right arm toward his mother. The statue’s full official name is
La Virgen de los Angeles (The Virgin of the Angels), but she is most often called La Negrita, because the stone is dark in color. The small statue is barely visible inside
the gold tunic that is wrapped around her. She stands atop a pedestal composed of a half moon and an angel. A gold crown and gold stars seem to float above her
head. Surrounding her body are many thin pieces of gold, emanating outward like rays of sun.

Although some Costa Rican authors praise the numerous cures that this figurine has brought about, most emphasize the importance of this statue and its festivals in
the history of the nation of Costa Rica. In the 1560s Spaniards began to conquer and colonize the area known then as the Province of Costa Rica. The capital city,
Cartago, was moved several times before being resettled in its present site. The statue was discovered not in the city center, but on the outskirts of Cartago, a rural
area where Blacks, Pardos (mulattoes), and mestizos lived. By the 1650s the civil government created a government center, Puebla de los Pardos, near where La
Negrita was found. In 1652 a confraternity was established for the care of the chapel. Its by-laws state that Pardos and Spaniards have equal rights to participate.

In the early eighteenth century, two cataclysmic natural events panicked the residents of the area. On both occasions the statue was taken from the chapel to one
of the city’s bigger churches for some time. After a volcanic eruption in 1723, the statue was taken in procession to another church as a way of asking Mary to
intercede to stop the eruptions. The same procedure in 1737 ended a plague. These public processions and prayers confirmed the
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image’s importance in the city’s religious and civil life. In 1782 the Virgen de los Angeles was named the official patron of Cartago. When independence was declared
from Spain in 1821, San José became the new nation’s capital. In 1824, she was declared the patron saint of Costa Rica, which she remains to this day.

The shrine has both local and national importance. August 2, the anniversary of the statue’s discovery, is a big national celebration, and pilgrims come throughout
the week, both as groups and as individuals, by car and bus and on foot. Professional groups, such as firemen, taxi drivers, and students, come on specific days. Most
arrive the evening of August 1, spend the night in vigil in the park in front of the church, and then attend mass the next morning. Among them is the president of Costa
Rica. On August 3, a second festival begins with a procession that carries the image from its home shrine to the parochial church in Cartago. It is placed in a decorated
cart and accompanied by a large procession of agricultural workers, some driving their tractors or old oxcarts, all of which are blessed by the priests. The statue stays
in the Cartago church until the first Sunday in September, when it is taken back. The return procession proceeds along streets that have been covered with sand and
flowers.

A third role of this image of the Virgen is that of pilgrim: in 1950 the statue was taken to the cathedral in San José; in 1960 it went to the National Stadium; and in
1985-1986 and 1997-1998 the statue was carried by truck or by helicopter to a church in each of the country’s dioceses, furnishing some Costa Ricans their first
view of their patron. For her visit to Fortuna de San Blas in 1998, residents cleaned the city’s main street, decorated their cars and small street- front altars with
candles, flowers, and palm leaves, prepared a small fair, and accompanied her entrance with drum playing and applause.

The original two chapels have long since disappeared, victims of earthquakes. The present church, begun in 1912, is an art nouveau structure, composed of two
linked octagons. Outside it is cinder block and wood; inside, painted stucco walls and a second-story wood clerestory with many small windows provide air and a
feeling of spaciousness and lightness. Pilgrims often proceed from the door to the main altar railing on their knees. The image is located on the large altar behind where
the priest says mass. Pilgrims may descend beneath the altar to the small crypt containing the stone on which the statue was first discovered. Outside the church,
pilgrims descend thirty steps to a sacred spring, which has been channeled into a dozen faucets. The pilgrims wash their faces and drink the water. A mural on the wall
above the spring depicts the statue’s discovery. Across the street is a large souvenir store run by the church and an area with tables and benches for picnics.
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Cartography and Pilgrimage

In the age before printed maps, getting to a shrine without losing one’s way could be a daunting challenge. On the major routes where villagers were used to seeing
pilgrim traffic, word of mouth helped. Major pilgrim routes tended to coincide with major commercial routes (or vice versa). For both trade and pilgrimage, as well as
for military concerns, it was always useful, and sometimes vital, to have an accurate map.

What you put on your map and how you arranged the data depended to a large extent on your worldview and your immediate needs. In a time when almost
everyone believed that the world was purposefully created by a deity whose concerns were as much spiritual as material, what you put at the center of your map was
likely to indicate your view of the deity’s concept of geography. Many different cultures viewed some particular familiar salient geographical feature as the center of
their world. For ancient Greeks, Delphi was the omphalos
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(navel) of their world. For Native American pueblo cultures in the American Southwest, the Canyon de Chelly is their world’s center. For the Cheyenne it is South
Dakota’s Bear Butte. Tibetan Buddhists believe that the center is the mythical Mount Meru or, in some instances, its physical manifestation as Mount Kailas.
Meru/Kailas is the axis mundi: the stars and planets circle around it. For medieval Christians and Jews, Jerusalem marked the center. Correspondingly it was at the
center of most medieval world maps, such as the third-century Madaba mosaic map (on which most cities were represented symbolically with only a few structures,
whereas Jerusalem’s walls, towers, churches, and streets were depicted in considerable detail) and Richard Haldingham’s thirteenth-century world map in Britain’s
Hereford Cathedral.

Other cultures conceived of their holy geography not as centered but as bounded, and this defines the layout of their maps. The Hindu world of the Indian
subcontinent was bounded by four dhams, located in four cities at the cardinal points: Haridwar in the north, deep in the Himalayas; Dwarka in the west; Prayag
(Allahabad) in the east; and Ujjain in the south. Hindus strive to visit each dham at least once during their lifetime. The Confucian world of ancient China was
encompassed by four mountains: Tai Shan (Shandong Province) in the east; Heng Shan (Shanxi) in the north; Heng Shan (Hunan) in the south; and Hua Shan (Shaanxi)
in the west. A fifth mountain, Song Shan (Henan), anchored the center. Maps of pilgrimage sites in the biblical Holy Land tend to reflect the belief that ancient Israel
extended from Dan in the north to Beersheba in the south, and from the Mediterranean to the Dead Sea.

With the legitimization of Christianity in the fourth century and the founding of Islam in the seventh, pilgrimage blossomed in the Western world. Large numbers of
people sought out major shrines like Jerusalem, Rome, Constantinople, Mecca, Medina, and the sites hallowed by innumerable saints. The early pilgrims tended to be
guided by itineraries, not maps. Itineraries tended to be lists of cities, in order, through which pilgrims would have to pass on their way to the shrine. Sometimes these
itineraries would provide a descriptive detail or two about a river crossing, a mountain range, lodgings en route, or the nature of the inhabitants along the way, but for
the most part they were interested in the sequence of the journey’s stages and the distance covered by each stage rather than in any sort of scaled spatial relationships.
The 313 itinerary of the Bordeaux Pilgrim to Jerusalem is the earliest Christian pilgrim itinerary; Ibn Khurradadhbih’s ninth-century itinerary to Mecca and other
important cities and Book 5 of the twelfth-century Liber Sancti Jacobi are other good medieval examples.

Maps, as opposed to itineraries, were abstracted representations of physical space. To be maximally useful they had to be portable and archivable. They might be
realized on parchment, paper, cloth, or ceramic. Premodern pilgrim maps were almost always schematic rather than literal, scaled representations of physical space.
They gave prominence to geographic features important to pilgrims: port cities, mountain ranges and passes, rivers whose crossing posed difficulties, and significant
shrines en route. Their scope was tailored to the perceived needs of their audience. They might trace a route to a shrine through a particular region or through a city. If
their focus was cosmic, or imperial, they might attempt to depict the entire known world. Especially in Asia, route maps were often created in the form of strip maps,
elongated, narrow depictions of a route with schematic information about only those things lying close to the route path. Strip maps have once again come into fashion
for many of the modern guidebooks to the route to Santiago de Compostela. The maps often efficiently depict the route inside Spain as a dotted line with little
geographical detail, just marking important turns or villages.

Pilgrimage route maps were not unknown in the medieval Christian world. In the thirteenth century, Mathew Paris had drawn a mappamundi (world map) with
the pilgrimage routes to shrines within England. Another map indicated the route from England to Italy. Medieval mappaemundi often indicated the important
pilgrimage goals: Santiago de Compostela, Mont St-Michel, Rome, and, of course, Jerusalem. By the late fifteenth century printed maps were bringing cartography to a
much broader public. Two of the earliest, Erhard Etzlaub’s map of pilgrim routes to Rome (Rom Weg) and Bernard von Breydenbach’s Holy Land maps
(Peregrinatio in
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terram sanctam), were designed specifically for pilgrims.

Another kind of map depicted the intricacies of a holy site itself. The medieval Christian and Islamic traditions are particularly rich in their depiction of shrine cities.
Seventh-century Bishop Arculf drew a detailed plan of Jerusalem’s Church of the Holy Sepulchre, marking the important sites within the building. Islamic painted views
of Mecca, Jerusalem, Aleppo, An Najaf, or Karbala tend to portray the city from a 60-degree angle, in a compromise between elevation and bird’s-eye view. They
are rarely to scale, but instead depict the distinctive features of the most important buildings in the shrine city.

Map making in the Asian world differed from the West’s, in part because of oriental religions’ tendency to devalue the physical world of human existence in
contrast to the enduring world of cosmic relationships. On the Indian subcontinent Buddhists, Hindus, and Jains represent the relationship between the spiritual cosmos
and the human world with a mandala, a symbolic geometric design that gives order to the various levels of deities, spirits, and powers. The footprint of many Hindu
temples is a mandala with the principal shrine at its center, so worshipers who visit the temple and follow the prescribed route to its center through its many shrines and
altars are at the same time pilgrims tracing a sacred path to a distant holy place. Even representational maps in the Indian subcontinent tend to be more abstract than
their Western counterparts. An early-eighteenth-century pilgrim map from Jaipur, for example, depicts the Ganges River as a central trunk, its tributaries as sinuous
branches, and the holy sites of northern India as fruit among the leaves of this schematic tree of life. Many Asian maps of holy sites lavish more attention on picturing
groups of pilgrims, mythical beings, architectural details of temples, and flora and fauna than they do on the spatial relationships between geographic features. On the
other hand, the fact that Asian maps are often interpreted as representations of the holiness of a site rather than its earthbound physical features means that the maps are
sometimes considered surrogates for the shrines and may themselves serve as objects of worship.

Western religions, too, occasionally created maps that attempted to portray in some fashion the transcendental aspects of their worldview. Medieval Christian
maps, for example, sometimes included Christ’s (or God’s) face and hands at the top and sides of the orb or placed the Garden of Eden on the eastern side of the
map. The continents and oceans were arranged so as to suggest a crucifix. Thus the maps served not only to give geographical information but to suggest the theological
principles that give Christian meaning to the world.

The developments in modern Western mapmaking, especially during the last two centuries, with emphasis on scaled spatial relationships between geographical
phenomena, have made pilgrimage routes easier to decipher. The superabundance of reasonably priced maps means that no pilgrim need take to the road unaware of
the geographical details of the route to be followed. In addition, especially in Western traditions, it is common for a shrine’s administrators to place maps, plans, and
diagrams of a holy structure at its entrance, so that visitors and pilgrims can easily locate the relics or holy sites. These brochures not only assist the pilgrim but as
souvenirs also serve as propaganda to advance the fame of the shrine.

See also
Five Mountains; Guidebooks and Manuals; Hinduism and Pilgrimage; Labyrinth; Liber Sancti Jacobi; Mount Meru; Native American Religions and Pilgrimage
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Cave of Eileithyia (Herakleion Prefecture, Crete, Greece; Elis, Olympia, Greece)
Ancient

As the goddess who protected childbirth, Fileithyia had various temples throughout the ancient Greek Empire, often associated with caves. The cave on Crete was the
most important site of her worship and the scene of her most important pilgrimage festivals.

Eileithyia probably evolved from earlier Minoan and Mycenaean deities related to childbirth. Archaeological investigations in the late 1800s and early 1900s
indicate that the cave on Crete was used from Neolithic times until the late Roman era. The cave is 64.5 meters long, with an interior anteroom and a peribolus
(enclosure) surrounding cylindrical stalagmites. Outside there is a courtyard where ceremonial activities probably took place. There is evidence of fourteenth- to
thirteenth-century B.C.E. structures that may indicate that the cave priestesses lived here. The goddess was served by at least one priestess and primarily worshiped by
women. Early Christians may have also held ceremonies here until about the fifth century.

Caves are important in the worship of this goddess both as a symbol of the womb and because of episodes in her biography. According to the Greek legends,
Eileithyia, the daughter of Hera and Zeus, was born in the cave near Amnisos on Crete. She is also said to have come to the cave to help Leto as she gave birth to
Artemis and Apollo. The second-century (C.E.) traveler and author Pausanias relates that the Eleans, who lived near the sacred city of Olympia, revered Eileithyia
especially because she helped a peasant woman deliver a child named Sosipolis (savior of the city), who ultimately helped the Eleans defeat their enemies the
Arcadians. He was placed in front of the approaching Arcadian army, where he turned into a snake and disappeared into the ground. On that spot the Eleans built the
sanctuary dedicated to Eileithyia.

See also
Greek Religion and Pilgrimage; Paphos
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Cave of Machpelah (Hebron, Palestinian Authority)

Judaism; Islam; Christianity

Genesis 23 identifies this cave as the burial site of Abraham and his wife Sarah, the forebears of three monotheistic faiths (Judaism, Christianity, and Islam), and of two
of Abraham’s descendants and their wives. The Hebrew word machpelah means “double,” perhaps a reference to the fact that there are couples buried in the cave.

Hebron, about 30 kilometers south of Jerusalem, is an ancient town. According to the Bible, it was there that God promised Abraham that he would be the
patriarch of the chosen people. Because of the covenant made there, Jews consider Hebron the second most holy site in Judaism, as well as their most ancient sacred
site. When Sarah died, Abraham bought the cave and buried her there. He was also buried there, followed by his son, Isaac, and grandson, Jacob, and their wives,
Rebecca and Leah. Later legends associate the cave with the burials of Adam and Eve and of Moses and his wife Zipporah. In addition, King David ruled in Hebron
before conquering Jerusalem.

The original building around the cave entrance was built about 2,000 years ago by Herod to provide a place for Jews to pray at the graves. Huge stones at the
base of the structure date from this period. Various groups have made changes and additions over time. Early Christians erected a church on top of the caves. They
allowed Jews a separate entrance so that they could continue to pray at the site as well.

Abraham is also the patriarch of Muslims, who call him Ibrahim. Thus his burial site, called in Arabic Haram el-Khalil (Shrine of the Friend of God) and Masdjid
Ibrahim (Mosque of Abraham), is highly revered in Islam. The Muslims built a mosque in order to venerate Ibrahim there. By Islam’s second century (eighth century
C.E.), pilgrimages to the caves
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Muslim worshipers at the Cae of Macpelah se, 1966 iki Kratsman/CORBIS)

had become common activity, and belief was widespread that Muhammad himself had approved of the activity: “He who cannot visit me, let him visit the Tomb of
Abraham.” “He who visits the Tomb of Abraham, Allah abolishes his sins” (‘“al-Khalil” 957).

By the late tenth century it had become customary for the town to offer one free meal each day to everyone, including pilgrims and visitors, in order to
commemorate Ibrahim’s hospitality. Each day drums were played to announce the meal. Records indicate that during the apex of this activity 14,000 loaves of bread
were baked and served in Hebron daily. To maintain the custom endowments were established to underwrite the cost. The tradition continued until the end of the
Mamluk dynasty period in the early sixteenth century.

During the 160 years that the Christian Crusaders controlled Hebron (circa 1100 to 1260), apparently no Jews lived there. When Mamluk Muslims took control
in circa 1260, they reconverted the building to a mosque and allowed Jews to partially ascend the exterior staircase (seven steps) in order to pray. Even though Jews
were refused entrance to the cave itself until the late twentieth century, a fifteenth-century record indicates that Jews were still making pilgrimage visits to the site. In the
early 1500s, Jews convinced the ruling Muslims to allow a hole to be drilled through the thick stone wall, a depth of about 2 meters. Jewish pilgrims could then push
their written prayers or petitions through the hole to the caves below.

In 1967 Israel recovered the area from Jordan. They reserved a portion of the structure for Muslim worship at certain times. Over the last thirty years it has
continued to be an embattled area. In the early 1980s access to the caves was walled off. Since the mosque floor lies 15 meters above the caves themselves, pilgrims
can only glimpse the caves below through a grating. In February 1994 American-born Jewish settler Baruch Goldman entered the mosque at dawn and killed twenty-
nine praying Muslims before he himself was killed. Ensuing riots caused the death of another thirty Palestinians. Hebron became a part of the Palestinian Authority in
1995, but Israeli soldiers still remain in order to protect the approximately four hundred Jewish settlers who live in Hebron but are not allowed to enter the sacred
precinct.

See also
Hillula; Islam and Pilgrimage; Judaism and Pilgrimage; Rachel’s Tomb; Ziyara
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Caves of the Thousand Buddhas (Dunhuang, Gansu Province, China)

Buddhism, 336-1400

Caves in northwestern China, along the Silk Road near the Mongolian border, sacred to Buddhism since at least 336 C.E., when an anonymous Buddhist monk is said
to have experienced there a vision of a thousand golden Buddhas. Dunhuang flourished as a trading center from the second century B.C.E. until the middle of the eighth
century, when it surrendered to Tibetan control and the caravan route moved to the north.

The caves, called Qianfodong, were enlarged over the next thousand years into an intricate honeycomb of chambers, passages, and subterranean temples. The
caves were held to be sacred in part because they were considered the portal through which Buddhism entered China. Traveling merchants gave thanks for their safe
passage across the western deserts by commissioning paintings to adorn the caves. In Cave 428 alone, some 4,200 donors are depicted. In Cave 16, dating from the
tenth century, one wall bears a pictorial pilgrim’s map. Pilgrims to the caves also believed that dedicating an artwork to a particular deity was a way of facilitating their
rebirth into one of the Buddhist paradises. Women seeking to conceive would come on pilgrimage to circumambulate the statue of Guanyin (Kuan-yin; the bodhisattva
of compassion) in Cave 454. Both pilgrims and merchants frequently took carved or molded effigies of the Buddha home with them as holy tokens or souvenirs of their
visit.

In their heyday the hundreds of caves were sumptuously decorated with paintings, carvings, and silk banners, but over the eons they have been repeatedly
pillaged. Forty are open to the public. Today some 2,300 statues remain, including a 33-meter tall Buddha in a cave fronted by a 9-story pagoda-like carving, a 26-
meter-tall seated Buddha, and a reclining Buddha some 17 meters long. Other caves are decorated with painted bodhisattvas, holy figures whose religious attainments
have given them the power to assist ordinary mortals. All in all, the paintings cover nearly 55,000 square meters of surface.

Bibliophiles revere the caves as the place where, in 868 C.E., the world’s very first printed book, the Diamond Sutra, was produced. In 1907 several thousand
manuscripts were discovered in Cave 17, which had evidently been walled up circa 1015 c.E. The caves are also held to contain the world’s first examples of stenciled
art. In 1987 the caves were designated a UNESCO World Heritage site.

See also
Buddhism and Pilgrimage
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Cenote

Mesoamerican, 800

Mexico’s Yucatan Peninsula is a limestone shelf jutting northward into the Gulf of Mexico. There are no rivers because the rainwater seeps rapidly into the permeable
rock, leeching out innumerable sinkholes or deep wells, which the Mayan Indians called cenotes. Yucatecan farmers depended on the summer rains for survival; when
the rain did not fall, they depended on water retained in the cenotes or in man-made reservoirs called chultunes. The deity who governed the life- giving water—Tlaloc
to the highland tribes; Chac to the lowland tribes, like the Maya along the Gulf Coast—was thought to dwell in the cenotes. Thus the sacred wells were portals to the
underworld, which the Mayans called xibalba.

The most sacred of the Yucatan’s many sinkholes was the cenote at Chichén Itza. It was a focus of ritual activity for the inhabitants of that city-state, who reached
it by a 300-meter ceremonial causeway from the city center. It also drew pilgrims from a wide area during the long period of Maya prominence from 700 to 1250.
Judging from both archaeological remains and the testimonies of the Spanish missionaries who accompanied the sixteenth-century conquest of
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the area, it persisted as a pilgrimage site even after the abandonment of the city.

Sacred cenotes like that at Chichén Itza were sites of ritual sacrifices to propitiate the water god. His presence was detected in a variety of plants and animals
associated with water, such as frogs, turtles, water lilies, and herons, and these are represented on much of the surviving art from Chichén Itza. Sculpted frogs were
found at the rim of the cenote, and gold images of frogs were found at the bottom of the well. These and other artifacts dredged from the cenote bottom are witnesses
to the cultural diversity of the people who came to sacrifice there.

From contemporary representations, surviving artifacts, and sixteenth-century reports we know some details of the sacrifice rituals performed by pilgrims at the
sacred cenotes. We know that human sacrifices of adult males and children were relatively common. Evidently children were thrown into the well at dawn, and if they
survived until noon they were fished out and questioned about messages they might have received from the underworld.

See also
Chichén Itza; Mesoamerican Religions and Pilgrimage
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Chaco Canyon (New Mexico)
Native American, 900-1130

Archaeological evidence suggests that during the period from 900 to 1130 the Chaco Canyon area in New Mexico was holy to the now vanished Anasazi people and
may have been one of the most important pilgrimage sites in the American southwest.

The Chaco people constructed fourteen major pueblo-like complexes containing ceremonial kivas and hundreds of rooms, as well many hundreds of smaller
house clusters, over an 80,000-square-kilometer swath of the desert San Juan Basin in northwestern New Mexico and adjoining parts of Colorado, Utah, and Arizona.
Extensive archaeological explorations have produced data that suggest that the major structures were intended for ceremonial use. There is a lack of hearths and of
household detritus at the sites, and almost no burials are associated with them. They are overbuilt: that is, the materials and construction techniques used are of higher
quality than those of contemporary housing units in the Southwest, and they are unusually well decorated. At the same time, many of the central structures show
evidence that periodically large numbers of pottery vessels were broken there. In addition, recent studies suggest that the Chaco Canyon pueblos had astronomical or
cosmological significance. Twelve of the fourteen major buildings are oriented, both overall and in their internal features, so as to draw attention to the lunar cycles and
to the solar cycle, both its midpoints (equinoxes) and extremes (solstices). Although archaeologists are by no means unanimous in their interpretation of Chaco Canyon,
these data suggest that people from a wide catchment area used to gather at the Chaco pueblos from time to time for ceremonial purposes.

These conclusions are supported by the surviving Anasazi “road” system. More than 1,600 kilometers of fragments of so-called roads remain, spread out over an
area encompassing 150,000 square kilometers. The roads were made by clearing the arid prairie floor of stones and vegetation, and scooping away the dirt to form a
shallow depression bounded by two gentle berms. The roads run straight as arrows, cutting through small earthen hills and surmounting bare stone areas by etching
parallel lines or carving out stone steps. The most spectacular of these roads is 9 meters wide and runs straight for 50 kilometers north and south from the Pueblo
Bonito Great House at Chaco Canyon, except for one 2-kilometer stretch where it splits into four parallel roads. None of these features is required by communication
or commercial needs; instead they suggest a massive investment of human effort to construct a ceremonial landscape connected with periodic pilgrimages to a central
sacred zone. Moreover, the routes are marked by wayside shrines: stones piled in a horseshoe pattern (herraduras) or in a circle.

Central to the creation myths of many Pueblo cultures is place of emergence, or
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sipapu, where the first members of the tribe were placed on the earth. A periodic visit to the sipapu is seen as a kind of return to the tribal origin, a symbolic re-creation
of the world. It seems likely that the Chaco Canyon fulfilled such a purpose.

See also
Native American Religions and Pilgrimage
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Chalma (Mexico City, Mexico)

Mesoamerican; Roman Catholicism, Seventeenth Century

Chalma, some 110 kilometers southwest of Mexico City, is the site of one of the most important pilgrimage centers in Mexico. Located in an area rich in caves, tall
mountains, and underground springs, it was an important shrine even before the Spanish conquest. The pilgrimage center became a key target for Christianization.

In 1537 Augustinian friars began proselytizing in Ocuilén, a village near Chalma. When they visited Chalma they found the Ocuiltec Indian villagers worshipping an
idol called Oztotéotl, “the god of the cave,” with rites including the use of sacrificial blood of children and animals. The scandalized friars began preaching Christianity
and exhorted the Indians to destroy the idol. When they returned to the site later—one version of the legend says three days later, but most historians say sometime in
1540—they found a statue of a crucified Christ on the same altar, the Indian idol smashed to the ground, and the cave filled with flowers. Another telling of the events
relates that a farmer searching for his mule entered a cave and found a statue of Christ there. Either way, the Augustinian friars proclaimed a miracle, and a rumor
spread that the area had been freed of predatory animals. Area inhabitants continued to make the pilgrimage to Chalma, but now to the Christ of Chalma. Since the
apparitions of the Virgin of Guadalupe had occurred ten years earlier, some consider her the mother of the Chalma Christ.

About sixty years later the first resident monk, Bartolomé de Jesus Maria, arrived and stayed thirty years. He built a small chapel in the cave, adding a monastery,
stone stairs to the chapel, and pilgrim lodging. Later, others converted three more caves to chapels. The present monastery-church compound constructed on the
canyon floor below the caves was begun in the mid-seventeenth century. When the church was dedicated in 1683, the statue of the Christ was brought there, since the
original cave was not incorporated into the church. A fire destroyed the monastery in the eighteenth century and nearly consumed the image. The present image was
reconstructed from the remains of the original one. More pilgrim lodging was built.

Chalma may have reached its peak of importance in the eighteenth century, when it was placed under royal protection by King Charles III of Spain. Even in the
mid-nineteenth century, when church property was confiscated by the government, pilgrims still visited Chalma. Only in the 1920s, during the Cristero revolts, did
Chalma close for a while. Pilgrims once again visit Chalma during the entire year; on special days as many as 50,000 pilgrims may come. This is true at Christmas, and
especially on the first Friday in Lent, during Holy Week, and at Pentecost—all religious days centered on the importance of the death of Christ.

Although individuals and families come to Chalma, the most common pattern of Chalma pilgrimage is the communal pilgrimage, with particular villages having their
own traditional times for visiting the shrine. Often the visit is the occasion to renew their religious images or
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A Mexican pilgrim holding a crucifix as he prays inside the church at the shrine site 0 halma, eptem er 10, 2000 (Reuters NewMedia Inc./CORBIS)

to change mayordomos. Mayordomia, in existence since at least the early epoch of Christianization of the Americas, is stewardship of a sort similar to a medieval
confraternity and focuses on caring for the images of the patron saint of the village. For a specified period a mayordomo, almost always a relatively well-off male from
the village, is responsible for the well-being of the religious images of the village, and also for the preparation of the appropriate celebrations of important saints’
festivals. When it is time to make pilgrimage, the mayordomo hires the bus and organizes and underwrites both the religious paraphernalia and the supplies the villagers
will need during the event.

The village of Chalma is not easily accessible even by public transportation. Before the mid-1970s a trip might take as much as eight hours from a main road. Even
though there is now a paved road, it is narrow and winds precipitously through the mountains. Although today most pilgrims to Chalma come by bus, some still walk,
often for several days. Walking pilgrims usually make one or two ritual stops along the way. One site is Malinalco, a pyramid in the valley a day’s walk to the east,
where pilgrims leave cloth bags containing the umbilical cords of newborn infants. Anthropologists believe that people leave them as a vow to the lord of Chalma and to
ensure the health and well-being of the children. Pilgrims walking by another route stop at an ahuehuete tree, a huge Mexican cypress, about 5 kilometers from
Chalma. The tree is located atop a spring. Sometimes umbilical cords are among the votive offerings left there. First-time pilgrims must circle the tree twice and deck
themselves with flower garlands. Some may bathe in the spring water and dance around the tree. People believe that not to do so may cause the pilgrim to be turned
into stone. Most pilgrims purchase flower garlands in Ahuehuete, which
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they will wear until their entry into Chalma. Those going by car may decorate the vehicle’s hood with flowers. The last stop is Las Crucesitas, on a hill overlooking
Chalma. Those who are carrying village images will take them out of their protective cases here for a procession into town. At this point some pilgrims who have made
promises will continue the pilgrimage on their knees; some even wear crowns of thorns on their heads. Even those pilgrims who come by public transportation may
make the pilgrimage on their knees from the edge of town.

Chalma has just under 2,000 inhabitants, most of them involved in tourist- and pilgrimage-related trades. They are supplemented by transient vendors. The street
that reaches the church is completely filled with vendors, stalls, eateries, and the like. There is no vehicle traffic. A stucco gate signals the entrance into the sacred
precinct, where there is a small concrete plaza. There mariachi bands wait to play, strolling around picture takers and devout pilgrims on their knees.

Groups with sacred images from their villages enter the church and walk up the center aisle to the altar to receive the priest’s blessing with holy water. The images
are then set to one side or another of the altar and watched over by the mayordomos during the entire stay in Chalma, which may last nearly a week. During this time
pilgrims may engage in several activities. Many will bathe in the water that flows from under the sanctuary, believing it to be therapeutic or even miraculous in its ability
to cure a variety of afflictions. Attending the religious services is another important aspect of the pilgrimage ritual. Clearly the most important ritual is approaching the
image of the crucified Christ and kissing or touching its one protruding foot. Pilgrims leave votive offerings and candles as well. When departing the church, some
pilgrims back respectfully across the church’s plaza before turning around to head back up the commercial street.

Many Mexican Catholics believe that pilgrimage to Chalma requires three separate visits to be efficacious. First-time pilgrims undergo a special ritual. Their
pilgrimage sponsor (padrino) buys certain ritual objects—a scapular, two colored ribbons, a rosary, a candle—and in the Chapel of the Crucified Christ presents them
to the novice and wishes him or her a speedy return to Chalma. The scapular proclaims the pilgrim a devotee of the Christ of Chalma and is also said to protect against
the evil eye. The rosary is thought to have the power to banish nightmares. The candle, when rubbed over the body, absorbs aches of both body and soul. After the
ceremony, the initiate buys a sweet cake (pan de fiesta) for the padrino. Many people believe that a pilgrimage to Chalma that includes dancing on the plaza in front of
the ahuehuete tree will ensure that God will grant whatever they request. In Mexican slang, a truly hopeless venture will not be accomplished even by going to dance at
Chalma (“ni yendo a bailar a Chalma”).

See also
Guadalupe; San Juan de Amatitlan
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Chalpodn Cross (Motupe, Peru)

Andean; Roman Catholicism, 1869

Cross in Motupe, a Peruvian coastal desert site about 90 kilometers north of Chiclayo in the province of Lambayeque, visited by half a million pilgrims each year. As
with many Catholic Andean sites, the holiness of the place predates the Hispanic conquest.

The Chalpon cross seems to have been one of three hidden in the hills near Motupe in the mid-nineteenth century by a saintly friar (name unknown). It was found
in a cave on the Chalpon hill August 5, 1868, by Jos¢ Mercedes Anteparra, who carried it through the villages of Guayalquil, Zapote, and Salitral to Motupe, some 10
kilometers away. Twice each year since then, on August 5 and February 5, the cross has been brought to Motupe in procession and then returned to its cave. The
journey takes three days, as the cross rests each night in one of the intervening villages, where it is attended by pilgrims. Until the 1920s these were few in number, but
for unknown reasons about that time the Chalpon cross became extraordinarily popular. Pilgrims visit year round, but in greatest numbers (more than 100,000) during
the processions to Motupe. As a result, these rural hamlets have grown into major supply centers for pilgrims. Religious paraphernalia sold here includes the usual ex-
votos and replicas of various supposedly miraculous crosses. Pilgrims also buy hanks of cotton to rub on the cross so that they can take some of its essence home with
them. They also carry home sticks of incense, water from the Chalpon spring, and candles.

Although some religious merchants reside permanently in the villages, the two yearly festivals draw as many as 300 itinerant sellers, folderos who lay out their
wares under stretched awnings, and over 1,000 ambulantes who stroll through the crowds selling from baskets or trays. These merchants migrate from site to site
according to the annual calendar of religious festivals in northern Peru. Almost everything imaginable is sold in this market, which attracts merchants from the Zafa
valley (specializing in caramelized fruits), Sullana (candies), Cajamarca (circular cakes and chocolate, baskets, and medicinal herbs), and Chota (textiles, leather, and
toys). In addition, thousands of candles, incense sticks, and small replicas or prints of the Chalpon cross are sold.

Although most of the pilgrims come from the northern provinces of Peru, the curative, protective, procreative, and Delphic powers attributed to the Chalpon cross
draw Catholic pilgrims from all over the Andes and from many other countries as well, some from as far away as Japan.

See also
Andean Religions and Pilgrimage
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Chamundi Hill (Karnataka, India)
Hinduism, Tenth Century

Site of the Durga temple, commemorating the place where Siva’s wife Durga (an incarnation of Parvati; also called Kali the Destroyer) slew the buffalo-demon king;
the principal Hindu pilgrimage in southern India.

The buffalo-demon king, named Mahisa, was a devotee of Siva. Despite the people’s entreaties, Siva would not slay someone so devoted to his worship. So the
other gods and goddesses decided that Parvati should do the deed, and in her guise of Durga she did so.

Durga was the special goddess of the family of the Mysore maharajah, and thus she has many temples in the area. The temple on Chamundi Hill is the most
popular with pilgrims. The hill lies about 4.5 kilometers from the center of the city. From its base, pilgrims ascend more than 1,000 steps to the summit of the 1,062-
meter-high hill capped with the Durga temple. Vendors crowd the hilltop, selling everything pilgrims need for their rituals: coconuts, sandalwood, incense, flowers, and
fruits.

Although there are no records of the earliest temple on the site, archaeologists date parts of this structure to the tenth century; the bulk of the building dates from
the nineteenth century. The temple’s gopuram, the soaring, pyramidal
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Chamundi Hill: Nandi Bull, 1998 (David M. Gitlitz)

entrance gate typical of South Indian Dravidian Hindu temples, is 40 meters high, with a tower painted yellow as a symbol of nonviolence.

In front of the temple is an enormous statue of the demon-god. Like many other Hindu temples, this is a temple within a temple within a temple. The outermost
doors are covered with silver donated by one of Mysore’s maharajahs. After waiting in line—for up to fourteen hours on popular days—pilgrims are channeled into a
small courtyard and then through another door to a second courtyard. There, at the doors leading to Kal’s altar, a priest stands by a granite slab containing the
goddess’s footprints, encased in silver. The priest holds out a tray with an open flame and a bowl of holy water. Pilgrims place packages of incense, sandalwood,
money, or flowers on the tray, and then pass their hands rapidly over the flame three times. They cup their hands to receive the water, some of which they drink, and
the rest of which they sprinkle over their heads. Then they circumambulate the interior temple, some sitting by the walls to meditate. Some place bowls of incense or
bars of camphor against the wall at the back of the Kali statue, where an attending priest may offer them sandalwood. Others prostrate themselves in prayer in the
courtyard, visit statues of the monkey-god Hanuman or the elephant-god Ganesha, buy small bowls of lentils, ghee, or candy, or listen to the temple musicians who
from time to time break into melodic chants.

Many pilgrims dress themselves for the pilgrimage in simple black or blue cloths, their upper bodies covered only with elaborate strings of necklaces, which later
they will take home and drape on their home god’s image. Some indicate their pilgrim status with shaved heads and offerings of the removed hair. Couples come here
to be married. Petitioners pray for a male heir by bringing meter-long cucumbers to offer at the temple. People bring their new cars to the compound for blessing. After
visiting the image inside the temple, pilgrims return to the entry and, in symbolic human sacrifice, smash the coconuts on the ground to offer them to Kali. After the ritual
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destruction and offering, they pick up the pieces to take home. Many pilgrims take photographs of their companions in front of the temple.

Each Hindu god is honored on a particular day. Although Kali/Durga’s day is generally Tuesday, the Chamundi Kali is especially venerated on Fridays. The month
of October, which coincides with the Mysore festival, is also a propitious season. Like many South Indian Hindu temples, Chamundi also has an enormous, intricately
decorated chariot cart that is pulled by pilgrims around the temple on special days.

Siva traditionally rides on a bull, and halfway up the Chamundi Hill is a solid white granite bull, called a nandi, 5 meters high and 8 meters long, carved in 1699.
This is the smallest, but most exquisitely carved, of the five nandis near Mysore. Here the graceful carving details the bull’s adornments of robes, bells, and jasmine
garlands. The stone’s original color is buried under centuries of applications of black charcoal and oil. The attendant priests decorate the image daily with marigolds and
garlands of other flowers. Pilgrims on their way up or down stop here to pray, to walk barefoot two or three times around the nandi, or to make an offering.

The Mysore area contains several other Hindu pilgrimage sites. The most significant is the Sri Ranganathaswami Temple of Vishnu in Srirangapatnam, 16
kilometers north of Mysore, the city from which the local maharajah ruled before the British conquered it and largely destroyed it in 1799. The temple’s central ninth-
century image, of white granite, now appears black from the centuries of libations and washings with oil. The central Vishnu reclines on a five-headed cobra while
Lakshmi washes his feet. It is encased by a ring of temples and courtyards built successively in the twelfth, fourteenth, and sixteenth centuries. At the exit are figures of
Vishnu with his two wives Sridavi and Bhudavi. Musicians play music to invoke the gods and to purify the area. This temple’s special day comes at the end of January,
when the images ride on the temple’s three-story-high carved chariot.

Another Hindu monument in the Mysore area is the Hoysala temple, carved from soapstone, featuring an image of Krishna playing his flute.

See also
Sacrifices

Ch’ao-shan-chin-hsiang

Chinese phrase that literally means “going on pilgrimage.” It is composed of two characters. Ch ‘ao-shan suggests “paying one’s respects to a mountain,” and chin-
hsiang means ‘‘to present incense.” Thus the term reflects the importance of mountain worship in Chinese religious practices, be they animist, Daoist (Taoist),
Confucian, or Buddhist. Several of the terms referring to pilgrims, such as Asin-shan, shan-hsin, chung-shan, and shan-shih also include the character for “mountain.”

See also
Buddhism and Pilgrimage
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Charity and Pilgrimage

Charity is related to pilgrimage in two principal ways. On the one hand, many religious traditions consider donations in support of pilgrims or pilgrimage infrastructure to
be meritorious. On the other hand, pilgrims themselves are generally expected to increase their merit—already substantial due to their having embraced the ascetic
pilgrim lift—by making charitable donations en route and at the destination shrine. There is evidence of charitable support of pilgrims and pilgrimage from the earliest
times to the present.

Donors of all ranks and stations support the activities of pilgrimage. Monarchs may underwrite roads and bridges as well as the construction or embellishment of
shrines. Zubayda, the wife of the Caliph Hartin al-Rashid (eighth century) built cisterns, watchtowers, and milestones along the hajj route from Baghdad to Mecca.
Religious orders, guilds, confraternities, and wealthy individuals may sponsor hospices and hospitals, donating both material resources and their time to benefit pilgrims.
In
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the villages and farms along pilgrim routes individuals may come out of their houses to offer food, tea, or wine to passing pilgrims. Often these acts of charity are
spontaneous. Other times they reflect substantial organization. The early fifteenth-century account books of the monastery of Roncesvalles, in the Spanish Pyrenees,
logged 25,000 rations served annually to pilgrims. To cite another example, both the sultans and the caravan masters who conducted Muslim pilgrims on the hajj to
Mecca in the sixteenth century underwrote the cost of a certain number of camels to carry the poor and their baggage. The sultan paid for some meals for the poor. The
caravan master provided a tent. In Egypt today, one-third of the annual Egyptian pilgrims to Mecca are chosen from the poor by lot and have their expenses
underwritten by the Egyptian government. In eighteenth-century Russia, a parish might communally underwrite the expenses of one of the parishioners who wanted to
go on pilgrimage to Jerusalem.

Although pilgrims tend to appreciate the acts of charity that help sustain them, many also expect and depend on contributions. In the Buddhist pilgrim tradition, for
example, part of the standard pilgrim uniform is the begging bowl, which the pilgrim expects to be filled with donations of cash or food. Hinduism has a similar custom,
particularly for the sadhus, who have renounced life and materialism to wander eternally from shrine to shrine as pilgrims. In theory, at least, both donor and receiver
are providing valuable services: one helps sustain poor pilgrims, the other offers a means for accruing religious merit. In some traditions these transactions are
systematized. In Mathura, the Indian city tied closely to the Hindu Krishna cult, charitable donations are used to support pilgrims, to maintain a house for widows and
orphan women, and to support pasturage for 5,000 aging cows. In Japan, members of the settai-ko (confraternities) raise funds to provide pilgrims on the Shikoku
circuit with food, lodging, and spending money, to tend to them when they are sick, and to bury them when they die while on pilgrimage; the members consider it a
privilege to earn religious merit with their service. The charitable institutions that support Muslim, Christian, Hindu, and other pilgrimage traditions work roughly the
same way.

Occasionally, wealthy pilgrims will enhance their own pilgrimage by donating to needy villagers along the way. It is traditional among Russian pilgrims to carry a
bag of coins or a pouch of stale bread to distribute to beggars along the way.

At most religious pilgrimage sites, one sees not only pilgrims begging, but also beggars looking to pilgrims for funds. Legions of mendicants, cripples, lunatics, and
con artists badger pilgrims for a coin or a bit of food in exchange for the opportunity to demonstrate their charitable nature. The soup kitchens that are part of almost
every major Hindu and Sikh shrine temple feed both itinerant pilgrims and the resident destitute population.

See also
Economics and Pilgrimage; Infrastructure of Pilgrimage; Sadhu; Shikoku
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Chartres (Eure-et-Loir, France)

Prehistoric; Roman Catholicism, Eighth Century

Site of a cathedral in north central France, center of the French pilgrimage cult of the Virgin Mary. In modern times Chartres is perpetually mobbed by tourists drawn
by the quaint atmosphere of the city’s old quarter and the spectacular Gothic Cathedral of Notre Dame. But it also draws large numbers of Marian pilgrims attracted by
the relics, the statue of the Virgin, the curative well, or the aura of Marian power that has long been associated with the site.

The holiness of Chartres predates the Christian era. During the time that the area was occupied by a tribe called the Carnutes, Julius Caesar
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Pilgrims entering Chartres irca 1960 (Hulton/Archive by Getty Images)

wrote that a well on the hill on which the cathedral now stands was used by Druids for divination: they would stir the bubbling water with an oak rod and then interpret
the resultant eddies and lines of bubbles. More important, there is evidence of a Druidic cult at the site dedicated to a manifestation of the mother goddess, which
medieval Catholic tradition interpreted as a virgin who must give birth (virgo paritura).

A church dedicated to Mary seems to have existed on the site from at least the sixth century. Christian Marianism at Chartres swelled in the late eighth century
when the church was given a piece of cloth reputedly once belonging to Mary. Many believe that it is the shirt (called the sainte chemise, or holy shirt) she was wearing
when she gave birth to Jesus. Others consider it to be Mary’s veil (voile de la Vierge, veil of the Virgin) or Mary’s tunic (funica). None of these seems likely, for
although tests indicate that the cloth dates from around the time of Jesus, it is a single piece of seamless silk 5 meters long that does not appear to have been part of a
garment. Nonetheless, legend holds that Mary gave it to a virtuous widow and that it eventually came into the possession of two pilgrims who took it to Constantinople,
where it was known as the protector of the empire. The emperor of Byzantium gave it to Charlemagne, who housed it at Aachen. Charlemagne’s grandson, Charles the
Bald, donated the chemise to Chartres in 876. The relic was housed in the cathedral’s crypt, called Notre-Dame-de-Sous-Terre (Our Lady of the Underground
Chapel). Medieval pilgrims venerated this relic and took home with them souvenirs replicating the chemise, which were prized by soldiers and expectant mothers for
their protective power.

During the French Revolution, the cult of the Virgin of Chartres became a focal point of contention between monarchists and revolutionaries. Led by royalist
clergy, monarchist troops chanted:

Protectrice de la France

Vierge de Chartres, au secours, au secours!

Fais éclater ta puissance

Comme dans les anciens jours!

(Protector of France, Virgin of Chartres, assist us! Demonstrate your power as you did in ancient days.)
(R. Hanrion 109)

When the monarchists were defeated, the chemise relic was cut up and dispersed; several fragments were later recovered and are now enshrined on the
cathedral’s altar in a glass reliquary.

In the twelfth century, with the advocacy of Saint Bernard of Clairvaux and others who considered Mary the ultimate mediator between sinful humanity and the
forgiving Christ, the cult of the Virgin Mary became centrally important to Christendom. It was then that the cathedral was erected, financed to a considerable extent by
pilgrims’ donations of money, materials, and labor. Of the hundreds of churches dedicated to her in the twelfth century, Chartres, with its early Marian traditions, was
seen as the principal fount from which Marian grace emanated. As such, it rapidly became one of the most important pilgrimage centers in Western Europe, attracting
monarchs, nobles, and commoners alike. Following the model of the great Romanesque pilgrimage churches (Conques, Toulouse, Santiago de Compostela), an
ambulatory aisle was built around the main altar to give the crowds of pilgrims access to the relic of the Virgin’s chemise.
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The cathedral crypt houses a statue of a “black” Virgin Mary that is also the focus of intense devotion. The statue is especially important to couples hoping to conceive.
In January 1582, King Henry III of France and his wife, Queen Louise of Lorraine, walked separately from Paris to Chartres to hear mass and to pray for an heir. The
king donated a heavy silver statue of the Virgin in the hope that that might increase his chances. He and the queen repeated the journey every year thereafter until Henry
was assassinated in 1589. The crypt also contains the Druid well, which is said to be the place where the bodies of early Christian martyrs were thrown. From at least
the eleventh century, pilgrims have believed its waters to have curative powers, so that it too became a focus of devotion. In addition, several of the martyr saints, such
as Saints Piat and Chéron, were the focus of their own pilgrimage cults at Chartres. Pilgrims were also drawn to a relic of Saint Anne, Mary’s mother, donated in the
thirteenth century by the counts of Blois.

Labyrinths were a common motif in twelfth-century cathedrals, and the one at Chartres, measuring 14 meters across, is the only complete remnant from that
period. At the center today is a rose, replacing a former brass plaque depicting Theseus, the Minotaur, and Ariadne. For medieval Christians, the labyrinth may have
symbolized the world of sin. During the centuries that saw the pilgrim-crusaders gain access to Christian shrines in the Holy Land, it is possible that walking the labyrinth
became a kind of substitute pilgrimage for those who for one reason or another could not journey to Jerusalem.

The Chartres pilgrimage remained strong all through the Middle Ages. It was particularly favored as a cure for the “burning disease,” or Saint Anthony’s fire,
which was most probably a form of argot poisoning derived from eating contaminated barley bread. Afflicted pilgrims had the right to be housed for several days in the
cathedral’s crypt.

The pilgrimage to Chartres waned somewhat with the sixteenth-century Reformation but on the whole continued unabated until the French Revolution at the end of
the eighteenth century, when the secularism of the revolutionaries brought it to an abrupt halt. Though there was sporadic pilgrimage in the nineteenth century, the
modern pilgrim movement began with the French poet Charles Péguy, who in 1912 journeyed to Chartres with a few friends and then wrote extensively about his
experiences. His books sold 80,000 copies and moved Jean Aubonnet to organize another large pilgrimage in 1935. Slowly the pilgrimage gained in popularity,
interrupted only by the two world wars. By the 1960s some 20,000 pilgrims were making an annual pilgrimage to Chartres during the first two weeks in May.
Pilgrimage waned again after the Second Vatican Council and the subsequent liturgical revolution but was rekindled in the 1980s as the center of a movement
advocating the restoration of the traditional Latin mass and other sacraments.

The 115-kilometer walking pilgrimage to Chartres from the Cathedral of Notre Dame in Paris takes three days. Many thousands of individuals and hundreds of
organized groups participate. The pilgrimage is especially popular with university students: in 1982 eighty-eight individual scholastic groups, marching along three
separate routes, made the pilgrimage to Chartres. Special confraternities in France, England, and the United States raise funds to support their members’ participation.
At various times during the year other group pilgrimages wend their way to Chartres, including a youth pilgrimage organized by French Catholic high schools, under
whose auspices many thousands of young people walk 30 kilometers to Chartres.

See also

Labyrinth
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Chavin de Huantar (Ancash, Peru)
Andean, Eighth Century B.C.E.

At 3,177 meters in the northern Peruvian Andes, the ceremonial center of perhaps the earliest pan- Andean civilization.

Archaeologists date Chavin de Huantar’s founding between 1000 and 800 B.C.E., and its heyday from 400 to 200 B.C.E. The central ceremonial structure,
extraordinarily sophisticated for its day, is a many-storied castle, honeycombed with passageways that converge on a central chamber containing a stele, called the
lanzon, that at 4.5 meters tall is larger than any of the passageways leading to it. The god figure on the lanzén combines the attributes of serpent, jaguar, human, and
avian raptor and, given the frequency with which these features appear on contemporary religious icons through the length and breadth of the Andes, was clearly the
center of a major religious cult. A small hole cut into the ceiling above the lanzon connects with an upper gallery. Presumably the lanzon-deity could function as an
oracle: supplicants could direct their questions downward, and priests, speaking for the deity, could answer. This feature, together with the numerous votive offerings
found at the site, leads anthropologists to surmise that Chavin de Huantar was a pan- Andean oracular pilgrimage center, similar to Pachacamac, near Lima, a thousand
years later.

Conclusions about the nature of the Chavin pilgrimage cult are per force speculative. The widespread syncretism of the Chavin deity attributes with local gods in
other areas of the mountains and Peruvian coast suggests that the Chavin culture was imposed in some systematic fashion from its Andean center. The absence of
fortifications, garrisons, storehouses, and the like at Chavin de Huantar and at most other Chavin-related sites suggests that the cult was not spread militarily but rather
through a powerful priesthood and networks of outreaching missionaries and inflowing pilgrims. This constant movement of people facilitated trade, and to a large
extent Chavin’s importance as a pilgrimage center and its widespread religious influence are related to its position on a key trade route and its economic control of the
exchange of ceramics and forest products between coastal, mountain, and Amazonian communities.

Other important religious sites incorporating Chavinoid attributes are the highland centers of Kotosh and Kuntur Wasi and the coastal centers at Casma, Nepeia,
Chicama, and Cupisnique.

See also
Andean Religions and Pilgrimage; Pachacamac
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Chichén Itza (Yucatan, Mexico)

Mesoamerican

Chichén Itza is representative of the dozens of major pre-Columbian pilgrimage centers located in the tropical lowlands of Mexico, Belize, and Guatemala. It functioned
from 500 to 900 as a Mayan city-state and religious center dedicated to the Mayan rain god, Chac, and then, after an abandonment of some 200 years, was
reoccupied by the Toltecs and rededicated to their principal god, Quetzalcoatl.

Many surviving architectural features at Chichén Itza are in the style typical of the Mayan Puuc (the Mayan subgroup prominent in the north central Yucatan) or of
the later Toltec culture. The most striking are enormous pyramids, many still with remnants of the ceremonial structures that once crowned them. At Chichén Itz the
tallest, dedicated to the god Kukulcan and called by the Spaniards El Castillo (the Castle), is 25 meters high. Under the Mayan concept of cyclical time, the earth was
symbolically destroyed and re-created every fifty-two years. At the end of each calendar cycle the important religious structures were destroyed or defaced, and new
temples were constructed over the ruins. Pilgrims must have been especially drawn (or coerced) to the
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site at those times to participate in the rites and assist in the construction activities. Inside El Castillo, archaeologists have discovered an earlier pyramid, enclosing a
throne in the shape of a red jaguar, decorated with jade incrustations. The rites at El Castillo must have been intimately connected to the Mayan calendar, for its
architecture incorporates several significant numbers—352 panels for the cycle of years, 365 steps for the days of the Mayan year—as well as features that mark the
spring and fall equinoxes.

Almost all Mesoamerican religious centers feature ball courts, and the Chichén Itza ruins preserve remnants of seven, including the largest ball court in
Mesoamerica. The stone courts were shaped like a capital “I.” Surrounding the courts, sloping banks accommodated spectators. A stone hoop was set vertically into
each of the side walls, and the object of the game was to drive a small, hard rubber ball through the hoop. What made the game particularly challenging was that
players on the two teams could not touch the ball with their hands or their feet, but only with their hips, knees, and elbows. Evidence suggests that the game was often
played as a sport, and that wagering on the outcome was not uncommon. On special occasions the game was played for particularly high stakes, with the losers being
killed as sacrifices to the gods. At Chichén Itza, wall carvings of the Toltec period depict the beheading of losing players, and near the court stands a tzompantli, a
rack decorated with carved human skulls on which the heads of victims were presumably displayed.

New Age pilgrims at El Castillo ding eui rd A. Cooke/CORBIS)

The ball game seems to have been played by almost all of the pre-Columbian Mesoamerican civilizations, although its ritual significance apparently varied
somewhat by time and by location. Among the Maya it is thought to have reenacted the myth of the Hero Twins, Hunahpu and Xbalanque, who were summoned to the
Underworld and forced to undergo several rituals, including playing ball with the Lords of the Underworld who had previously killed their father. Eventually, through
strength and cunning, the twins triumphed, and in reward they were placed in the heavens as the Sun and the Moon. Thus for the Maya the ball game symbolically
indicated the triumph over death and the hope of rebirth, as well as reassurance that the sun would rise, the rains would come, and agricultural abundance would
continue.

Most Mesoamerican cultures propitiated their gods with human sacrifices, often of children, young women (presumably virgins), captives taken in war, or the
losers in the ritual games of ball. Some victims were decapitated. Others were stretched across a stone altar to have their hearts ripped out with obsidian knives.
Although sacrifices probably took place on all the temple platforms, some platforms, dedicated to the gods of death or of war, seem to have been the centers of the
rites of sacrifice. At Chichén Itz one temple from the Toltec period is decorated with glyphs of eagles tearing out the hearts of their human victims and with lines of
skulls carved in low relief. Another depicts a feathered serpent—the god Quetzalcoatl—holding a human body in its jaws.
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Some lowland Mayan sites—and Chichén Itza is a prime example—were located near a deep sinkhole called a cenote. The cenote at Chichén Itza is reached by a
300-meter sacred causeway (sacbe) from the northern ruins. The cenote is 20 meters wide and drops 21 meters to the water surface. This well, the most important on
the peninsula, was seen both as an entrance to the realm of the gods and as the home of the rain gods and was an important ceremonial site and pilgrimage center both
during and long after the Mayan occupation of Chichén Itza. An important part of the ceremonies here was sacrifice: both precious objects and human sacrifices were
thrown into the well. Underwater archaeologists at Chichén Itza have discovered at the bottom of the well hundreds of artifacts: incensaria and ritual objects fashioned
of jade and gold, as well as human bones, most of them of adult males or children. Some children were used for divination. They would be thrown into the well at
dawn, and those who survived until noon were fished out to be quizzed about any messages the gods wished them to transmit. At the time of the Spanish conquest, and
even during the early colonial period, the Chichén Itza cenote attracted pilgrims from the surrounding areas, who came to offer sacrifices to ward off threats or to
secure the gods’ favors.

An anecdote illustrates the importance, both political and religious, of the pilgrimage to Chichén Itza’s cenote. In 1536, just after the Spaniards had withdrawn
from the Yucatan to reorganize their forces, Dzun Xiu, ruler of the kingdom centered at Mani, felt it appropriate to go on pilgrimage to Chichén Itza to propitiate the
Mayan gods. Unfortunately his route lay through the territory of his rival, Nachi, king of the Cocom Maya; they had been enemies ever since Dzun Xiu’s great-
grandfather had killed Nachi Cocom’s great-grandfather many years before. Nachi Cocom issued a safe conduct for the pilgrimage and escorted the forty members of
Dzun Xiu’s party to the Cocom capital, where they entertained them for four days, at the end of which, when their guests’ guard was down, they slaughtered them all.
This egregious breech of the customary sanctity of pilgrimage, coupled with the natural rivalry between the kingdoms, led to deep and bitter divisions that vastly
facilitated the Spaniards’ conquering of the Yucatan Peninsula.

Other surviving buildings at Chichén Itza speak to various additional religious practices. There is an observatory for the celestial observations key to calculating the
Mayan calendar and determining the most propitious times for agricultural activities. There are sweat houses, presumably used for purification. Stone phalluses at one
temple suggest that it was used for fertility rites.

Though most Mayan descendants today are at least nominally Christian, Chichén Itza and many similar sites continue to attract pilgrims. They come to light
candles, make food offerings, and to pray for personal favors or for rain or a good harvest.

Chichén Itz& was not the only Mayan pilgrimage destination. Second in importance was the shrine at Ix Chel, known for its oracular powers, on the island of
Cozumel off the eastern coast of the Yucatan. The Spanish chronicler Landa in the sixteenth century called it the equal of Jerusalem and Rome.

See also
Cenote; Mesoamerican Religions and Pilgrimage; Sacrifices
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Chimayé (New Mexico)

Roman Catholicism, Nineteenth Century

The small chapel of Nuestro Sefor de Esquipulas, called el Santuario (the Sanctuary), is located at Chimay6 in northern New Mexico on the west slope of the Sangre
de Cristo Mountains. The name Esquipulas is related to a temple in Guatemala dedicated to the Black Christ (Cristo Negro), where since at least the
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mid-sixteenth century the soil was famed to have medicinal powers. The area around the New Mexico sanctuary is a relatively fertile plain that has supported Native
American settlement from early times. A Hispanic settlement dates from at least the early part of the eighteenth century.

There is more than one account of how and why Chimayé came to be important. The first narrates that in 1810 an Indian farmer plowing a field had a vision of an
angel and flowing blood. The angel told the farmer that the site was sacred because two missionaries had been murdered there. On Good Friday the farmer dug up a
cross in a mud pit. He took the cross to the parish. The next day the cross showed up again at the pit. This happened three times. It was considered a sign, and a small
chapel was built at the site of the pit. Another version states that the cross was a crucifix with a black Christ on it. The third and last account simply relates that
Bernardo Abeyta built a chapel at Chimayd in 1816 as an expression of gratitude for his family’s good health and prosperity.

Whatever the true reason for the construction of the physical shrine, the underlying reason surely must have been the hollow in the rock, which collected water,
extremely scarce in the region. This water was probably known among the area’s early Tewa Indians to have healing properties.

Compared with other established churches, the shrine is modest. A long low adobe wall surrounds the sanctuary. The adobe structure has a central chapel flanked
by two bell towers. Its altars and reredos are painted. The central altar has two stories and is alive with decorative geometric and religious motifs, especially the cross.
Votive candles burn in all of the rooms and ex-votos, milagros (small metal representations of various body parts or animals that need mending), and offerings of
crutches and canes adorn the walls.

Many pilgrims come to Chimay¢ for the holy mud, which they consider a potent source of divine power. They scrape the mud from a small circular pit in the floor
of one of the shrine’s interior chapels. Pilgrims must kneel or lie flat on the floor to reach the bottom of the pit with their scraping instruments, often a small trowel or a
spoon. Many pilgrims believe that the pit is miraculous because no matter how many pilgrims take mud away with them, the pit never gets any larger. Shrine attendants,
who refill the pit each night with earth from nearby fields, consider the true miracle to be the pilgrims’ abiding faith.

Pilgrims believe the mud to have both curative and protective powers. Some carry a vial of the holy mud with them like an amulet. Some ingest it. Others sprinkle
it on their door jambs and window sills to guard their houses from evil.

Chimay6 was popular in the early nineteenth century, but during the last half of the century it was replaced as a site of miracles by another close-by chapel, the
Santo Nifio de Atocha. Over time the two chapels’ histories and legends became mixed. By the 1920s the privately owned chapel of Chimay6 was in such a desperate
financial position that its images and religious pieces were being sold off. In 1920 the chapel was purchased through an anonymous gift and given to the Roman Catholic
Church. It was designated a National Historic Landmark in 1970.

Now Chimayd has recovered its importance. Some estimates indicate more than a quarter of a million pilgrims visit each year. The most important date is Good
Friday, when as many as 30,000 people walk there, some from Santa Fe, about 40 kilometers, others as much as 120 kilometers from Albuquerque. During Holy
Week a Passion play that re-creates the entire cycle of Christ’s entry into Jerusalem and his Crucifixion is performed at Chimay6. Pilgrims during this time sometimes
bear large wood crosses during their walk, symbolizing the walk of Jesus Christ to his crucifixion.

See also
Esquipulas
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Chogyesa (Seoul, South Korea)
Buddhism, Fourteenth Century; 1910

Headquarters since 1936 of the Chogye Order, Korea’s most important Buddhist sect, encompassing 80 percent of Korea’s Buddhist population (Encyclopedia
Brittanica Online). Religious activity takes place in the temple nearly continually, and it has long functioned as Korea’s major Buddhist pilgrimage destination.

The original Chogyesa temple in Seoul dates from the late fourteenth century. It has suffered greatly through the ages and was rebuilt most recently in 1910. Under
the Japanese occupation (1910-1945) it was designated the administrative center for Buddhism in Korea. As with many Buddhist shrines, the complex has a variety of
buildings. At the compound gate pilgrims leave behind the bustle of Seoul’s narrow streets to enter a quiet courtyard planted with many rare trees. The Main Hall is
covered with paintings depicting scenes from the Buddha’s life and teachings. Its small central image, of unknown origin, portrays Sakyamuni, the historical Buddha, in
the company of some of his disciples and his guardians, or bodhisattvas. Near the Main Hall a seven-tiered pagoda contains a relic of the Buddha. Also nearby is the
Hall of the Virtuous Kings, dedicated to the Buddha of Universal Light.

Pilgrims are called to prayer by the rhythmic beating of a drum (for all living animals), a bell (for the corrupt), a cloud-shaped gong (for creatures of the air), and a
wooden log carved in the shape of a fish (for creatures of the water), all kept in the Bell Pavilion, near the Main Hall. In the temple they pray to Buddha or to
Kwanseum Bosal, the bodhisattva of compassion, who is thought to facilitate the granting of wishes. Many pilgrims burn incense sticks or participate in group chanting
or bowing rituals. After worship, pilgrims may visit the shops that line the alleys surrounding the shrine to buy religious paraphernalia: small drums, bells, books, and
scrolls. Although activity at the temple is constant, the temple is particularly crowded during the festival of the lanterns, occurring on the Buddha’s birthday in May (the
eighth day of the fourth lunar month).
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Cholula (Puebla, Mexico)

Mesoamerican, Sixth Century

The holiness of Cholula, 10 kilometers west of the Mexican city of Puebla, apparently dates back to the earliest human settlers of the region. As a sanctuary of the rain
god, it was sacred to several pre-Columbian Indian nations, including the Olmecs and the Xicalancas and later the Toltecs and Chichimecs. These were succeeded by
the Cholultecs, a tribe eventually dominated by the Aztecs, who each year in the rain month came in pilgrimage from all the surrounding areas. The sanctuary stood on

the summit of an enormous pyramid, in volume the world’s largest, called in the Nahuatl language Tlachihualtépetl, or the man-made mountain.

The Aztecs superimposed the cult of Quetzalcoatl, the Feathered Serpent, on the site. Native Mexican people of all stations, nobles and rulers, farmers and
merchants, thronged to Cholula from all over Mexico to ask for favors or to fulfill vows they had made. The upper classes came with such regularity that many of them
maintained homes in the city of Cholula. Even though warfare among the tribes of east central Mexico was almost constant, pilgrims to Cholula enjoyed a safe-conduct
while on their journey.

The early Spanish chroniclers noted many details of the ceremonies attendant on these pilgrimages. Some pilgrimages were political, for it is clear that the approval
of the gods in Cholula was important to the maintenance of secular power. Rulers came here to be invested
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with the mantle of leadership. Dignitaries from the neighboring state of Tlaxcala, for example, used to drape the robes of their god Camaxtli over the statue of
Quetzalcoatl at Cholula to indicate the good relations between those important deities.

Pilgrims came early in May to stage a great festival to Quetzalcoatl. An even greater assemblage gathered every fourth year, during the special “years of the god”
that were indicated on the calendar by the glyph dcatl. Even greater celebrations occurred on certain dates in the fifty-two-year cycle of time that commemorated the
days of the birth and death of Quetzalcdatl. The ceremonies included bathing, fasts, and ritual bloodletting.

In the sixteenth century the conquering Spaniards appropriated the powerful shrine of Cholula for the Christian God. According to legend, the statue of Our Lady
of Divine Help (Nuestra Sefiora de los Remedios) was brought from Spain by the Franciscan order. When the mules carrying the cart on which the statue stood
reached Cholula they refused to budge, thus indicating that the Virgin chose the village as her home. The monks erected their church on top of the man-made mountain,
and they encouraged the continuance of the ancient pilgrimage tradition. As with other re-utilized Mesoamerican pilgrimage centers, the old rites continued, sometimes
fused with and sometimes parallel to the ceremonies associated with the Christian deity. Soon other churches were built in the immediate environs—tradition holds that
there are 365 of them in Cholula, one for every day in the year.

See also
Mesoamerican Religions and Pilgrimage
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Chorfa Mosque (Fés, Morocco)

Islam; Secular Political, Ninth Century

Mosque containing the tomb shrine of IdrTs II, who developed Fés beginning in 808 and who is its patron saint. Idris II (d. 828) was the son of IdrEs I, who founded the
Moroccan Idrisid dynasty.

At his death IdrTs I may have originally been buried in Moulay Idris near his father’s tomb. Other sources say that he was buried in Fés in the Al- Ashraf Mosque
(one of two that he founded in the town), and that his shrine disappeared sometime during the thirteenth century. All histories agree that Idris II’s body was placed in a
new or rebuilt shrine in the Chorfa Mosque in Fés in 1437.

Because it is such a sacred place, only Muslims may approach the shrine. Many women make pilgrimages to seek the saint’s barakah (blessing). Pilgrims can
touch the tomb through a hole in a copper plaque. This mosque is also a place of sanctuary for those who seek it.

The annual festival takes place in mid-September. Events include a series of processions, recitals, and feasts. Many guilds and commercial institutions make
donations for the activities and offerings. The tomb’s kiswa (cloth covering) is replaced during the celebrations. Most are made of gold-embroidered silk and are
donated by the weavers’ guild. Other guilds endow candles and the sacrifice, usually a bull.

See also
Islam and Pilgrimage; Moulay Idris
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Chorten

Tibetan Buddhism

Tibetan word meaning stupa, a kind of constructed shrine containing relics or holy texts. The term is also used to indicate any sacred natural formation of a similar
domelike form.
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Similar to Indian Buddhist stupas in its use, the chorten is different in its architecture. Its form is often narrower at the bottom than at the domelike top, where the relics
are placed. The base has a platform, usually called a throne. The spire has thirteen rings, corresponding to the thirteen steps to enlightenment. Other architectural
features also denote aspects of Buddhism, such as the moon and sun, symbols for wisdom and compassion or, in another interpretation, for air and infinite space. Some
chortens have multiple openings, allowing pilgrims access to relics or other holy objects.
Pilgrims often circumambulate the chortens clockwise, sometimes prostrating themselves in worship.

See also
Stupa; Tibetan Buddhism and Pilgrimage
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Chouri, Chayim
Judaism, Twentieth Century

Jewish rabbi from Tunisia who is venerated as a fzaddik (a wise holy man, a saint), the yearly anniversary of whose death is a focal point of celebration for North
African Jews in southern Israel.

Chayim Chouri (1885—1957; also transliterated Hayyim Huri) was born on Jerba Island, off the southern coast of Tunisia, in 1885. He became a learned religious
leader and rabbi in Gabes, Tunisia’s second-largest Jewish community. He wrote several religious books. Chouri was popular; he was considered very charitable, and
his spiritual powers were widely respected. During the Nazi occupation of Tunisia he managed to lessen the German demands on the Jews of Gabes. When Israel’s
independence was declared in 1948, Jewish Tunisians left for Israel in large numbers; Chouri stayed in Tunisia until most of the Jews had gone and then immigrated in
1955, settling in Beersheba, where he died in 1957.

Other than family members, few people attended the rabbi’s funeral, but by 1964, 10,000 people visited his grave site on the anniversary of his death, and that
number had doubled by 1986. The development of a cult devoted to Chouri has come about both spontaneously and as a result of careful organization on the part of
his family. Chouri was the first rabbi buried in the Beersheba cemetery. He was already known as a very spiritual and powerful man before his arrival in Israel, and
during the two years that he lived in Beersheba he reached out to the Tunisians in the area. Many Tunisians who lived in Israel felt a special devotion to “their” rabbi and
began visiting his grave. Moroccan Jews in the Beersheba and Negev region became interested, perhaps because devotion to tzaddikim is an important part of their
cultural and religious identity.

The family, on their part, did not allow the rabbi’s importance to be forgotten. They mailed announcements for the anniversaries of his death, and they invited
community leaders to attend. Over the next decade the organization for the anniversary included traffic control, beautification of the site, and the inclusion of several
rabbis to pronounce blessings at the grave.

Since his death Chouri’s fame and powers have grown, and he is credited with having worked several miracles. During his Ai/lula (annual festival) it is not
uncommon to see people lying on his tomb or placing sick children on it. Petitioners leave money, which the Chouri family collects and donates to charitable and
educational groups. Soldiers believe that he protects them from harm.

Since family members are still living, the anniversary date is both private and public. The celebration begins the Sabbath prior to the anniversary when the family
attends services at a nearby Tunisian synagogue. The public festivities begin early on the anniversary date and continue the entire day. Sometimes foods, especially nuts
and hard candies, are placed on the grave to absorb the rabbi’s blessing or power (berakah), and then removed and eaten by the devotees. Vendors offer blessed
candles, books, and other religious items. Pilgrims spend the entire day, making a family picnic event. At times people dance. Since the rabbi’s death, three other
tzaddikim have been buried in the same cemetery, and pilgrims visit their
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graves as well, even though they are not considered as important or powerful. Some of the Chouri sons are also rabbis, and they stay at the gravesite to pronounce
blessings.

See also
Enquaua, Ephraim; Hillula; Meron; Saints and Pilgrimage; Tzaddik; Ziyara
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Christ of the Hills Monastery (New Sarov, Texas)
Eastern Orthodoxy, Twentieth Century

A small Eastern Orthodox monastery, 50 kilometers west of Austin, Texas, whose icon of the Theotokos (Greek: mother of God, i.e., Jesus Christ) has been seen to
shed tears on various occasions. Fewer than a dozen monks live at the site. The monastery was relocated from Houston when the busy city interfered with their
religious activities, which include nearly continuous religious services. The monastery is a collection of small buildings along the top of a small Texas hill in rich farmland.

In 1983 an Orthodox monk in a California monastery painted an icon of Mary with the baby Jesus for the Texas monastery. It is one of several icons there, since
Orthodox churches are decorated with icons on all walls. On May 7, 1985, the Theotokos was found to be weeping tears of myrrh, and it continued to weep for six
months. The image is said to weep still, but without any specific schedule.

The icon is now enclosed in a glass case in a special building. The case is on a podium-like platform; surrounding the icon are several dozen rosaries; pinned to the
cloth on the podium are many Russian-made tin ex-votos, measuring about 5 by 7.5 centimeters, thanking God for favors granted. Along the bottom of the case several
cotton balls are placed to soak up the tears.

Pilgrims and visitors may attend monastic services, chanted in English. They are then taken to see the icon in a guided tour and invited to view it up close and to
kiss the image or its frame. Those who kiss the icon are blessed by the monk who is their guide, and he swabs the sign of the cross on the hands and forehead of the
worshiper with tear-laden cotton balls. The monk then interprets the miracle within the framework of the Orthodox Church tenets and gives spiritual guidance.

Monastery publications indicate that many tens of thousands have viewed the icon since the miracle of the tears and that many miracles have also happened.

See also
Eastern Orthodoxy and Pilgrimage; Icon

Church of Jesus Christ of Latter-Day Saints and Pilgrimage

Although the Latter-day Saints, commonly called Mormons, do not recognize pilgrimage as an integral part of their religious practices, several sites are considered
religiously important by the Mormons and receive millions of Mormon visitors yeatly.

Since Mormons identify themselves as followers of Jesus Christ, many choose to visit sites connected with Christ’s life in the Holy Land. Studies show that
Mormons who journey to Israel do so most often with Mormon-organized travel groups. Visits to sites such as Bethlehem, or where Jesus was thought to have been
buried, or the Sea of Galilee, include sermons and prayers as part of the visit. Brigham Young University has constructed a $30-million program center in Jerusalem for
their largest study abroad program, which serves several hundred BYU students annually.

Much more common are Mormon pilgrimage visits to various special historical sites throughout the United States. The most important place is the Temple Square
in Salt Lake City, the home of Mormonism. Other sites closely related to the establishment and development of Mormonism are also the focus of Mormon pilgrimage.
Founder Joseph Smith was born in Sharon, Vermont, in 1805 and was raised in western New York, near Palmyra and Manchester, where Mormons visit two
important sites. The first is the Joseph Smith Farm and Sacred Grove, where, at the age of fourteen, he had his first spiritual revelation. Eight years after his first vision,
Joseph Smith was directed by the Angel Moroni to the nearby Hill Cumorah, where he received buried gold
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tablets. According to Mormon belief, Smith translated these tablets, which described the American Indians as descendants of Israelites who had come to North
America via the Pacific Ocean centuries before the birth of Jesus. The stories, published in 1830, became the Book of Mormon, and the cornerstone of the foundation
of the Mormon Church. The Church of Latter-day Saints purchased the Smith farm in 1907. In 1972, there were 18,530 registered visitors to Smith’s home, 84
percent Mormons. In 1989, 36,000 people visited there (Encyclopedia of Mormonism 3: 1248). In nearby Fayette, New York, where the church was officially
organized in 1830, the Mormon Church has erected a replica of the log house where Smith lived from 1829 to 1831.

Since 1936 the Mormon Church has held an important annual festival in July on Hill Cumorah, part of which is a historical pageant. About 600 volunteers take
part in the pageant, called “America’s Witness for Christ.” In the 1990s, as many as 100,000 attended the pageant each year, many coming in organized tours or
chartered buses. On the site grounds there is little commercialization, and the economic impact on the surrounding community is limited to lodging and meals.

In the 1830s, local sentiment against the Smiths and the practice of Mormonism by him and his followers caused them to move westward to Ohio, then Missouri,
and finally Illinois. In Kirtland, Ohio, where they lived for about seven years, Smith received many revelations that are now part of Mormon doctrine. When they
arrived in Commerce, Illinois, in 1839, Smith purchased the town and renamed it Nauvoo. It became the goal of other Mormons: by 1845 its population had risen to
11,000. It had a liberal charter, and Smith was mayor. In 1844 he announced his candidacy for the U.S. presidency, but dissenters and suspicion against him caused
him to be jailed in nearby Carthage, Illinois. On June 27, 1844, he and other imprisoned followers were murdered there. The jail building was owned by several
different people for the next fifty years or so. In 1903 the Mormon Church bought the property, partially restoring it in 1936 and completely restoring it in 1989.
Nauvoo has also been restored as a living museum, including volunteers dressed in costumes of the epoch reenacting daily life of the 1840s.

In 1832, Joseph Smith had decreed that Jackson County, Missouri, would be the future new Zion, and encouraged Mormons to build a city there. The town of
Independence was established, but in 1838—1839, Mormon settlers were driven out. Some settlements still exist around Independence, and there are Mormon visitors’
centers at several sites. For many Mormons Nauvoo and Independence are the most important historical sites to visit, and Independence is a sacred site, second only
to Salt Lake City’s Temple Square.

These sites are owned, maintained, and fostered by the Church of the Latter-day Saints. In most of them, full-time Mormon missionaries staff visitors’ centers
offering information about the religion and the important historical events of Mormonism. There is no charge to enter the buildings. Since none of the sites is a church, no
religious services take place there.

In 1846, when they were driven out by the local communities, Brigham Young led the Mormons in a wagon train exodus from Nauvoo. They journeyed from
Illinois, spending the winter near Omaha, Nebraska. In April 1847, Brigham Young led 148 Mormon followers in a three-month trek westward 1,300 miles and
established Salt Lake City in central Utah. By 1860, 7,000 Mormons had made the expedition, pulling handcarts behind them; 6,000 others died along the way.
Mormon literature refers to these people as pioneers and pilgrims. In 1997, 150 years after the first historic journey, many Mormons reenacted the event, some for only
a few days, others for weeks, traveling in wagons or pulling handcarts resembling those pulled by the Mormons in the original journey. Several comments by those who
took part referred specifically to the spiritual nature of the journey.

See also
Temple Square
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Church of the Holy Sepulchre (Jerusalem, Israel)

Christianity, First Century

This enormous, ancient church is the Christian shrine in Jerusalem most frequented by pilgrims, because within its walls are several of the sites where the drama of
Jesus’ last days on earth was played out. By tradition this is where Jesus was crucified, and where his body was brought after the crucifixion. Both Golgotha and the
tenth, eleventh, and twelfth Stations of the Cross are located within the church. So, too, is the place where Saint Helena in 326 is supposed to have found the cross of
the crucifixion. Her son, Constantine, began the huge church complex that encloses these disparate sites. It was destroyed in 614 and rebuilt several times before being
allowed to deteriorate under Muslim control. In fact, it was ostensibly to wrest control of the Church of the Holy Sepulchre from the Muslims that the Crusades were
launched. Most of the church visited by pilgrims today was built by the Crusaders after their conquest of the city in 1099.

Since it is one of the holiest sites in Christendom, control of the church has been acrimoniously disputed by the disparate Christian sects with headquarters in
Jerusalem. The pitched territorial battles fought within the church were frequently described by pilgrims in their memoirs. For example, Henry Maundrell (1697) wrote:

In disputing which party should go into [the Church of the Holy Sepulchre] to celebrate their mass, they have sometimes proceeded to blows and wounds
even at the very door of the sepulchre, mingling their own blood with their sacrifices, in evidence of which fury the father guardian showed us a great scar
upon his arm, which he told us was the mark of a wound given him by a sturdy Greek priest in one of these unholy wars. (cited in T. Kollek and M.
Pearlman 183)

In 1852 the Status Quo agreement partitioned the church among six such groups: Armenians, Copts, Ethiopians, Greek Orthodox, Roman Catholic Franciscans,
and Syrian Jacobites. They hold shared jurisdiction over some parts of the church and negotiate the times and places where each can say mass.

The church is a bewildering maze of altars, artistic treasures, competing rites, and conflicting jurisdictions, with Christian and Muslim pilgrims jostling the hordes of
tourists following their guides through the labyrinth. Depending on their particular religious tradition, pilgrims are likely to spend their time at one or another of the
church’s many shrines.

To the right of the entry up a flight of stairs are the two chapels of Golgotha (one a Latin chapel and one Greek Orthodox) where Jesus was stripped, nailed to the
cross, and died. Golgotha is an Aramaic word meaning “the place of the skull” (John 19:17), probably a reference to the bald rock hill of the execution ground,
similarly denoted by the name Calvary, from the Latin calva (bald scalp). Directly below the site of the cross is a crypt, said to be the place where Adam was buried,
thus thematically and physically linking the original sinner and the redeemer.

On the main floor are the altar of Our Lady of Sorrow, where Mary received the broken body of Jesus, and the Stone of the Anointing, where Jesus’ body was
washed prior to burial. Pilgrims line up to kneel on the pink marble slab where the body lay, praying their rosaries and often bending to kiss the stone or briefly placing
religious items on the stone to be infused with its holiness.

The long oval-shaped center of the church is the locus of a half dozen of the holiest sites. Jesus’ sepulchre itself is a church within a church, a low three-chambered
building called the edicule at the center of the main church’s rotunda. Pilgrims enter through the Chapel of the Angel, where the angel proclaimed to the visiting Marys,
“He is risen” (Mark 16:5-6).
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Beyond, through a narrow door, is the marble slab marking the site of the tomb. Armenians, Catholics, and Greek Orthodox priests take turns celebrating mass in the
chapel. At the far end of the sepulchre construction is an altar belonging to the Coptic Church. Across the rotunda is the chapel of the Syrian Jacobites. Each inch of the
sepulchre cube is holy to someone, and Christian pilgrims of every sect and nation on earth crowd around to worship in many fashions.

In the center of the Greek Orthodox choir, east of the sepulchre, is a stone marking the Omphalos, the traditional navel of the world. Against the north wall is the
Franciscan Chapel of the Apparition, where Jesus appeared to Mary Magdalene (John 20:13—17). At the far east end of the oval, deep below the ground, down a long
stone corridor and flights of steps inscribed with ancient Christian graffiti in the form of tiny crosses, is the cave where Saint Helena is said to have found Jesus’ cross.

See also
Crusades as Pilgrimage; Helena, Saint; Jerusalem: Christian Pilgrimage; Roman Catholicism and Pilgrimage
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Circumambulation

The ritual of walking around a sacred object or place.

Circumambulation is often a central part of pilgrimage observances at holy places. Encircling a holy object or site is symbolic of an entire pilgrimage journey as
well as a visible sign of a pilgrim’s respectful adoration of the holy.

Circumambulation is common in pilgrimages across the spectrum of religions. Some pilgrims circle a single object, such as a Hindu lingam, a reliquary containing
the remains of a Christian saint, or a Muslim saint’s tomb. In Tibetan Buddhism, pilgrims may encircle statues, important volumes of scripture, or living people who are
considered holy.

In other cases, pilgrims circle a building containing a holy object. Circumambulation of the Ka’ba in Mecca is one of the central rituals of the hajj. Buddhist
pilgrims routinely circumambulate the most important stupas in their holy places. At Indonesia’s Borobudur temple, for example, the ramp that spirals around the central
stupa is 2 kilometers long. Many Hindu pilgrims encircle both the lingam or statue of the deity in the heart of the temple and the temple building itself. Others walk
entirely around the inner or outer perimeter of the sacred precinct containing the shrine.

Other circumambulations follow a path that encompasses several objects or sites. The circle route around the holy Tibetan city of Lhasa is approximately 9
kilometers. The Hindu Pancha Krushi circumambulation visits 108 sacred sites along an 80-kilometer circuit of the Indian city of Varanasi. In Nepal, Hindus circle the
Kathmandu valley to visit four Ganesha shrines. Other Nepalese Hindus choose one of three sacred circuits near Janakpur. The most rigorous, circling for 268
kilometers, attracts mostly sadhus and yogis; the middle circuit of 128 kilometers takes pilgrims fifteen days; the shortest, 8 kilometers long, can be completed in half a
day, but some pilgrims walk it several times to increase their merit.

Some long pilgrimages encompass an entire sacred region, such as a mountain or an island. Australian aborigines, for example, circle their holy mountain Uluru on
aring trail at its base. Among the most rigorous of these long circumambulations is the 50-kilometer Tibetan Buddhist circumambulation of Mount Kailas, over some of
the world’s roughest and highest terrain. Among the longest of these pilgrimages is that which circumambulates Japan’s Shikoku Island, a route of 1,385 kilometers,
requiring about sixty days. This circumambulation is so long that in the twentieth century many miniaturized Shikoku replicas were developed throughout Japan, some
requiring two weeks to traverse, others a single day. Even longer is the Hindu circumambulation of the entire Indian subcontinent, which visits the four dhams, the
cardinal points of the Hindu sacred world.

Several traditions have precise terms for circumambulation. In Hinduism it is called parikrama. For Muslims circling the Ka’ba, it is fawaf. In some traditions,
rules govern the nature of the circumambulation. At Hindu and Tibetan Buddhist shrines, pilgrims must circumambulate in a clockwise direction, except for funerals,
when the direction is reversed. Muslims circle the Ka’ba in Mecca counterclockwise seven times, with each rotation accompanied by special prayers. Followers of
Baha’i would circumambulate the Bab’s house in Iran’s Shiraz seven times. Catholic pilgrims to Ireland’s Croagh Patrick circle the site’s stone beds seven times as they
recite certain prayers. In Brazil’s Juazeiro, pilgrims circle Padre Cicero’s church three times.

See also
Hakkafot; Kora; Parikrama; Replica Pilgrimages; Tawaf
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Clothing and Pilgrimage

Pilgrim clothing generally fulfills three needs. It protects pilgrims from the elements and from the rigors of the road. It identifies the traveler as a pilgrim, and often as a
pilgrim to a particular shrine; it joins the individual to the community of pilgrims. Finally, it complies with or departs from prevailing social norms, particularly in the case
of women who go on pilgrimage. We know a good deal about pilgrim garb in former times because pilgrims are often described in literature and frequently depicted in
art. Modern pilgrim dress often consciously emulates former pilgrim custom.

The walking pilgrim’s needs are few and tend to be universal. A hat, generally broad brimmed, shades the pilgrim from the sun and deflects the rain. A cloak
wards off road dust. In cold climes it keeps the pilgrim warm; in hot, dry climes it helps to preserve body moisture. Frequently it doubles as a sleeping blanket. On
routes where pilgrims encounter a lot of rain, the cloak may be of leather—now plastic—or have the shoulders covered in leather to sluice rainwater away from the
pilgrim’s body. Sturdy shoes protect the pilgrim’s feet. A lightweight sturdy wooden staff is the all-purpose pilgrim tool, serving to probe puddles for their depth or to
aid in crossing streams, to support the weary pilgrim, to mark the rhythm of the march, to fend off unwanted approaches by dogs or humans, and to knock down fruit
from roadside trees. A canteen—gourd, leather, ceramic, metal—staves off dehydration. A pouch or knapsack encloses the pilgrim’s few possessions: documents,
money, religious paraphernalia, and perhaps a change of clothes.

Statue of Santiago (Saint James), Church of San an, Estell, Spai, 1974 (David M. Gitlitz)

In meeting these basic needs pilgrim dress may vary widely, with tradition dictating the variants. The pilgrim staff carried by Muslims of the Oromo tribe on
pilgrimage to the tomb of Sheikh Hussein on the Somalia-Kenya-Ethiopia border, for example, is forked and has a special name, oule sheikh hussein. Japanese
Buddhist pilgrims on the Saikoku circuit cover their heads with a characteristic broad-brimmed sedge hat. The Azorean Catholic pilgrim often covers head and
shoulders with a plaid scarf.

In some cultures, various aspects of pilgrim dress are deemed to have symbolic significance. Particular colors—often white—indicate the individual’s ritual purity
while in the pilgrim state. Ancient Greek pilgrims, for example, often draped themselves in white before lodging their petitions at the shrine. Muslims making the hajj to
Mecca wrap themselves in a garment made of two pieces of white seamless cloth. Hindu pilgrims to Siva temples in Mauritius also dress in white. Buddhist monks on
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pilgrimage in the Indian subcontinent drape saffron or orange robes across one shoulder. Buddhist pilgrims in China who are making the journey to expiate their sins
wear red waistcoats; those going to make a petition, or to acquire religious merit, wear yellow. Indian Hindu pilgrims often dress in red robes or, at some shrines such
as Chamundi Hill, in simple black or blue loincloths. Roman Catholics visiting Peru’s Sefior de los Milagros in October wear purple; those going to Cuba’s El Cobre
wear yellow, to match the Virgin’s mantle.

National or ethnic dress is an important element of the many pilgrimages worldwide that function to enhance their participants’ sense of ethnic identity. Navarran
pilgrims on Spain’s Javierada wear the white blouses and red neck scarves that have become the uniform at public events in that region of Spain. Participants in
Brittany’s Pardon pilgrimages often wear Breton folk costumes. Native Americans traveling to powwows frequently wear feathers, beads, or other items identified with
Native American cultures. Among the immigrant populations of the Americas, and particularly in Canada and the United States, replica pilgrimages in combination with
ethnic festivals are an opportunity to assert pilgrims’ ethnic heritage with their dress.

In this regard, pilgrims are sometimes characterized by what they do not wear. Asceticism, often carried to extremes, is the mark of many pilgrimage traditions. In
the past, Christian penitential pilgrims often wore sackcloth, hair shirts, or some other rough-woven garment. Some pilgrims go barefoot or, in the case of some sects of
Jains or Hindu sadhus, entirely naked. Indian and Tibetan Buddhist pilgrims eschew money and instead carry a begging bowl. Muslim pilgrims on the hajj avoid jewelry
and do not use perfumes. Animist pilgrims to nat shrines on Myanmar’s Mount Popa avoid red or black clothing. Although some items of clothing are taboo to
pilgrims, at other times custom requires the reversal of taboos. For example, even conservative Muslim women are expected to leave their faces uncovered while on the
hajj.

Pilgrims vary also in the specific insignia that identify them: a trident painted on the forehead for Indian Siva pilgrims; a scallop shell for pilgrims returning from
Santiago de Compostela; the crossed keys of Saint Peter for pilgrims to Rome; bright-colored paper garlands for pilgrims to Guatemala’s Esquipulas. Returning
pilgrims are often identifiable by the souvenirs they carry: statuettes, medals, amulets, canteens that bear the likeness of the honored saint, and, in modern times, T-
shirts.

Clothing is not the only marker that distinguishes a band of pilgrims. Sometimes pilgrims are characterized by what they carry. A pre-Columbian Nazca painted
textile depicts pilgrims carrying offerings of agricultural products and military equipment. Some groups—such as the pilgrim procession in the same Nazca textile—are
accompanied by musicians or dancers. Groups of pilgrims to Canterbury in the Middle Ages sometimes announced their passage with bagpipes. Chinese Buddhist
pilgrims often carry bowls with sticks of incense to burn at the pilgrimage temples. Japanese Buddhists on the Saikoku pilgrimage circuit drape bells from their staff or
shirt. Bands of Hindu Siva pilgrims in Mauritius carry kanwars, bamboo frames decorated with streamers, mirrors, bells, and white paper. The Oromo pilgrims
mentioned above wear necklace talismans of shell or bead to give as offerings to Sheikh Hussein.

Pilgrim clothing may be imbued with special meaning at the pilgrimage’s end. New Age Santiago de Compostela pilgrims, for example, often continue their trek
three additional days to the Finisterre Peninsula, where they ceremonially burn their pilgrim clothes. At the end of the Saikoku pilgrimage, pilgrims remove their special
robes and dedicate them to their parents. This act signals the end of their special status as pilgrims and their reentry into everyday society. Many Muslims returning from
the hajj save their special white garments to be their burial shroud. The pilgrim hat, the staff, the shoes, or the special garments worn on the journey are often preserved
by the pilgrim or the pilgrim’s family as endearing mementos or precious family relics. In Europe, the graves of medieval Christian pilgrims that contain these items testify
to how precious they were.

See also
Cahuachi; Esquipulas; Ethnicity and Pilgrimage; Insignia of Pilgrimage; Jainism and Pilgrimage; Javierada; Pardons; Replica Pilgrimages; Sadhu
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Cologne (Nordrhein-Westfalen, Germany)

Roman Catholicism, 1164

Site in the Rhineland that holds the reliquary of the Three Kings (also known as the Magi), a popular pilgrimage destination in the Middle Ages.

Cologne (K&ln in German) was one of the earliest Christian centers along the Rhine, and the early converts Severin, Gereon, and Ursula were all martyred in the
city. Cologne’s cathedral (the Kdlner Dom), the largest in northern Europe, also took the longest to build: it was begun in 1248 and completed in 1880. It was almost
totally destroyed during World War II and has been subsequently rebuilt.

According to tradition, Saint Helena brought the relics of the Magi from Jerusalem to Constantinople; from there they were taken to Milan, and from there in 1164
Frederick Barbarossa carried them to their present home in Cologne. The relics are displayed behind the high altar in a large gold and silver shrine (2.1 by 1.1 by 1.5
meters), completed in the early thirteenth century. The box—almost a small church in itself—is covered with gold sculpted scenes from the Jewish and Christian bibles.
Three large jewels on the exterior of the reliquary mark the location of the heads of the Magi. In addition, the reliquary contains the relics of several saints.

Cologne’s cathedral attracts more than 3 million visitors each year, many of them tourists, but a large proportion also pilgrims to the relics of the Magi.

See also
Helena, Saint
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Communitas

Victor and Edith Turner popularized the term communitas in the 1970s to describe the feeling shared by many pilgrim groups that they belong to a special community
outside of and distinct from the normative boundaries imposed by society. For the Turners it is characterized by a sense of comradeship, egalitarianism, homogeneity,
lowliness, and sacredness. It is not an abstract quality, but a sensation that is spontaneous, immediate, and concrete.

Over the last thirty years scholars have perceived communitas in a wide variety of pilgrimage settings. The Turners sensed it among the 3.5 million pilgrims who
visit Lourdes each year:

In Lourdes there is a sense of living communitas, whether in the great singing processions by torchlight or in the agreeable little cafes of the back streets,
where tourists and pilgrims gaily sip their wine and coffee. Something of Bernadette has tinctured the entire social milieu—a cheerful simplicity, a great
depth of communion. (V. Turner and E. Turner 230)

In the same way it could be said that Saikoku pilgrims who dress in white clothing and sedge hats outwardly show a sense of communitas, for their pilgrimage garb
makes them look similar. They perform the same rites and same devotions. Guidebooks from as early as the mid-eighteenth century indicated exactly what prayers and
songs to intone at each of the thirty-three temples. The external appearance and the performance of the same rites make the groups of pilgrims on the circuit a
community, separated from everyday society. P. Currie has noted that Muslim pilgrims to the shrine of the Sufi saint Mu’n-ud-din in northern India put aside the
rigidities of caste and
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distinctions of wealth. They kneel to pray together, eat together from the same bowls or cauldrons, and after the festival collaborate in sweeping and washing the sacred
precinct. An American Muslim pilgrim, returning from Mecca, expressed her sense of communitas this way: “It was the community and our relationship to God that was
foremost in our minds. It was the sense of oneness, the absence of any trace of class, privilege. I have never felt anything like it” (D. Eck 279). During the hajj, masses
of pilgrims perform the same activities at approximately the same time over a several-day period, creating a unity of purpose among the millions of people. At the
Kumbh Melas in India, too, the bathing in the sacred rivers of millions of people at the same time unites them in a single activity.

Although some post-Turner observers have considered the sense of communitas universal to the pilgrimage experience, others are more cautious. In commenting
on the extent of the sense of shared essential humanity at the major Hindu shrines on the Indian subcontinent, Surinder Bhardwaj notes that the deepest emotional
bonds are between the pilgrims and their shrines, not among the various sectors of the pilgrim community. At many shrines the systems of lodging reinforce rather than
bridge distinctions of wealth and caste. He notes that festival calendars tend to attract pilgrims from different regions at different times, diminishing what others have
characterized as a perception of one united India. Carol Delaney has underscored differentiation among Muslims making the hajj to Mecca: although male hajj pilgrims
are required to wear two pieces of seamless white cloth, women dress differently than men and more well-to-do or important pilgrims generally wear different clothing.
There is also some attempt at separating groups based on national identity, ostensibly in order to allow the pilgrims to say prayers in the same language as those around
them. But politics also plays a part. Sunni and Sh'ite differences have often erupted in violence: in 1987 400 people died as a result of a political squabble.

See also
Liminality; Lourdes; Mecca
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Confraternities

Broadly speaking, confraternities are associations of like-minded individuals who pool their human and material resources in support of some particular activity, such as
visiting the sick, burying the dead or praying for their souls, or supporting pilgrimage. Pilgrimages entail considerable expense, both to create and to maintain the
infrastructure that supports pilgrimage and to meet individual pilgrims’ needs for food, lodging, and other support services. Confraternities are one of many vehicles for
meeting these expenses and providing these services.

Already in the fifth century B.C.E., Delphi had an association of Greeks from central Greece and the northeastern Peloponnese that organized the sanctuary at
Delphi and thus controlled the administration of the sanctuary.

In Japan confraternities are called ko. They first appeared in the ninth-century Heian period as local religious assemblies to hear monks preaching sermons on the
Buddhist sutras. By the fifteenth century, k6 had evolved into local groups organized to preserve cults of regional mountain gods or the central gods of the community,
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or to support cults centered on distant shrines, be they Buddhist or Shintd. When the ko focused on a national cult, its central activity was to organize periodic
pilgrimages to the shrine, often sending a small group, or a single individual, to represent the collective ko membership to the deity and to deliver a communal offering of
rice. These pilgrimages might occur monthly, quarterly, or annually. In between pilgrimages the ko might hold monthly meetings, at which members decorated the local
shrine, or brought food offerings to the deity that would later be consumed as a communal meal. Other activities included setting out stone lanterns along pilgrimage
routes, or holding periodic all-night vigils to welcome the morning’s rising sun. During the Meiji period at the beginning of the twentieth century, the imperial system
consolidated thousands of independent confraternities into large groups that committed their allegiance to the emperor.

Medieval Christian Europe boasted many confraternities dedicated to supporting pilgrimages. Among the most visible confraternities were the elite military orders.
Because the Crusades were—at least in part—driven by a desire to control and protect pilgrim access to Christian holy places, several of the orders of nobles
organized during those centuries combined military and charitable functions. One such order was called the Knights of Saint John, also called the Knights of Malta, but
more often referred to as the Hospitallers, who protected roads, fought the Muslims, and established a network of hospices and hospitals across southern Europe.
Another, born of the war against the Muslims in Spain, was the Order of Santiago.

Many Christian confraternities devoted themselves to sponsoring pilgrim hospices in their hometowns: in Holland and Belgium alone in the Middle Ages there were
forty confraternities dedicated to Saint James, with two-thirds of them sponsoring hospices. Others raised funds to help pilgrims of their ethnic or language group on
their foreign pilgrimages. A British confraternity sponsored a pilgrim hospice in Leon’s Bierzo region on Spain’s Santiago road; an Italian confraternity maintained one
by the Pisuerga Bridge in Palencia. Some Christian confraternities devoted themselves to caring for pilgrims with certain diseases, such as Saint Anthony’s fire or
leprosy. The revival of the Santiago pilgrimage in the late twentieth century led quite naturally to a revival of the medieval confraternities. The British Confraternity of
Saint James has purchased and refurbished the Gaucelmo Hospice in the Ledn mountains; San Nicolas, by the Pisuerga Bridge, is again staffed by an Italian
confraternity. In the United States, a confraternity called the Friends of the Road to Santiago helps inform potential pilgrims about the pilgrimage. One key activity of
many modern confraternities is, as it was over the centuries, to sponsor periodic reunions of veteran pilgrims to relive in community their salient experiences.

In Islam by the twelfth century, the Sufi ascetic movement had become an accepted part of the Muslim world. Several orders (farigas) developed, each centered
on a charismatic teacher, later usually called a saint (pir, wali, marabout), who took on disciples. Some tariqas were local, but the strongest orders had spread
throughout the Islamic world by the sixteenth century. Devotees can affiliate by joining local associations (zawiyas) that follow a binding code of rules. The zawiyas are
responsible for the maintenance of the group’s resources, including helping to pay for the upkeep of the founder’s tomb and the expenses involved in the annual
celebrations and pilgrimages to the shrine, sometimes involving the protection of pilgrims as they journey to and from the shrine. These confraternities today are still
important for the support of pilgrimage.

Confraternities are still very much an active part of Roman Catholic culture. Most are organized at the village or parish level for the purpose of supporting local
religious activities, among which are the care of shrines and the promotion of religious festivals and pilgrimages. Some focus on caring for particular sacred images and
taking them out in procession on their feast days. An extension of this custom occurs in the Azores, where men from a variety of parishes form groups called ranchos
dos romeiros (Portuguese: bands of pilgrims) whose purpose is to visit during Lent all of the islands’ churches dedicated to the Virgin Mary. The romeiros, wearing
pilgrim dress and carrying wooden staffs, walk together as a unit, praying,
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chanting, and singing as they go from church to church. Some focus on regional pilgrimage centers, which may stand empty all year except for the pilgrimage season. In
Yauca (Peru), for example, confraternities care for a desert shrine church, gathering a week before the festival to sweep out the church plaza and ready the area for the
thousands of pilgrims about to arrive. North African Jews organize themselves similarly to support the cults centered on the tombs of their holy figures.

See also
Hillula; Infrastructure of Pilgrimage; Lodging and Pilgrimage
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Confucianism and Pilgrimage

The Chinese generally speak of Confucianism as a philosophy or a system of ritual and ethics, and of Buddhism and Daoism (Taoism) as religions, but in traditional and
contemporary China the three are inextricably intertwined.

Confucianism is named for the Chinese philosopher Confucius (551-479 B.C.E.). In his many philosophical writings he stressed principles of order, stability, duty,
and virtue. Confucianism has evolved through many phases during the last two and a half millennia, including several periods in which it was the Chinese state religion. It
is not a single system, but rather embraces many schools of thought and varieties of ritual. Still, in all of its manifestations it continues to be centered on the thought of
the first master, Confucius, and the way of life espoused by him and his immediate followers. The focus is on the creation of a humane civilization and its relation to
those values that make an individual life worth living, as well as self-realization in both action and wisdom. It also exalts the family as the key unit in the generation of
humane values and stresses the importance of social and political hierarchy. Practitioners and philosophers of Confucianism focus on certain key texts, gathered in two
great collections. The basic collection, called the Four Books (Ssu Shu; pinyin Si Shu), includes the Confucian Analects (Lun Y1i), the writings of Mencius (Meng-Tzu),
the Great Learning, and the Doctrine of the Mean. The second collection, called the Five Classics (Wu-Ching), comprises the Collection of Rituals (Li-Chi), the Book
of History (Shu-Ching), the Book of Poetry (Shih-Ching), the Book of Changes (I-Ching), and the Spring and Autumn Annals (Ch’un Ch’iu), often held to have been
written by Confucius himself.

Confucius and his followers disapproved of pilgrimage. They de-emphasized numinous or mystical experiences. They thought that pilgrimage was disruptive of
order, as well as potentially dangerous because it allowed large numbers of people for a time to escape their fixed positions in society, to remove themselves from the
quotidian routines of duty to family, community, and emperor, and to venture freely out onto the roads of China. Nevertheless, the many sites Confucius visited during
his own lifetime became important pilgrimage destinations for his followers. The most important of these is the village of Qufu, where a large temple complex now marks
the place where he
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was born and where he is buried. At his gravesite, visitors can see a large stone commemorative stele; in front of it are several stone incense burners.

Because Confucianism, Daoism, and Buddhism combine in China, the pilgrimage traditions of one inevitably contain elements of the others. For example, the
Confucians incorporated the traditional Chinese worship of mountain spirits by holding mountains to be agents of stability, of the weight of tradition that keeps the earth
and human society from moving in dangerous directions. They symbolize the principal of benevolence—still, calm, and unchanging—which is essential for a happy life.
Thus the mountain peaks, caverns, and other geographical features worshiped by Daoists in the fifth and sixth centuries also attracted Confucian scholars as pilgrims.
The most important of these is the sacred mountain Tai Shan, which among its dozens of temples and shrines has one near the summit where Confucius is said to have
rested when he climbed the mountain.

See also
Qufu; Tai Shan
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Consolatrice (Luxembourg)
Roman Catholicism, 1624

Roman Catholic shrine, containing a statue representing Mary as the Consoler of the Afflicted. It attracts pilgrims from Luxembourg, Belgium, Holland, and neighboring
areas of France and Germany.

Tradition holds that some students found the image hidden in an oak tree. The practice of carrying the sculpted image of Mary out along the ramparts of the
Luxembourg city walls began in 1624 and has continued each year since then. Mary’s aspect of Consoler of the Afflicted has thus merged in Luxembourgers” minds
with her role as protector of the city and of the state, titles officially conferred on her in 1666 and 1678. The image now reposes in Luxembourg’s cathedral.

The image is known for its power to console people who are suffering from a wide variety of afflictions of the body and, particularly, of the spirit, and thus is
sought out by pilgrims in need of either or both sorts of healing.

On the shrine’s special feast day, the first Sunday in July, whole villages come to pay their respects and lodge their petitions. Children making their first communion
lead the procession from the cathedral through the city streets, which are decorated for the occasion with flowers, candles, and banners.
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Constantinople (Turkey)

Christianity, Eastern Orthodoxy, 330-1453

In 330 c.E. Constantine the Great moved the capital of the Roman Empire to Byzantium. Standing on the shores of the Bosporus in present-day Turkey, the city,
renamed Constantinople in the emperor’s honor, was the capital of Eastern Christianity until it was conquered by the Ottoman Sultan Mehmet II in 1453 and renamed
Istanbul. (Istanbul’s principal Muslim pilgrimage sites are treated in separate entries.)

Constantinople’s most glorious period was under the emperor Justinian (527-556), who codified Roman civil law and built the basilica of Saint Sophia. The
Christian monuments suffered greatly during the Byzantine iconoclasm controversy from 726 to 843. The low point of the Byzantine Empire was the sacking of
Constantinople by Crusader armies in 1204 and their fifty-seven-year occupation of the city. However, for a period of nearly a thousand years Constantinople shared
with Rome and Jerusalem a status as one of the three most important Christian pilgrimage destinations in the world.
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Byzantine mosaic in Hagia Sophia (Church of the Holy isdo), built in onstantiople (now Istanbul) between 532 and 537 under the auspices of Emperor
Justinian I (Charles & Josette Lenars/CORBIS)

During this period the Eastern Christian churches gradually separated themselves from Roman Christianity in a number of ways. Between 325 and 787 seven
Ecumenical Councils were held in the Byzantine Empire—three of them in Constantinople itself—that defined Christian orthodoxy and laid the foundations for church-
state interdependence. Eventually several distinct strains of Orthodoxy emerged, the most important being Eastern, or Greek, Orthodoxy and Oriental (Syrian and
Armenian) Orthodoxy. Each of these branches has its sacred sites and its pilgrimage traditions.

Constantinople served a dual purpose in medieval Christian pilgrimage. It was both a way station for European pilgrims en route to Jerusalem and the sites of the
Holy Land and, after the Muslim conquest of Palestine in the seventh century, a holy destination in its own right. Its appeal as a pilgrimage destination was based on its
history of primacy in the Orthodox churches and also on its possession of important relics of Christ’s Passion and of Mary, brought back to Constantinople from the
Holy Land by Saint Helena in the fourth century.

Several medieval pilgrims to Constantinople have left vivid accounts of their visits, among them Ignatius of Smolensk and Zosima the Deacon. Steven of
Novgorod, a Russian pilgrim who visited in the 1340s, was especially moved by the dramatic processions through the streets of the city of famous paintings of Mary
and Jesus like the Hodegetria Icon and the Blachernae Icon, both of which were believed to have miraculous powers to cure ailing pilgrims. Over the 1,100-year
history of Byzantine Constantinople, the writings of historians, travelers, and pilgrims mention more than 450 different Byzantine churches in the city.

Saint Irene’s Church (Hagia Eirene)

When Constantine moved his capital to Byzantium, he appropriated an existing church for his cathedral, enlarging it and renaming it
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Hagia Eirene, or Holy Peace. In 381 this church hosted the Second Ecumenical Council, which formalized the doctrine of the Trinity. The church is located in the
Ottoman Topkapi Palace complex just inside the Imperial Gate. During Ottoman times, the Sultan’s Janissary corps of soldiers used it as an armory. The church was
restored in the 1970s and now serves as a concert hall.

Saint Sophia’s Church (Hagia Sophia)

The church’s name means Divine Wisdom. The emperor Justinian intended the building’s unprecedented size, wealth of materials, and decoration both to glorify God
and to make patent the power of the empire. When its great central area, 70 by 75 meters, and its 56-meter-high dome were finished, Saint Sophia was the largest
building in the world. Justinian convened the Fifth Ecumenical Council here in 553 to celebrate the church’s completion. In 680—681, the Sixth Ecumenical Council met
here to debate, among other matters, how best to stave off military threats from the rapidly expanding Muslim religion.

‘When Mehmet II took the city in 1453, he converted Hagia Sophia into his principal mosque. Many of the additions are from that period, including the six large
disks inscribed in Arabic with the names of Allah, Muhammad, and the early caliphs. In 1935 the Turkish government secularized the building and made it a museum.
Some of the ancient Christian mosaics still exist.

Monastery of Saint John the Baptist of Studius

Founded in the late fifth century, this monastery and oldest extant Christian building in Istanbul was the principal seat of Christian scholarship in the Eastern world. Early
fifteenth-century pilgrims to this church commented on its miracle-working relics of Saints Patapios, Athanasius, Pantaleon, and Anastasia. Converted in 1453 to a
mosque called the Imrahor Camii and extensively damaged in an earthquake in 1894, its ruins today house a museum.

See also
Eastern Orthodoxy and Pilgrimage; Eytip Camii; Icon; Topkapi Relics
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Convent of Saint George (Cairo, Egypt)
Coptic Orthodoxy

Cairo’s most popular pilgrimage site for members of the Coptic Orthodox religion. Saint George was a Roman Palestinian, martyred for his Christian faith in Lydda
(near today’s Tel Aviv) in the Diocletian persecutions in the fourth century. Coptic tradition, however, holds that he was imprisoned by the Romans on this site in Cairo.

The convent’s church is noted for a much venerated tenth-century icon and for some of Saint George’s personal items, which are kept in a cedarwood casket.
The convent’s Qaa el- Arsan chamber, dating from the fourth century, is often used for Coptic weddings. Pilgrims to the convent generally visit its Chain- Wrapping
Room, where their necks and ankles are enclosed with metal clasps and they are wrapped in chains—symbolic of Saint George’s imprisonment—while one of the
convent’s nuns watches and prays for their deliverance from sin.

Saint George is one of Coptic Cairo’s most popular saints and as such is honored by pilgrims in several other religious monuments as well. The Greek Church of
Saint George (Mari Girgis) is erected over what was one of the Roman towers protecting old Cairo. As pilgrims climb the long helical staircase leading to the circular
church, they can see in the tower’s brickwork a relief of Saint George slaying the dragon of sin. In Sitt Mariam, the Hanging Church, the sanctuary to the left of the
main altar is dedicated to Saint George.
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See also

Sitt Mariam
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Conyers (Georgia)
Eastern Orthodoxy, 1987

Site near Atlanta of the home of Nancy Fowler, who reported numerous regularly recurring apparitions of and conversations with Jesus and Mary from 1987 to 1998.

Fowler moved her family from Atlanta to the Conyers site after she received a vision indicating she should do so. The conversations, as reported by Fowler,
ranged from the most specific personal concerns to international and spiritual matters. Once Mary appeared dressed in black announcing a war, shortly before the
1991 Gulf War began. Other messages resemble those received in Garabandal and Fatima.

Fowler’s experiences attracted early and fervent interest. A nonprofit organization, Our Loving Mother’s Children, was established to support Fowler’s
experiences. It purchased nearby property and worked to make the events widely known. Through aggressive publishing and a World Wide Web network, the
Conyers site began to attract international interest. Fowler began traveling and working with other groups and people, in the United States and South America.

Until the last vision in October 1998, pilgrims from many countries thronged the site to be present for the apparition. For example, one report estimated that
35,000 people came on May 13, 1998. There were so many visitors on those days that a radio station narrated the events, which occurred at noon on the thirteenth
day each month. The last Marian visitation was October 13, 1998. It is estimated that more than a million people visited the site in the eleven years of the visions.

The site around the Fowler home is well set up for crowds, with parking space, sanitation and water supplies, and places for groups to gather. Several activities
engage pilgrims’ attention. A half-mile walking route leads to a well and a cross, where chairs are set out for those who wish to meditate and pray. The circular route
aids traffic flow. The house in which Fowler experienced the apparitions is a focus of pilgrim attention, and Fowler often spoke with pilgrims from the porch after she
had received a vision. Since the cessation of the apparitions, she has halted most of her public activities and travel.

Fowler continually maintained her desire to have the Catholic Church officially endorse the apparitions, but without success. In March 1999 she disassociated
herself from Our Loving Mother’s Children, citing a divergence of goals. In October 2000 the Byzantine- Ukrainian Eastern Orthodox Diocese of Saint Josaphat
assumed responsibility for the site and founded the Eastern Catholic Spirituality Center on the Fowler property, with plans to acquire additional land to build a retreat
center.

See also
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Copacabana (La Paz, Bolivia)
Andean, Fourteenth Century; Roman Catholicism, Sixteenth Century

Bolivia’s Copacabana pilgrimage site, on a peninsula jutting into Lake Titicaca near the Peru-Bolivia border, was sacred to the pre-Columbian sun god and is now
sacred to the Virgin Mary. The Catholic Church of Nuestra Sefiora de Copacabana (Our Lady of Copacabana) overlooks the central plaza of the village. Just to the
east, across a small bay on Titicaca Island (also called the Island of the Sun), stand the ruins of the Inca Temple of the Sun.

During the rapid expansion of the Cuzco-based Inca Empire in the fifteenth century, imperial policy dictated the superimposition of the statewide cult of the sun
over the variety of local cults preserved from the early diversity of Andean cultures. A number of traditional regional cult centers were appropriated by the Incas and
nationalized by construction programs that created temples, residences for the acllas (virgins) dedicated to the sun cult, and
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surrounding buildings that all mirrored Cuzquefio models. Lake Titicaca, far to the east of Cuzco, was especially venerated as the cradle of creation, the place where
the sun rose each morning. According to the Inca creation myth, this is where the sun god Viracocha brought forth the sun and the moon, the progenitors of the first
Inca. As such, in the fifteenth century the island temple became one of the principal pilgrimage goals of the Inca Empire. In contrast to the hundreds of local shrines
scattered over the Inca landscape, Copacabana drew pilgrims from all over the Andes. It was a state shrine, maintained by the ruling elite, and the pilgrimage helped
strengthen communities” ties to the Inca Empire.

Modern archaeology and colonial friars” accounts paint a detailed picture of the pilgrimage to the Island of the Sun. The Incas built a wall across the Copacabana
peninsula at Yunguyu, about an hour’s walk to the south (today a border station between Peru and Bolivia), and there pilgrims were inspected and their religious
intentions verified by religious confessors. From that point on they were required to abstain from eating meat, salt, or chili peppers. If they were poor they were
permitted to draw other foodstuffs and clothing from the state storehouses at Loca, halfway between Yunguyu and Copacabana. Copacabana was an Inca
administrative and religious center, and pilgrims might remain there for several days to pray at the city’s temples and at the many ritually carved rock shrines in the city’s
environs. From Copacabana pilgrims walked three hours to Yamputata, at the northern tip of the peninsula, where they would wait for reed boats to take them to the
island. If the wait was a long one, they might stay overnight in the hospice (tambo) built by the Inca Tupac Upanqui for that purpose.

On the sacred island itself pilgrims would visit a number of sites connected by a well-graded road. Traces of several holy sites remain along the route: a two-
storied multichambered stone building at Pilco Kayma; a mountainside fountain with three spouts; several villages where religious functionaries lived and pilgrims were
housed in large hospices. The most sacred area at the northern tip of the island was set off by a low wall. Pilgrims removed their sandals at a gateway called the Door
of the Sun (Intipuncu) and deposited their offerings with priests in attendance there. Beyond the gate, certain natural formations in the rock were worshiped as the
footprints of divinities. At the heart of the holy precinct was the sacred rock, a large natural formation sloping down to the lake, which could only be approached by
Incas of the highest status. On the rock were two markers, through which the sun set on the evening of the summer solstice. Reports suggest that in Inca times parts of
the sacred rock were sheathed with plates of gold and silver, with the rest covered by a decorative cloth. A stone basin cut into the rock collected offerings of corn
beer (chicha). During the most important religious festivities, worshipers danced and sang—each pilgrim group according to its social status and place of origin—and
consumed vast quantities of chicha. Most pilgrims brought some sort of offerings with them. In addition to cloth and the remnants of agricultural products,
archaeologists have found several elegant silver llamas and alpacas buried in the sacred precinct, as well as the remains of children sacrificed there.

After finishing their prayers on the Island of the Sun, pilgrims with the time and resources might also visit the Island of the Moon (Coata). Pilgrims returning from
the sacred islands generally brought with them a grain of maize, which they believed would ensure the fertility of their home fields.

The strength of the Copacabana cult site held a special interest for the Catholic missionaries eager to subsume the Inca sun cult into European Catholicism. The
missionaries chose to consider Viracocha through the eyes of monotheism, viewing him as an imperfectly perceived Inca version of the Judeo-Christian Creator God.
As the mestizo chronicler Garcilaso de la Vega, who wrote a generation after the conquest, put it in his Royal Commentaries of the Incas: God made the Inca his
agent, to bring reason to the people of Peru, “so that when God, who is the Sun of Justice, saw fit to send the light of his divine rays upon . . . them, it might find them
no longer in their first savagery, but rendered more docile to receive the Catholic faith” (Part 1, book 1, chapter 15, 40). In this regard, the pre-Columbian pilgrimage
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rites practiced at Copacabana were perceived to foreshadow the Catholic rituals now dedicated to the Virgin Mary. The new cult was further aided by the fact that the
Inca faction in power on the shore of the lake was allied with the Spanish conquerors against the central Inca hierarchy in Cuzco. Their embrace of Mary as the
protecting deity of the conquest paralleled the ancient Inca assertion of the sun as the imperial source of power.

In 1582, Francisco Tito Yupanqui carved the statue of the Virgin of Purification called La Candelaria, despite initial opposition by the local bishop, who was
scandalized by an Indian carving a holy Christian image, and by members of the local Indian Christian community, who held that Christian cult items had to be Spanish
in origin. Nonetheless, the statue was dedicated in Copacabana on February 2, 1583. During the ceremony a heavy bronze cross fell on the head of the town’s
corregidor (mayor) but did him no harm, and the miracle attested to the sanctity of the new image. Other miracles accrued: the Christ child on the Virgin’s shoulder
came to recline in her arms. The lame walked. The image was said to talk to parishioners and to assume varying facial expressions.

Pilgrims visit the shrine year round but converge in large numbers on the two annual festivals, February 2 and August 5, which are approximately when the sun
reaches its highest and lowest position in the sky at Lake Titicaca. The festivals have been adopted by both the Catholic hierarchy and the civil authorities as Bolivia’s
principal national religious events. Many of the tens of thousands of pilgrims ask the Virgin of Copacabana for favors and frequently take home with them ceramic or
metal models of the houses and trucks they hope she will grant them.

Some pilgrims to Copacabana also visit nearby Carabuco, where a miraculous cross is another much venerated icon. It is said to have been a relic left by one of
Christ’s apostles (Thomas, or perhaps Bartholomew), whose alleged missionary efforts among the Indians were held to account for their “monotheistic”” commitment to
Viracocha.

See also
Andean Religions and Pilgrimage; Pachacamac
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Cordoban Mosque (Cdérdoba, Andalusia, Spain)
Islam, Tenth Century

Former mosque, now a cathedral, which during the period of Islam rule in Spain was one of Islam’s holiest pilgrimage sites.

The Andalusian city of Cordoba, in the fertile valley of Spain’s Guadalquivir River, has existed since Roman times, when the riverbank city centered on a temple
to the god Janus. During the period of Christian Visigoth domination, from the sixth to the early eighth centuries, this temple was replaced with a basilica dedicated to
Saint Vincent. When Muslims from North Africa conquered Spain in 711, the basilica was divided in two parts, with Muslims worshiping in one, Christians in the other.
This odd arrangement lasted until 784, when the Umayyad caliph ‘Abd-ar-Rahman I began construction of a splendid new mosque on the site. When it was finished, a
century later, it was the largest and most richly decorated religious structure in the Islamic world. It was part of a conscious program by the Cordoba caliphs to shift the
religious and political center of Islam away from Baghdad and
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Damascus to Spain. The caliphs called their new mosque Zeca, the House of Purification. Even today, in Spain, the whole of the known world is encompassed in the
proverb “de Zeca en Meca”’ (from Zeca to Mecca).

The mosque precinct enclosed a large patio—known as the Court of the Orange Trees—with a central fountain where Muslims could perform their ablutions
before entering the mosque itself. The interior of the structure enclosed 23,400 square meters. Its nineteen aisles, each divided into twenty-nine bays, presented to
worshipers an immense forest of marble columns capped with double-tiered red and white arches. The gateways were bronze, the floor a mosaic of precious stones,
the inlaid pulpit (minbar) an intricate assemblage of 36,000 geometrical panels. The most richly decorated part of the mosque was the mihrab, the prayer niche that
traditionally oriented the worshiper toward Mecca. In the case of Cordoba, since the mosque was built over a Christian church, the mihrab is oriented toward the east,
and not properly to the southeast.

The mosque’s prize possession was a heel bone, reputedly a relic of the prophet Muhammad himself. The possession of this relic made Cordoba one of the
holiest cities in Islam and gave powerful inspiration to the Muslim armies fending off Christian pressure from the north. Some historians—notably Américo Castro—
interpret the discovery of the Apostle Santiago’s relics in Galicia as a direct Christian response to the Cordobans’ supernatural weapon.

Another important relic kept in the Cordoban mosque was a Qur’an allegedly penned by the Caliph ‘Uthman ibn ‘Affan (d. 656), third successor of the prophet
Muhammad. It was kept in the center of the octagonal-shaped mihrab. Pilgrims circumambulated the book seven times, often on their knees, in imitation of the rites
practiced at the Ka’ba in Mecca.

When Cérdoba was reconquered by Christian armies in 1236, the mosque was not destroyed, as was the usual practice when a city was Christianized. Instead,
because of its splendor it was rededicated to Christian worship. The full-sized Gothic cathedral that was erected in the central bays of the mosque beginning in 1253 left
the bulk of the Muslim structure intact. Today the structure continues to be known by a Hispanized version of the Arabic term for mosque, La Mezquita, rather than by
its Christian name.

See also
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Corinth (Peloponnese, Greece)

Ancient, Sixth Century B.C.E.

The Temple of Demeter and Kore at Corinth was one of the four major pan-Hellenic cult centers of ancient Greece and as such drew a constant stream of pilgrims. In
addition, the shrine to the god of healing, Asclepius, at Corinth was one of the ancient Greek world’s principal healing centers. Corinth’s location on the highway across
the isthmus connecting mainland Greece with the Peloponnese rendered it easily accessible to pilgrims.

Corinth was also the site of the Isthmian games, held in the first and third years of each four-year Olympic cycle. The games were dedicated to the ocean god
Poseidon. As at the Nemean games, victors in the athletic and musical contests at Corinth were crowned with wreaths of wild celery. Since Corinth also hosted one of
the most important markets in the ancient Greek world, the thousands of pilgrim participants at the games were likely to have come for commercial as well as religious
reasons.

Archaeologists have found so many dining facilities at Corinth that it is clear that the ritual sharing of food was a major part of the cult activities at the shrine. Some
of the dining rooms held benches that could accommodate up to 200 worshipers at a time. Dining halls from the fifth century incorporate bathing facilities, suggesting
that purification rites were associated with the religious rites.

The current Aesclepion was built in the fourth century B.C.E. a half-kilometer north of the major temples. After an initial sacrifice (often a rooster or, for poor
pilgrims, a clay rooster) and payment of a consultation fee, sick pilgrims
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spent the night in a large dormitory, where they hoped that the god would grant them a healing dream. Ex-voto plaques, left in thanks for cures, talk of the god restoring
sight, curing the lame, relieving paralysis, and removing other supposedly incurable afflictions. One pilgrim inscribed his joy at seeing his baldness reversed: “Heraieus of
Mytilene: He did not have hair on his head, but a great deal on his chin. Being ashamed because others laughed at him, he slept in the shrine. And the god, anointing his
head with a drug, made him grow hair.” Some pilgrims also left terra cotta images of the cured body part.

See also
Epidaurus; Greek Religion and Pilgrimage; Incubation
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Credentials

At various times and in various places pilgrims have been required to carry credentials attesting to their status as pilgrims. Formally credentializing pilgrims serves two
purposes: control and entitlement. With regard to the first, established authorities may well distrust pilgrims as potential military or economic spies or as the purveyors of
foreign and possibly dangerous ideas. In addition, pilgrims with infectious diseases may prove a health threat. Requiring pilgrims to obtain a visa or pilgrim’s passport, to
display their insignia prominently, or to sign in at each evening’s hospice assists governments in keeping track of problematical elements.

On the other hand, since legitimate pilgrims are entitled to certain privileges or services provided by a government or by charitable organizations, everyone
involved with pilgrimage has a stake in seeing that these privileges are not abused. Pilgrim credentials—duly authorized, regularly updated, and presentable on
demand—are a device for minimizing abuse.

The examples of pilgrim credentials are legion. Pilgrims making the hajj to Mecca, both in ancient times and today, are required to obtain pilgrims’ passports from
both their own country and from the Saudi Arabian Ministry of Pilgrimage. The Augustinian monks who controlled Lough Derg, Saint Patrick’s Purgatory from 1130 to
1632, required any pilgrim who wanted to cross to the island to obtain a passport. Thirteenth-century Albigensian heretics, sentenced to make a pilgrimage of penance
to the French shrine of Rocamadour, had to bring home a certificate called a sportelle signed by the priest who had removed their chains and absolved them of their
sins.

Frequently the pilgrim credential takes the form of a scroll or booklet that pilgrims present at each shrine or hospice along the way for an official stamp that
records their progress along their journey. Modern pilgrims to Santiago de Compostela, for example, carry a booklet in which to amass their stamps. Japanese
Buddhist pilgrims walking the circuit of the Saikoku shrines present their pilgrim robes at each successive temple to be stamped as a proof of their visit, while those
walking the Shikoku circuit present their documents to be stamped at each temple’s priest’s residence or dispatching office.

See also
Rocamadour; Saikoku; Shikoku; Santiago de Compostela
Criticism of Pilgrimage

Although many of the world’s religions consider pilgrimage beneficial to the spirit or the soul, all are quick to recognize the abuses to which pilgrimage is naturally
subject. These criticisms of pilgrimage may be considered in six broad categories.
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Cana, Israel: commercialization of holy site (David M. Gitlitz)

Excesses of Piety

Sixteenth-century Protestant reformers lamented the amount of money spent on pilgrimage, both by the pilgrims in their journeys and by the Catholic Church in its
encouragement of lavish shrine decoration as a strategy for attracting religious tourists.

Misdirected Piety

In most of the world’s great religions there is tension between the idea that deity is omnipresent and equally accessible from any location and the conflicting belief that
certain places are privileged and facilitate special access to the deity. Saint John Chrysostom in the fourth century expressed it simply: no one need ‘‘cross the seas or
fare upon a long journey; let each of us at home invoke God earnestly and He will hear our prayer” (cited in “Pilgrimages,” Catholic Encyclopedia Online). Martin
Luther, whose criticism of the Catholic Church launched the Protestant Reformation, considered the cult of miraculous relics and images a pernicious form of idolatry.
Moreover, in his view salvation was attainable through God’s grace alone, and not through the accrual of good works such as pilgrimages. The guru Nanak, who
founded Sikhism at about the same time, wrote, “One gains but a seed’s weight of merit through pilgrimages, austerities” (cited in S. Coleman and J. Elsner 162).
Kabir, the medieval Muslim poet-philosopher, wrote: “Going on endless pilgrimages, the world died, / exhausted by so much bathing” (cited in D. Eck 86).

Neglect of Duty

Recognizing that the maintenance of one’s family has the first claim on duty, the Qur’an stipulates that only Muslims who have the material means are required to make
the pilgrimage to Mecca. Similarly, the early sixteenth-century British reformer William Tyndale endorsed pilgrimage, but only if the pilgrim had fulfilled all the
obligations of home. Confucianism also stressed the disruptive nature of pilgrimage, which took people from their duties to home, community, and country.

Invitation to Vice

Moralist preachers easily recognized that for the weak-willed to leave home was to escape the moral constraints imposed by public opinion. In the fourth century,
Gregory of Nyssa warned against allowing women to go on pilgrimage because of the sexual temptations that pilgrims were likely to encounter on their journeys. As
one fourteenth-century British preacher put it, “For men that may not haunt their lechery at home as they would for dread of lords or masters or for the clamor of their
neighbors, . . . they go out of the country in pilgrimage . . . and live in the going in lechery, in gluttony, in drunkenness” (cited in M. Bowden 25). For Saint Boniface in
the eighth century, women should not be permitted to go on pilgrimage lest they become prostitutes. Medieval Christian moralists like the Knight of La Tour Landry
wrote of married women escaping to meet their lovers under the guise of going on pilgrimage. This theme echoes all through medieval popular and erudite literature and
finds echoes in folklore such as the modern Spanish proverb, “A pilgrim, a prostitute” (“Romera, ramera”). Confucian disapproval of pilgrimage contained a similar vein
of concern about the dangers inherent in allowing large groups of people to roam the roads. Japanese moralists likewise railed against the prostitutes who frequented
pilgrims’ hostels on the Saikoku circuit. Medieval Christian critics were also concerned that pilgrimage promoted indolence because people could support themselves
through begging rather than having to work. This theme is echoed by seventeenth- and eighteenth-century Japanese critics of pilgrimage.
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Pilgrimage as an Excuse for Tourism

Both sermon writers and pietistic pilgrims themselves (like Margery Kempe, in her memoir of her pilgrimage to Jerusalem) note and lament the fact that pilgrims tended
to be more interested in making merry and in seeing the sights than in their ostensibly religious purpose. In tacit recognition of the universal tourist urge, the twelfth-
century pilgrim guidebook, The Miracles of the City of Rome (Mirabilia Urbis Romae), devoted half of its space to a description of classical, non-Christian sites.
Chaucer began his Canterbury Tales with the observation that in spring, when the weather turns mild and the forces of natural procreation are renewed, people long to
go on pilgrimage.

Exploitation of Pilgrims

In his criticisms of pilgrimage Martin Luther noted that bishops and other clerics in authority promoted local pilgrimages—even to the extent of fabricating relics—as a
tool of economic development. Reformers also noted that pilgrimage gave restaurateurs, innkeepers, trinket salespeople, and the legions of merchants who made up the
commercial infrastructure of pilgrimage a license to fleece pilgrims, despite the often repeated laws to the contrary. Moreover, the major pilgrimage routes were
magnets for thieves, whores, false beggars, and con artists who considered pilgrims easy pickings.

See also
Memoirs; Protestantism and Pilgrimage; Reformation and Pilgrimage
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Croagh Patrick (County Mayo, Ireland)
Roman Catholicism, Fifth Century

Croagh Patrick, an 837-meter rugged, treeless, conical quartzite mountain on the shore of Clew Bay in County Mayo, is one of three main pilgrimage sites associated
with Saint Patrick in Ireland. It seems formerly to have been associated with fertility rites in honor of the Celtic god Lughnasa.

On the mountain’s summit is a chapel commemorating the saint’s expulsion of snakes from Ireland. According to legend, Saint Patrick, who had been meditating
on the mountain for forty days, rang a bell that caused all the snakes to leap off the mountain to their deaths. The Devil transformed them into crows, which Patrick
drove off by hurling the bell at them. Another legend recounts how Saint Patrick vanquished the Devil’s mother and imprisoned her in a lake on the mountain’s side.

There is ample documentary evidence of the popularity of this pilgrimage during the Middle Ages. A Christian shrine with valuable cult objects must have existed
by the eleventh century, for a document dated 1079 speaks of its plundering. Thirty pilgrims died on the summit in a thunderstorm in 1113. The King of Connaught in
1225 cut the hands off a man who had molested Croagh Patrick pilgrims. The Vatican granted indulgences to its pilgrims in 1432. Traces still remain of the old pilgrim
road (Tochar Phadraig, Saint Patrick’s Road) that begins near the Romanesque Abbey of Ballintubber. In medieval times Saint Patrick’s bell stood on the summit,
and pilgrims used to circle it three times and kiss the cross engraved on its side (the bell is now exhibited in the National Museum in Dublin). Pilgrim traffic declined
from the Reformation up through the restoration of the chapel in 1905.

On the last Sunday in July, the time of the festival of the ancient fertility god, tens of thousands of Catholic pilgrims troop to the mountain peak. In 1979, after the
Pope’s visit to Ireland, 60,000 pilgrims were counted. The
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pilgrimage is considered penitential, requiring that the penitent suffer to atone for his sins. Many make the three-hour climb barefoot, aided by wooden staffs that they
rent at the foot of the mountain. Pilgrims stop at each of a series of stations on the mountain called stone beds (because the ascetic saints used them as such). They
circumambulate them seven times, reciting the principal Catholic prayers, the Our Father and Hail Mary, and the Apostle’s Creed (Credo). Along the way they may
kneel and confess to one of the many priests who accompany the pilgrims up the mountain. At the top, pilgrims circle the chapel fifteen times while listening to the
masses that are continually being celebrated. Some go on to the Roilig Mhuire (Mary’s Cemetery), a flat area on the southwest side of the summit, to circle seven times
around a stone cairn while reciting seven Our Fathers, seven Hail Marys, and a Credo. The pilgrimage used to be conducted at night, the dangers of which must have
doubled its penitential merit; but in recent years it has evolved into a daytime, family-oriented event.
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Cross in the Woods (Indian River, Michigan)
Roman Catholicism, 1959

The gigantic cross at Indian River, Michigan, draws well over 200,000 pilgrims each year, most of them Roman Catholics. The cross, carved from an Oregon redwood
tree, is 17 meters tall and supports a 10-meter bronze image of the crucified Jesus. Father Charles Brophy began the project in the late 1940s, and the cross was finally
erected in 1959.

The shrine, built in the 1940s, was originally dedicated to the Mohawk-Catholic convert and missionary Kateri Tekakwitha, who was beatified in 1980. Emphasis
and the shrine’s name were shifted to feature the oversize cross, with the realization that it would attract not only Catholics, but pilgrims from other Christian groups as
well.

Franciscan monks administer the site. Organ music from loudspeakers around the site is intended to put pilgrims in a reverential mood. Mass is celebrated in the
new church, inaugurated in 1997, or in the large outdoor sanctuary. Once they have prayed at or contemplated the cross, pilgrims enjoy the ample grounds, which are
punctuated with other sculptures: Saint Francis of Assisi, Kateri Tekakwitha, Saint Peregrine (the patron of those suffering from cancer), and the Madonna of the
Highway. Many pilgrims and tourists visit the world’s largest Nun Doll Museum, where over 500 dolls model the habits of major and minor Catholic religious orders.
There is also an All Faiths Gift Shoppe.

See also
Auriesville
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Crusades as Pilgrimage

Christianity, 1096-1270

The Crusades were a series of military expeditions organized by the Christian church and the monarchs of Western Europe to try to capture the Holy Land of Palestine
from the Muslims, ostensibly to guarantee the access of Christian pilgrims to the holy sites.

The line between pilgrimage and crusade was often a fine one. Many of the first Crusaders joined the expedition as pilgrims, for the purpose of seeing the holy
sites. These early expeditionary bands of pilgrims, poorly armed and ineptly led, were for the most part massacred by Hungarians or Turks long before they reached
Palestine.

To a large extent, both the participants and the organizers thought of the Crusaders as pilgrims. Crusaders enlisted by taking a vow to go on pilgrimage to the
Church of the Holy Sepulchre in Jerusalem. The property they left behind was granted protection as if they were on pilgrimage. The cross they wore as an insignia on
their shoulders served the same function as the crossed keys of Saint Peter in Rome or the scallop shell of Compostela: it marked them for themselves and others as
pilgrims to a holy place. They tended to speak of themselves as pilgrims or as crucesignati (cross bearers). In the later expeditions, crusaders were offered plenary
indulgence, which had become a feature of many European pilgrimages.

See also
Indulgences
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Cult Pilgrimages

See Ethnicity and Pilgrimage; Secular Pilgrimage.

Cuzco (Peru)

Andean, Fifteenth Century; Roman Catholicism, 1533

Cuzco was the political, economic, and religious capital of the Inca Empire, which flourished from the early fifteenth century until the Spanish conquest in 1533.
Because the Incas were in power in Peru and were described in detail by the Spanish conquerors who arrived in the early sixteenth century, we know more about the
religious practices of the Incas than we know of other pre-Columbian Andean religions.

The Incas believed that time was cyclical, with each new age incorporating remnants of previous ages. Each new cycle began with the emergence of a new sun.
So too did the Inca nation, when it emerged from its sacred mountains, dominate and incorporate the earlier Andean civilizations. Inca cosmography viewed humankind
as living in a landscape protected by deities who were best propitiated, or communicated with, at particular sites sacred to each. These holy places, called Auacas,
were the focus of Inca religious rites. Salient mountain tops, springs, or other individuated geographic features were often the homes of these huacas. The sun was the
Inca’s principal deity, and sun worship, imposed militarily on neighboring tribes, became a tool of Inca imperial policy.

The center of the Inca state was Cuzco. The city’s name in Quechua, the language of the Incas, means Navel of the World, and it is considered to be the place
where the forces of the sky and earth converge. According to legend, the first Inca, who was sent to the earth by the sun, tapped the ground with a golden rod until it
was suddenly miraculously drawn into the earth to mark the sacred center of the cosmos. There the Coricancha, the Temple of the Sun (later appropriated by the
Spaniards for the Church of Santo Domingo), was built. Its central niche caught the first rays of the summer solstice, and from the reflected light of those rays the
sacred fire was lit.

From Cuzco’s Temple of the Sun four sacred routes, as if they were the sun’s rays, radiated outward to the four main river valleys of the south-central Andes:
Collasuyo, which led to the Rio Cusibamba (southeast), Chinchasuyo to the Rio Apurimac (northwest), Cuntisuyo to the Rio Quiquijana (southwest), and Antisuyo to
the Rio Pisaq (northeast). Each of these rivers, and each of these routes, was marked by numerous huacas, as were the surrounding mountains. The major festivals of
the Inca annual calendar typically incorporated visits to these special sites. At set intervals along these roads the Incas also constructed military-administrative centers,
with forts, granaries, and subsidiary temples of the sun. These four sacred routes were part of an elaborate system of imaginary lines, projecting outward from Cuzco in
41 directions, called ceques, which as lines of force were in turn the sites of more than 300 additional huacas.

The Incas’ annual calendar celebrated the seasonal changes of climate crucial to their agricultural production: planting, the onset of the rains, the harvest. The
Sitwa, or festival of the first rains, for example, required bathing in the four principal rivers. This was believed to protect worshipers against illness. Other festivals had
political significance, or celebrated certain moments in the human life cycle. The twenty-three-day Capac Raymi festival, celebrated in December, bonded young
warriors to service of the Inca elite. Parents and friends of the young men prepared their ceremonial clothing. On the ninth day the families journeyed to Matahua, from
which the young men climbed to the summit of Huanacauri Mountain to sacrifice animals. After several days of resting and worship in Cuzco, the young men journeyed
to Mount Anahuarque to test their skill at running. After another respite in Cuzco,
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Peruvians gather at the Sacsayhuamdn Incan ruins to celebrate the Inti Raymi Festival, 1997 (Nevada Wier/CORBIS)

they traveled to Huamancancha, from where they climbed to the summit of Mount Yavira for additional sacrifices. After another period of rest and dancing, they
purified themselves by bathing at Calixpuquio, and then back in Cuzco they were presented with the clothing and arms of a warrior. On the final day of the festival,
priests carried the image of the sun god to Puqui, where sacrifices were offered to ensure the fertility and prosperity of the empire’s families and farms.

During the festival of Inti Raymi, which marked the winter solstice, priests also traced a ceremonial route and sacrificed animals in certain propitious places:
Huanacauri in the morning, Coricancha at noon, and the Rio Vilcanota in the evening. Each of these symbolic journeys visited several huacas en route. The 150-
kilometer outbound route to Vilcanota is dominated by Mount Huanacauri; the return route traces part of the road from Lake Titicaca to Cuzco, the route—from east
to west—said to have been followed by Viracocha, the sun god, during the act of creation of the world. The spatial dimensions of pilgrimage routes, then, have deep
symbolic meaning, encompassing and representing the dualities of the Inca world: Viracocha/Inti; east/west; water/fire; peace/war; abundance/scarcity; and so forth.

The Spanish conquerors changed the date of the Inti Raymi festival to June 24, to coincide with Saint John’s Day and the summer solstice. Before long the
elaborate rituals of the Inca celebration were forgotten. Then, circa 1940, as part of the activist indianista movement, the festival was revived as a way for modern
descendants of the Incas to recapture part of their lost cultural heritage. Accounts of the festival penned by sixteenth-century missionaries, the anthropologists of their
time, served as a loose guide for the reconstructions. Today the festival may draw upwards of 150,000 people to Cuzco. As with many major Andean festivals
nowadays, the crowds include a mix of native Peruvians from the surrounding districts, on pilgrimage to the sacred city or eager
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for the spectacle and subsequent party, national tourists from the capital city, and foreign tourists, who include followers of New Age religions for whom Cuzco is one
of the focal points for natural energy.

The pageant as it is currently staged has three acts. It begins with the dramatic entrance of ‘the Inca” in the Coricancha Temple of the Sun (Santo Domingo).
Next come the processions. The Inca and his retinue march to Cuzco’s main plaza, where he symbolically transfers power to the mayor of Cuzco. Then the procession
winds up the long hill to the plaza in front of the mighty Inca fortress of Sacsayhuaman. Accompanying the marchers are groups of Indians, called naciones, from
Cuzco’s parishes or surrounding villages, dressed in their festival best or costumed for one of the Andes’ many ritual dances. A conch shell trumpet announces the
arrival of the Inca and his consort. In the open space before the tiered monolithic walls of the fortress the Inca delivers an oration in the Quechua language and watches
as the sacred fire is rekindled. Paying customers watch from the bleachers. Thousands of others crowd the grassy hillsides above the fortress. The formal ceremonies
may last four or five hours, after which the dance groups entertain themselves and each other until far into the night.

See also
Andean Religions and Pilgrimage; New Age Religions and Pilgrimage
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Cyberpilgrimage

The recent proliferation of personal computers and the advance of technology, including the development of electronic mail and World Wide Web facilities, have
impacted all aspects of life, including religion. Easy access to computers has been a boon to anyone interested in receiving or transmitting information, advertising, or
proselytizing.

In addition to the thousands of Web sites, list serves, and chat rooms that discuss pilgrimages, their spirituality, their logistics, and their routes, the computer world
of the first decade of the twenty-first century has also developed the virtual pilgrimage. First came the Web sites that discuss the history, art, and traditions of
innumerable specific pilgrimage sites. Often these take the form of quasi-memoirs created by people who have been there, illustrated with personal photographs. Soon
commercial companies began to produce CDs that promise a virtual pilgrimage through a certain holy city. The first of these CDs was devoted to a virtual tour of
Christian Jerusalem.

The early twenty-first century has brought self-styled “virtual pilgrimages,” which advertise themselves as an opportunity to “make a pilgrimage” on the World
Wide Web without ever having to step outside the home. The virtual pilgrimage sites include written text and visual stimuli that allow the computer pilgrim to simulate a
linear, geographical progression along some specific geographic route to the pilgrimage shrine. Some sites include sound bytes as well. Visitors’ comments at the end of
the pilgrimage sites, such as the one dedicated to Croagh Patrick, claim that guests feel as if they truly had visited the shrine. People enthusiastic at the prospect of
making an electronic pilgrimage claim that the virtual world’s freedom from physical rigors and time constraints allows the pilgrims to focus better on the mythical and
spiritual significance of the pilgrimage. Muslims who cannot afford the time or money to go to Mecca, for example, may make a virtual hajj via a World Wide Web site.

Skeptics, on the other hand, underscore the importance of physical discomfort in focusing the pilgrims’ spiritual concentration and on the need for substantial time
away from the home environment to allow the pilgrims to enter the liminal world. The lack of a real time experience, they hold, reduces the pilgrims’ opportunity to
expand and grow spiritually.

Today with fax machines, e-mail, and cell
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phones, devotees can send a virtual petition to their chosen pilgrimage site. A Hasidic Jew can take his phone to Jerusalem’s Western Wall so that a family member in
New York City may orally deliver a prayer from two continents away. Now, via the World Wide Web and imaging technology, it is possible to create graphic
evidence of a pilgrim’s presence at an important pilgrimage festival even though the person never was physically there at all. A cyberpilgrim can scan in a personal
picture to a Web site, for example, that will place the person’s image in the Ganges River, just as if the person had actually taken a purifying bath in the holy river during
the Hindu Kumbh Mela.
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Czestochowa (Jasna Gora, Poland)
Roman Catholicism, 1382

Site of Poland’s most important Catholic shrine, the Jasna Gora Monastery, drawing pilgrims since 1382 to an image of the Virgin Mary said to have been painted by
the Evangelist Saint Luke. With its 4 to 5 million annual visitors, many of them coming on a day trip from Krakow, the Jasna Gora Monastery is currently one of the half
dozen most frequented pilgrimage sites in the world.

The image, 82 by 122 centimeters (or roughly a meter square), is painted on wood reputedly taken from a table top in the carpentry shop where Jesus worked
alongside his father, Joseph. According to legend, after Jesus’ Crucifixion, Mary took the table with her when she went to live with Saint John. There she sat for the
famous portrait, telling Luke the stories about Jesus” life that he later included in his Gospel. The painting was lost until the early fourth century, when Saint Helena,
Constantine’s mother, recovered it during her visit to Jerusalem and brought it back with her to Byzantium. The emperor Nicephor supposedly gave it to Charlemagne,
who then may have given it to Prince Leo of Ruthenia in time to help him resist an attack on his kingdom. Contrary to these pious legends, art historians tend to believe
that the icon was painted in Italy toward the middle of the fourteenth century.

Eventually the painting became the property of a Polish prince, Ladislaus, who invoked its power to help stave off a Tatar attack on his castle in Belz in 1382.
During the attack the painting suffered an arrow wound to the throat. Ladislaus fled with the painting and took temporary refuge at Jasna Gora (Mountain of Light) in
the limestone hills of nearby Czestochowa in southern Poland. After the danger had passed and the painting refused to leave the place, the prince designated the site as
its permanent home and ordered a splendid new monastery to be built on the hill to house and protect it. The painting is credited with thwarting a Hussite attack in
1430, even though it suffered a couple of sword wounds in the melee. By the end of that century, and through the religious wars of the next, Jasna Gora was one of the
most frequented pilgrimage sites in central Europe. As the canon Gregory of Sambor noted in this late sixteenth-century poem:

Czestochowa is not large, but it surpasses

all of the cities of the world in its importance.

Here not only Poles hurry to the sacred walls,

but pious Lithuanians come in great throng.

Here the inhabitants of our mountains and all Polesia,
Kashubians and the people of Moscow pay their homage;
here the Kujawian unfolds his cloth tents,

here the Mazurian spreads his woolen shelter.

Here rich Moravians, rich Hungarians,
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Pilgrims flocking to the monastery of Jasna Gora, circa 1995 (Dave G. Houser/CORBIS)

Podolians and Germans, Slovenians, Ukrainians,

here from Pomerania, from Volhynia,

from Thracia, Latvia, Estonia Samogitia,

from Saxony, Prussia, Czechia, Silesia the multitudes come.
(Z. Bania 16)

With the crowds came royal and noble patronage, which sparked a campaign of building and embellishing that makes Jasna Gora one of the richest churches in central
Europe.

Even in relatively modern times the Virgin of Jasna Gora is credited with protecting the sovereignty of Poland. The monastery withstood a forty-day siege by a
Swedish army in 1655 (after which the painting was crowned Queen of Poland). This alleged miracle, and the aggressive advocacy of the cult of the Virgin Mary in
Counter-Reformation Europe, increased Jasna Gora’s prominence. Some 140,000 pilgrims came in 1682 for the monastery’s three hundredth anniversary. The
community of monks grew threefold to nearly a hundred, all supported by pilgrim contributions. A pharmacy and a hospital ministered to sick pilgrims.

During the period of Russian dominance of Poland in the nineteenth century, the expression of Catholic-Polish identity at Jasna Gora was one of the few
nationalistic practices permitted by czarist policies. During the decades of struggles against the Russians the monastery remained a focal point of resistance: in 1882
more than 300,000 pilgrims participated in the five hundredth anniversary celebrations. In the 1930s the monastery was again a focal point for the renewal of Polish
nationalism. The painting was reproduced on Polish coins. Pilgrimages, organized by class or profession, brought together thousands of Polish tradespeople, farmers,
gentry, miners, and high school and university students. All this came to an end when the German army occupied the monastery in 1939 and outlawed all pilgrimage
activity to the shrine as an expression of nationalism. When the war ended, a half million pilgrims journeyed to the shrine to express their thanks. Soon after, with the
Soviet Communist domination of Poland, pilgrimage to Czestochowa was again prohibited.

During the decades of Communist rule of Eastern Europe, Jasna Gora, like many other Catholic shrines, took on a political as well as a religious significance.
Prayers for the liberation of Poland from Communism were recited at mass. The monastery’s monks frequently offered sanctuary to individuals and families who were
being persecuted by the authorities for their political activities. Pilgrimage was construed and encouraged as a political act: religious pilgrims displayed medals or
scapulars with the image of Mary, while political pilgrims pinned a rheostat to their lapels or sweaters as a symbol of their resistance. Among Jasna Gora’s many
treasured ex-votos are rosaries that Nazi concentration camp survivors had fashioned out of dried bread, tear gas canisters employed against the Solidarity protestors
in the 1980s, and Lech Walesa’s 1983 Nobel Peace Prize medal. With the fall of Communism the Jasna Gora pilgrimage has recovered its former vigor.
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The Czestochowa icon is known as the Black Madonna and is one of several such in Europe. The image’s dark color has been ascribed variously to the build-up of
soot from centuries of votive candles, the natural process of aging, the palette of the artist, or the palette of the restorer. At various times during the year the painting is
embellished with “dresses” metal or embroidered panels, encrusted with jewels, with spaces cut out so that the face and hands of the Virgin and child Jesus can be
seen.

The monastery that houses the icon is constructed like a fortress (and has often served as such). It was greatly expanded in the seventeenth century, which was a
boom time for Poland and the popularity of the pilgrimage. The complex, set into a square defensive wall with protruding diamond-shaped bastions, contains the main
basilica and its attendant chapels, museums, royal apartments, the residences of the monks, and an armory. Art pilgrims and historians come to view the monastery’s
spectacular Baroque interiors and one of Europe’s most important collections of jeweled liturgical items, vestments, books, historical documents, and paintings, many of
them donated to the monastery as ex-votos.

Pilgrims come to Jasna Gora as individuals, but many more make the journey as part a group, which may have been organized by a parish church, a youth
association, a labor union, a convent, a political party, a factory, a government ministry, a veterans’ organization, a retirement community, or an international tour
agency. The buses disgorge pilgrims in the city center. Groups march from the city up the hill to the shrine along a broad avenue. Groups identify themselves in several
ways. Most are led by a banner proclaiming the group’s origin and dedication to the Virgin of Czestochowa. Individuals wear badges with their town’s name and a
number indicating how many times they have made the pilgrimage. As they walk they sing hymns or recite the rosary.

Although pilgrims stream into Czestochowa every day of the year, the largest throngs come for the special feasts dedicated to Mary: Mary, Queen of Poland
(May 3), the Assumption (August 15), Our Lady of Czestochowa (August 26), Mary’s birth (September 8), and the Immaculate Conception (December 8). Others
come for special events, such as World Youth Day. Since 1711 the Feast of the Assumption has been the occasion for a walking pilgrimage from Warsaw, taking up to
three weeks. In recent years between 50,000 and 100,000 pilgrims have made the trek. Other organized groups walk more than 500 kilometers from cities like
Pomorze, Koszalin, Slupsk, and Szczecin. When the pope is in attendance at one of these events, as John Paul II has been several times, the number of pilgrims to
Jasna Gora swells to several hundred thousand.

See also

Helena, Saint; Replica Pilgrimages
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Dabra Libanos (Ethiopia)
Ethiopian Orthodoxy, Thirteenth Century

The pilgrimage shrine of Débra Libanos (also written Debra Libanos), north of the Ethiopian capital of Addis Ababa, is a monastery constructed in a deep gorge
around the cave where Saint Takla (also written Tekla) Haymanot is said to have vanquished a pagan magician circa 1275. Saint Tékla’s early biographer assured
believers that a visit to the saint’s tomb was the equivalent in merit to a visit to Jesus’ sepulchre in Jerusalem.

Ethiopian pilgrims of all economic stations flock to Débré Libanos on three annual pilgrimages. Many come great distances on foot. Most come in village or family
groups. And most make repeated visits: More than half of the pilgrims surveyed in 1994 had been to the monastery ten times or more. A witness to the emperor
Menilek’s pilgrimage in 1908 said that the road from Addis Ababa was choked with pilgrim caravans, and the fields around Débré Libanos supported thousands of
tents.

Pilgrims come to fulfill vows and to petition the saint for aid. Almost every pilgrim brings an offering, sometimes money, but most commonly incense, candles, or
umbrellas, all three of which are used in various church ceremonies.

Because some Ethiopian Orthodox believe that on Judgment Day Saint Takla will take the faithful to heaven with him, burial near his church is prized, and many
pilgrims come bearing the ashes or other remains of their dead relatives for reburial. The cliffs near the monastery hold thousands of bones and boxes of ash, either
deposited on the ledges or walled into shallow caves with daubs of mud. Among them are the remains of 324 monks slaughtered by Italian fascist troops in 1937.
Some elderly people come as pilgrims to Dabrd Libanos with the intention of remaining there until they die.

A spring near the monastery is known for its curative water, and pilgrims take flasks of its water home with them. The water is thought to be especially effective
against leprosy, and thousands of lepers congregate on the site on each of the major pilgrimage days.

Like all Ethiopian Orthodox churches, Dabré Libanos’s holiest object is a replica of the Ark of the Covenant, which Ethiopians believe is guarded in Aksum.
Because Saint Tékl4 is credited with having restored the Ethiopian monarchy, which is traditionally held to extend all the way back to King Solomon and the Queen of
Sheba, each new emperor has built a new church over Saint Tékla’s relics, after first tearing down the previous structure. The current church was erected in 1963 by
the last emperor, Haile Selassie (who was deposed by a socialist coup in 1974).

See also
Aksum; Lalibela; Pilgrimage after Death
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Damascus (Syria)

Islam, Ninth Century

Ancient city and capital of modern Syria, an important pilgrimage destination for ShT'ite Muslims, who come to visit tomb shrines of important saints and historical
figures. A sacred itinerary winds through the city and leads pilgrims to several mosques, a cemetery, and a hill where there are prized holy relics.
Damascus (Dimashq ash-Sham, sometimes

Jaami al-Amawi Mosque (Christine Osborne/CORBIS)
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abbreviated by its inhabitants to Ash-Sham) is today a huge metropolitan city of some 6 million people. Archaeologists have found evidence of the area’s having been
populated in the third millennium B.C.E., leading some to call it the oldest continuously inhabited city in the world. It was a Roman military base, and in the second
century C.E. it became a Roman colony. When the area passed to Muslim control, Damascus served as the center of the Umayyad caliphate (661-750). Over the next
thousand years, the city alternately flourished and suffered at the hands of invaders. It has been fought over and destroyed several times, including during World War II.
It became the capital of a newly independent Syria in 1946.

Jaami al-Amawi

The ninth-century Umayyad Mosque’s site has been holy for over 3,000 years. The Aramaeans built a temple there to their god Hadad. Later, the Romans expanded
the temple and dedicated it to Jupiter. Under Christianity, the temple became a basilica dedicated to Saint John the Baptist, whose head is preserved in a reliquary.
When the Muslims took Damascus in 636, they appropriated the eastern part of the basilica, allowing the Christians to continue using the western part, an arrangement
that lasted seventy years. But when Damascus became the capital of the Islamic world, under Umayyad rule, it became obvious to Caliph Khalid ibn al-Walid that
Damascus had to build an appropriately impressive mosque. Over the next decade a thousand workers converted the dual-religion shrine into a tremendous mosque,
replete with mosaics, precious stones, ceilings inlaid with gold, and 600 hanging lamps. Even though wars, earthquakes, and fire have destroyed much of its opulence,
the mosque is still extraordinary. It is considered the most important building in Syria and, after Mecca, the foremost ShT’ite pilgrimage destination.

The rectangular structure is entered through large gates, one on each side, each with a fountain for ablutions. Inside, pilgrims find a large walled northern
courtyard, with columns, white marble floors, and an arcade. In its center
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is another large ablution area. The prayer halls lie on the southern side. Some of the remaining mosaics, renovated in the 1960s, remain on this wall. The prayer hall is
divided into three aisles, reconstructed after a fire in 1893. Along the most southern aisle is a marble structure with a green dome, said to hold the head of Saint John
the Baptist (Muslims call him Prophet Yahia). Tradition has it that a box containing the incorrupt head was found during the mosque’s construction in the eighth century.

Many believe that a small room in the eastern part of the courtyard holds the head of Husayn (also spelled Hussein), grandson of the prophet Muhammad.
Caretakers point to where it had been buried before its placement in the room. Husayn’s importance to the Sht'ites lies in the history of the development of the rule of
Islam: his father, ‘AlT ibn Abi Talib, was the last of the four companions of Muhammad who one by one took control of the developing Muslim religion after the death of
the prophet in 632. ‘Ali was the husband of Muhammad’s daughter Fatimah. Their two sons, Husayn and Hasan, were Muhammad’s only grandsons. ‘AlT’s death split
Islam into two factions: the ShT’ites, who believe that the leaders of Islam should descend from Muhammad through Ali, and the Sunnis, who prefer to elect leaders.
‘Ali was killed in 661 by Mu’awiya in his effort to gain control of the leadership for the Umayyad dynasty. In 680, Husayn and several others fought unsuccessfully
against the Umayyads for control. ShT'ites interpret Husayn’s death at Karbala as a martyrdom. When they visit his relics, they chant and beat their breasts. The
Damascus mosque is one of several places that claim his relics (Cairo claims his head; the rest of his body is believed to lie in Karbala).

Tomb of Saladin

Just outside the non-Muslims’ entrance into the mosque is the tomb of Saladin (d. 1193), the sultan who defeated the Christian Crusader kingdoms at the battle of
Hattin in 1187 and reconquered Jerusalem for the Muslims. Revered by Muslims as a great military hero and founder of the Ayytibid dynasty, he was also respected by
Christians for his charitable treatment of civilians in the reconquered cities. He made Damascus the capital of the area now comprising Egypt and Syria. His tomb is a
popular place for Syrians to visit.

The Sayyida Ruqayya Mosque

Some 500 meters north of the Umayyad mosque, the Sayyida Ruqayya Mosque contains the tomb of Rugayya bint al-Hussein ash-Shaheed bi Kerbala (as the name
indicates, Ruqayya was the daughter of Husayn, the martyr of Karbala). Tradition says that Ruqayya was only five years old when she was presented with the severed
head of her father Husayn, who had been killed during battle, and that she instantly died of grief.

The present shrine is only eight years old. Its construction was funded by Iranians. Pilgrims enter a walled courtyard and pass through another door into the
mosque-shrine area. There, women and men enter separate praying areas on opposite sides of the tomb. Women often press their faces up to the screen separating
them from the actual tomb. As mementos, pilgrims take away molded and fired pieces of pressed earth, brought from the plains of Karbala, where Husayn died during
battle.

Bab al-Saghir Cemetery (also called Goristan-e-Gharibanj)

This important graveyard contains several notable tomb-shrines of ShT’ite saints. One of the more visited is the shrine of Bilal al-Habashi, said to have been the first
Black man converted to Islam and the first muezzin for Muhammad. The Magam Ra’s Shuhada is the burial place of the heads of sixteen of Husayn’s companions who
died with him in Karbala. All of the heads were individually wrapped in green cloth and put in a single tomb. Many of the tombs in this cemetery have gatekeepers, and
pilgrims tip them in order to approach the space. In some instances, devout pilgrims, or pilgrims wishing to make special petitions, are permitted to sleep in the tombs’
small alcoves.

Pilgrims come in small groups or with family. They make a circuit of many important tombs. They leave bits of colored cloth tied to the tombs’ window grilles—in
the case of Bilal’s tomb, the cloths are green—as they make a request or petition. When the petition is granted,
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the pilgrim returns to remove the cloth. In other instances, pilgrims leave money on the tombs. During the visit they touch all portions of the tomb area, touch their
clothing to the tomb, and pray in front of the tomb.

Salera Hill

Pilgrims walk to the Salera Hill, where they believe a stone contains a sermon that *AlT wrote with his finger and another stone guarding his footprint.

See also
Cairo; Islam and Pilgrimage; Karbala

Dance and Pilgrimage

Because dance is often an expression of worship, it is an integral part of some pilgrimage traditions. This is particularly true of pilgrimages that culminate in festivals or
group celebrations that feature dancing. Dance rituals both celebrate and re-create the activities of a people’s gods. The dances engage both the performers and the
audience but are directed to the gods. The dances are a metaphysical necessity, focusing the spiritual energy of the group, securing the gods’ favor, and representing
symbolically key aspects of ultimate reality. For biblical Jews the liturgical functions of dance and song, as expressions of joy, are explicitly stated in Psalms 149:2—4:
“Let the sons of Zion rejoice in their King! Let them praise his name with dancing, making melody to him with timbrel and lyre! For the Lord takes pleasure in his
people.” Dance can also be a unifying art in which participation in ritualized group movements contributes to a sense of community of the distinctive kind often called
communitas. Traditional music and costume may enhance this sense of group identity. Frequently these various functions overlap.

As dramatic art, dance narrates a religion’s myths and legends or symbolically represents its key tenets. In this respect it may combine with poetry, theater, and
other narrative arts to engage the mysteries of creation and of death, of the precariousness of the hunt and the fruitfulness of the agricultural cycle, or of the rhythms of
the human life cycle. Ritual dances combine cosmic events with human circumstances. At Vrindavan in India, dancers narrate various episodes in the love of Krishna for
Radha. In the small Mexican city of Acatlan (Puebla), dance groups from Mexico City present versions of the tecuanes dance, in which villagers communally hunt and
capture a predatory tiger. Among the characters portrayed by Peruvian dancers at Cuzco’s Pampak ucho pilgrim festival in August are nineteenth-century Chilean
soldiers and mythical cave-people from before the time of agriculture. In some traditions, pilgrimage dances are narrative. At the O’odham Children’s Shrine in
Arizona, for example, ritual dances narrate the sacrifice of four children to avert the flooding of Papago farmlands. Pilgrims to the annual Mormon Pageant of Cumorah
at Palmyra (New York) are treated to allegorical dances representing the role of Mormonism in the Old World and the New.

For the most part dances are integral, not to the pilgrimage, but rather to the festival to which the pilgrims have journeyed. They occur at the culminating moments
of the pilgrimage, the arrival at the shrine and the rites of worship there. Joyous spontaneous dancing is common, for example, at many of the Aillulas (festivals)
celebrating North African Jewish saints. Both formal and spontaneous dancing are very much the tradition among Native American communities, in which the journey to
the holy site often ends with a celebratory act that includes dance. Among Mali’s Dogon people, the Awa cult group renders homage to their dead at the Bandiagara
cliffs with elaborate masked dances. In Kenya the scattered Gikuyu people gather together from great distances for the dance ceremonies that mark the initiation of
their young people into adulthood. Throughout Latin America urban dwellers tend to return to their ancestral villages for the patron saint’s day festivities, which
frequently feature traditional dances. Major shrines, too, may attract village dance groups at their principal festivals. At the December shrine-festival of the Virgen de
Guadalupe in Mexico City, for example, groups of stylized Aztec dancers from all over Mexico demonstrate the syncretism of Christian and Mesoamerican religious
cultures. The festival of the Madonna of Pollina, in Italy’s Calabria region, draws pilgrims from southern Italy to three days of traditional dances and music.
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The periodic ingathering of scattered ethnic groups at pilgrimage festivals that celebrate ethnic identity is a growing phenomenon in the increasingly urbanized world.
Activities at such festivals tend to highlight—often in a nostalgic, picturesque, ahistorical way—those aspects of the traditional culture that the city-dwellers consider
iconic. Many participants wear the folk costumes of the old culture, consume ethnic foods, listen to traditional music, and watch or participate in traditional ethnic
dances. These traditions are at the heart of modern Native American regional powwows in the United States and Canada, which draw together members of diverse
tribal groups to worship and to celebrate their ethnic heritage through music and dance.

There are a few instances in which dance and pilgrimage seem to be inseparable. One of the most famous is the Sprangprozession (Dancing Pilgrimage) in
Luxembourg’s village of Echternach on the first Tuesday after Pentecost in honor of Saint Willibrord, who is the patron of people suffering from movement disorders.
Each year since at least the fifteenth century pilgrims gather a kilometer and a half from the town center and in long lines, five abreast, they dance their way to Saint
Willibrord’s Church in ritualized jerky movements of three steps forward and two steps back, a journey that takes them several hours. Similar processional dance
pilgrimages were held in the Middle Ages in Priim (Germany) and Tournai (Belgium). These may be related to the outbreaks of dance epidemics in Christian Europe
from the eleventh through the nineteenth centuries, which put crowds of dancing pilgrims on the road to major European shrines like Aachen and Cologne. Members of
Lesotho’s Zion Christian Church cap their three annual pilgrimages to Morija with traditional stomp dancing, in which groups of dancers wearing white boots pound out
complex rhythms to symbolically stamp out evil.

Circumambulation—which may be understood as a ritualized physical movement through space—is a form of dance. It is a key component of the pilgrimages of
many Asian religions’ traditions. The pilgrims’ route around a sacred space—be it a statue, a lingam, or a painted icon as in any Hindu temple, an entire temple or stupa
(Borobudur), a mountain (Kailas), a lake (Manasarovar), or an entire geographic region (Shikoku)—is often accompanied by specific ritual gestures.

Dance can be an ecstatic art, whose function is to transport the worshiper through rhythm and movement to a trancelike state that transcends everyday
consciousness. It often works these effects in combination with music, communal singing, or drumming, and sometimes with the ingestion of hallucinogenic or
consciousness-altering drugs. The repetitive movements, accompanied by the rhythmic music or mantralike chanting, induce in the dancer a state of altered
consciousness that simulates or facilitates a union with the divine. In ancient Greece orgiastic dancing and drinking were part of the rites of worship of Dionysus (also
called Bacchus). The dancers drank and sang and danced until they collapsed from exhaustion, enabling them to achieve a kind of ecstatic liberation of self. Pilgrimages
to Delphi and other sacred shrines often culminated in such rites.

In northern Mexico the Huichol and Tarahumara Indians go on pilgrimages in November to gather peyote in the sacred lands of Wirikuta in the deserts of San
Luis Potosi. When the hallucinogenic buttons have been gathered and consumed, men and women dance in a large circle, leaping and twisting their bodies in an ecstatic
trance. In Turkey, the pilgrims who congregate at gatherings of Sufi dervishes seek spiritual transcendence in their hypnotic stately whirling dances. In their pilgrimages
some Indian sects of Krishna worshipers engage in similarly exhausting dances, which enable the worshipers to surrender themselves and to pour out their emotional
energy until they achieve an emptiness that allows the god to fill them with rapture. A similar phenomenon takes place each year at the Skanda festival at Kataragama in
Sri Lanka. Both men and women carry on their shoulders arches decorated with peacock feathers—the peacock is Skanda’s mount—and dance wildly and erotically
to the accompaniment of traditional flutes and drums or popular Sri Lankan music until they enter a state of trance. At this and at similar festivals, the crowds of pilgrims
all engaged in the same frenzied activity often
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attain a sensation of communal mystical experience. The modern secular equivalent is the rock concert, and the pilgrims who follow groups like the Grateful Dead from
city to city appear similarly transported by the intoxication of shared frenzy.

See also
Andean Religions and Pilgrimage; Communitas; Ethnicity and Pilgrimage; Grateful Dead; Guadalupe (Mexico); Morija; Native American Religions and Pilgrimage;
Wirikuta

References
Backman, E. Louis. Religious Dances in the Christian Church and in Popular Medicine. Trans. E. Classen. London: George Allen and Unwin, 1952.

“Christianity and Dance.” International Encyclopedia of Dance, ed. Selma Jeanne Cohen. 6 vols. New York: Oxford University Press, 1998.

Cortés Ruiz, Efrain. “Los tecuanes. La funcion de una danza en las peregrinaciones que realizan grupos de emigrantes de Acatlan Puebla, radicados en la ciudad de
México.” In Las peregrinaciones religiosas: una aproximacion, ed. Carlos Garma Navarro and Robert Shadow. Mexico: Universidad Auténoma
Metropolitana. Unidad Iztapalapa-Division de ciencias sociales y humanidades, 1994, 153-167.

Gombrich, Richard, and Gananath Obeyesekere. Buddhism Transformed: Religious Change in Sri Lanka. Princeton, NJ: Princeton University Press, 1988.

Poole, Deborah. “Miracles, Memory, and Time in an Andean Pilgrimage Story.”” Journal of Latin American Lore (Los Angeles) 17, 1-2 (summer/winter 1991):
131-163.

Wosien, Maria-Gabriele. Sacred Dance: Encounter with the Gods. London: Thames and Hudson, 1974.

Daoism and Pilgrimage

The Chinese word dao (or tao), meaning “way” or “path,” refers to the natural force that creates order in the universe. Although the dialectical nature of creation,
represented in the complementary opposing forces of yin and yang, creates tension and disharmony, the enlightened souls who follow the Dao will live their lives in
balance. Many who call themselves Daoists are guided by the Dao De Jing (Tao-te Ching; Classic of the Way of Power), attributed to Laozi (Lao-tzu; sixth century),
considered by many the greatest of the Daoist philosophers, though almost nothing is known with certainty about his life, and by the writings attributed to those
traditionally held to be Laozi’s followers, Zhuangzi (Chuang-tzu) and Liu An.

In addition to its philosophical form, Daoism as it has traditionally existed in China has always been more of a religion than a pure philosophy. Most Chinese
Daoists believe in a pantheon of gods and goddesses who control every aspect of the universe. In the highest heaven the three Pure Ones hold sway; in the lower
heavens the court of the Jade Emperor (Yii Ti) is organized like the ancient Chinese imperial court. Another group of supernatural beings, the Eight Immortals, serve
humanity with their various powers. It is these eight whom Daoists seek out when they are in need of divine intercession for some personal need. Daoists also believe in
an active demon world. By the second century C.E. elaborate rituals had evolved to worship, placate, stifle, or seek the help of these divinities. More importantly, the
rituals keep adherents centered on the Dao and the ways of balancing the forces of yin and yang.

Many Daoists strive to discover and be at one with the true meaning of life. One traditional approach has been to practice asceticism and to withdraw from the
world’s strife to secluded havens, often mountaintops, where the Daoist immortals and the gods and goddesses are said to dwell, and where one can commune with the
forces of the natural universe. Yin and yang originally meant the shaded and sunny sides of a mountain, and Daoist hermits have traditionally believed that in the
mountains the two forces could be found in perfect balance.

The sacred geography of Daoism developed from the fifth to the eighth centuries. Daoists seeking immortality retired to the mountains to meditate, contact the
supernatural beings, and receive the insights and powers needed to live the life of Dao, as well as to find the herbs and other substances needed to prepare the elixirs of
immortality. Although there are many local and regional Daoist pilgrimage sites scattered throughout China, five mountains in particular are pan-national in character: Tai
Shan in Shandong, Northern Heng Shan in Shanxi Province, Song Shan in Henan, Hua Shan in Shaanxi, and Southern Heng Shan in Hunan.
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Other popular Daoist shrines are Laozi’s home in Chu; the mountain Chung-nan Shan, where popular tradition holds that Laozi revealed the way; the mountain Long-hu
Shan, which is the center of the Daoist Zhen-yi (Chen-I) sect; and the monastery and temples of the Chuan Zhen (Ch’uan-chen) order at Quincheng (Ch’ingchen) Shan
in Chengdu.

See also
Five Mountains; Hua Shan; Tai Shan
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Darb al-Hajj
Islam

Name given to the routes pilgrims traversed across the Sinai from Damascus to Mecca. By the late Middle Ages, three routes had developed through the Sinai as a
part of the pilgrimage journey, but one route was the more preferred and eventually became the major route. Along the route, caravan stopping places were built and
staffed to make water available to the pilgrims. They also functioned as depots, and pilgrim caravans often left supplies there to use on their return journey.

See also
Infrastructure of Pilgrimage; Milky Way; Transportation and Pilgrimage
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Dargah

Islam

Persian term; literally, “place of a door.”
Dargah (darih in Egypt) denotes a tomb of a saint, especially among Sufi Muslims in India. In some contexts, the term also refers to a shrine that contains a saint’s
spirit, even if his bodily remains are buried elsewhere.

See also
Maqam; Saints and Pilgrimage; Ziyara
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Darshan
Hinduism; Jainism; Sikhism

Darshan, meritorious viewing, is the central act of Hindu worship.

Devout Hindus believe that when they direct their eyes at a sacred object, place, or person, the holy object views them in turn. Their visit, then, results in both
their seeing and their being seen. The exchange is transactional: homage is paid and merit is conferred. A Hindu pilgrim may experience darshan in the presence of a
lingam at the center of a Hindu temple, a holy mountain such as Mount Meru, a particularly auspicious part of the Ganges River, a gathering of holy ascetics (sadhus) at
one of India’s periodic pilgrimage mega-festivals (Kumbh mela), or a religious procession such as the Jagannath Car Festival at Puri.

In Sikhism, darshan is focused on the religion’s holy book, the Adi Granth. In Jainism, it focuses on images of the Tirthankaras.

See also
Adi Granth; Hinduism and Pilgrimage; Jainism and Pilgrimage
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David u-Moshe (Timzerit, Morocco; Safed, Israel)

Judaism

The grave of Moroccan Jewish saint David u-Moshe (i. e., son of Moshe) in the remote village of Timzerit, near Agoim, was until the 1950s one of Morocco’s most
popular Jewish pilgrimage sites. Although the Moroccan site
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still attracts some pilgrims, with the exodus of most Moroccan Jews to Israel after 1956, the main focus of his cult was transferred to Safed.

There are no hard facts regarding David u-Moshe’s biography, but tradition holds that he came to Morocco from Palestine in ancient times. In Morocco he
gained the reputation as a man learned in Torah and able to effect cures. According to local tradition, he gave up his own life to save the lives of many Jews and
Muslims of Timzerit who were suffering from a terrible illness. Thus David u-Moshe’s sainthood is also respected by Muslims, who call him Dauid u-Mussi.

The ritual visit (hillula) at his grave is celebrated on the new moon of the Hebrew month of Heshvan. Thousands gather at the tomb in Timzerit for a celebration
that may last from several days to a month. Others come on Lag b’Omer, a late-spring holiday honoring Bar Kokhba, who led a revolt against the Romans in the
second century. Once the few rooms at the tomb are occupied, the remaining multitudes pitch tents with their families. At the tomb they light candles—sold at the site—
recite psalms, and down glasses of wine in the saint’s honor. As in most hillulas, animals are ritually slaughtered, and the meat is roasted and distributed among the
attendees. Some pilgrims pray to be cured; some to make peace in their families; some for success in business or marriage. Women sometimes throw rings up against
the tomb and leave them there overnight to absorb some of the saint’s holiness. The marble slab that covers his tomb is encased in a simple, whitewashed room. The
walls have sconces for pilgrims to leave lighted candles. The floor around the tomb is often littered with offerings. The special Judeo- Arabic hymns sung at his gravesite
specifically link the pilgrim with the expected rewards of pilgrimage:

Happy is Rabbi David u-Moshe and happy is the pilgrim to his tomb.

Money will never be lacking in his home.

Happy is Rabbi David u-Moshe and happy is the pilgrim to his tomb.

A green candle and a red candle illuminate his home.

Happy is Rabbi David u-Moshe and happy is the pilgrim to his tomb.

Sons will never cease to fill his home.

Happy is Rabbi David u-Moshe and happy is the pilgrim to his tomb.

Sickness will never strike his home. (cited in I. Ben-Ami, Saint Veneration, 113)

David u-Moshe’s grave in Timzerit is still the principal Moroccan pilgrimage destination, but there is also a synagogue in the Moroccan city of Mogador named for
him, and Jews wishing to make a pilgrimage to his tomb, but unable to undertake the long, difficult journey to Timzerit, may fulfill their wish in the Mogador synagogue.

In 1973 Avraham Ben-Haim, a member of the Moroccan community that immigrated to Israel and a devotee of Rabbi David u-Moshe, dreamed that the spirit of
Rabbi David had left his Moroccan tomb and was requesting new quarters in Israel. Ben-Haim converted a part of his apartment in Safed, in the Galilee, into a shrine,
complete with a marble tablet to serve as a symbolic gravestone, a bookcase to stand in for the Ark, an ornamented chair for circumcisions, rich carpets and wall
hangings, and a donation box. Word of the new shrine spread among Israel’s Moroccan community, and it rapidly became the focus of pilgrimage visits. As in
Morocco, a massive annual hillula takes place in the month of Heshvan, attracting some 20,000 participants, most of them Moroccans. In the shrine room, pilgrims
chant psalms and their own personal prayers. Some, especially the many women pilgrims, kiss the marble slab or the carpets. Most light candles in the saint’s honor,
and most leave a handsome donation as they depart. Ben-Haim and his wife are the caretakers.

The alley near Ben-Haim’s apartment becomes a center of religiously oriented commerce during the hillula. In nearby restaurants and cafes, and in booths
constructed on the streets near the apartment house, pilgrims share meals with friends and relations from other parts of the country. Some pilgrims celebrate the granting
of a vow by passing around trays of sweetmeats to fellow pilgrims. Politicians come in substantial numbers to establish rapport with voters.

Since the 1960s Rabbi David u-Moshe is also venerated in the synagogue named for him
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in the Israeli city of Ashkelon. It was built by a Moroccan immigrant who was devoted to the saint back in Morocco, and since his death it has been cared for by his
children. For the hillula in Ashkelon, a bull is slaughtered in the synagogue, and the meat is cooked and distributed in a communal feast. As a fund-raising event, candles
and glasses are auctioned off in the saint’s name.

See also
Hillula; Jewish Sephardic Saints in Israel; Meron; Safed
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Delos (Cyclades, Greece)
Ancient, Fifth Century B.C.E.

This small island in the Ionian Sea was thought by the ancient Greeks to be the birthplace and winter home of Apollo. The oracle of Apollo wintered in Delos. The rest
of the year this oracle answered questions at Delphi. The island was also sacred to Apollo’s twin, Artemis, and to Leto, mother of both gods, and thus attracted
pilgrims devoted to all three cults.

Delos is at the center of the circle of Greek islands known as the Cyclades. It served as the religious center for the Ionian Islands and, after 477 B.C.E., for the
Delian League (of Athens and the various lonian states). From 325 to 166 Delos was an independent island city-state and prospered as a religious and commercial
center, especially in the slave trade. Under the subsequent Roman domination it continued its role, adding shrines to Roman gods to its array of religious buildings.

Pilgrims to the island worshiped at the two shrines or exercised their bodies, thought to be sacred to Apollo, at one of the island’s gymnasiums. Though pilgrims
visited the island’s many shrines year round, major traffic was to the Delian Games, held each year on the twins’ birthday. Delos was particularly popular among Ionian
pilgrims, who came in boatloads to worship at the Apollo shrine. One of the Homeric Hymns, ancient hymns attributed to Homer, describes them:

Chiefly, O Phoibos [Apollo], your heart found delight in the island of Delos.

There, with their long robes trailing, lonians gather together.

Treading your sacred road, with their wives and children about them,

There they give you pleasure with boxing and dancing, and singing,

Calling aloud on your name, as they set in order the contests. (cited in M. Dillon 126)

The Ionian pilgrimages were particularly known for their choral singing. A convoy brought worshipers from Athens, and groups of singers would begin their hymns
as the boats were unloading. Early in the morning of the main festival day, long lines of pilgrims would go in procession behind the choruses to the temples. The
procession circled the sanctuary, singing a hymn that narrated the twin gods’ births. After the appropriate rituals, contests were held in the gods’ honor—sacrifices of
oxen, athletic contests, horse races, and singing—and then theatrical pageants and banqueting began.

Delos contained dozens of other shrines as well. Two temples were dedicated to Artemis, three to Apollo, another to Dionysus. By the fourth century there was a
temple to the Egyptian goddess Isis. A sacred lake, now dried up, was one of several places traditionally held to be birthplaces of the divine twins. On the eastern
slopes of the island, the Sanctuary of the Bulls was the site of the crane dance, which was first performed, according to tradition, by Theseus on his way home from
slaying the Minotaur.

See also
Delphi; Greek Religion and Pilgrimage
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Delphi (Phocis, Greece)
Ancient, Ninth Century B.C.E.

Delphi, the site of the oracle of the god Apollo, was the most important center of divination in the ancient Greek world. This Apollo shrine on the slopes of Mount
Parnassus was often referred to as the omphalos (the navel or center of the world). According to one story, its central position was discovered when Zeus released
two eagles from the opposite ends of the earth, and they met at Delphi. Its dramatic location in the mountains, its frequent seismic activity, and the fissure in the earth
that spewed intoxicating fumes (which was either purely legendary or has been lost over the centuries) gave it the aura of a site holy to the forces of the earth. Even
before the ninth century B.C.E., Delphi was sacred to the earth goddess Gaia, and archaeologists have unearthed Mycenaean religious buildings at the site. According to
the myth, Apollo had to kill a dragon, called Python, in order to establish his claim to the site.

The priestess of Apollo, called the Pythia, seems to have been selected from among the peasant women in the region. She sat on a three-legged chair in the
Temple of Apollo over a fissure in the earth, said to have been created when Apollo slew Python. Pythia would enter a trance-like state—some believed because of the
intoxicating fumes issuing from the vent—from which she spoke with the god’s voice.

For a time the oracle functioned only once each year, but eventually she heard requests all year long (reduced again in the second century B.C.E. to once a month).
Pilgrims to the oracle followed a set ritual. They disembarked at Kirra (near today’s Itea) and climbed the long hill to Delphi. They paid a fee, purified themselves by
washing in the Castalian Spring (which myth
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says was created by the hooves of Pegasus, the winged horse), and walked up the Sacred Way to the temple. There they would sacrifice a goat, or sometimes a
sheep, and the priests would examine its entrails for omens. After this, each petitioner individually would enter the sacred precinct to ask Pythia his question (women
were not allowed to consult). The priestess purified herself with water from the nearby Cassotis Spring, chewed some laurel leaves (the laurel is sacred to Apollo), bent
over the omphalos stone, breathed deep of the vapors, and from her trance issued her reply. Since she generally spoke opaquely, the priests of Delphi would interpret
the message for the petitioner. Although individual seekers came as pilgrims to offer sacrifice and pose their questions regarding personal concerns, Delphi also
attracted statesmen, or their ambassadors, seeking to resolve some crucial matter of policy. These included the making of war, matters of colonial policy, and the
adoption of legal policy. Frequently, the consultation served not to make a decision, but to sanction some already decided policy.

Delphi, similar to other pan-Hellenic pilgrimage centers such as Olympia, Corinth, and Nemea, was a relatively neutral meeting place for Greeks from the various
competing city-states around the Aegean Sea. It was a place to meet old friends, show off one’s triumphs, hammer out alliances and treaties, and exchange both news
and technology.

Once every four years a great festival was held to honor Apollo’s victory over Python and to celebrate the Athenian victory over the Phocians. The Pythian
Games included athletic contests, chariot races, theatrical pageants, singing contests, and communal worship services.

In the winter it snows in Delphi, and the ancients believed that Apollo escaped the bad weather by moving to his shrine at Delos. While he was away, Pan, the
god of fertility and riotous behavior, governed the site. High above the Apollo shrine is another to Pan at the Corycian Cave, and in the early winter this was the locus
of rites that involved much drinking and sexual excess.

Like most Greek oracular shrines, Delphi’s influence withered after it fell under Roman control in 191 B.C.E. In the fourth century C.E., once the Roman Empire
had adopted Christianity, it was destroyed. Even so, Delphi today is one of the most extensive and spectacular agglomerations of ruins still extant in Greece.

See also
Delos; Greek Religion and Pilgrimage
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Dham

Hinduism

For Hindus the Indian subcontinent is bounded by four abodes of religious sanctity, one in each of the cardinal directions. These four cities are called dhams. The
Jagannath Temple honoring an incarnation of Vishnu, at Puri in the state of Orissa, is the eastern cardinal point. Badrinath in Uttar Pradesh, the dham in the north, is also
dedicated to Vishnu. In Gujarat the city of Dwarka, with a temple sacred to Krishna, marks the west. The Siva temple at Rameswaram in Tamil Nadu is the southern
point. In accord with the philosophy of Adi Shankar, who revitalized the concept of the dhams at the start of the ninth century, the four sites are considered to be
tirthas (fords), places where the human soul is permitted to escape from the cycle of birth, death, and reincarnation and enter the unchanging realm of the eternal spirit.
Pilgrims who visit any of these sites, or better yet all four of them, are believed to acquire religious merit and to progress toward the goal of purifying the soul.
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Frequently such pilgrims combine the visit to one of the dhams with visits to other pilgrimage sites along their route.

See also
Badrinath; Dwarka; Hinduism and Pilgrimage; Puri; Rameswaram
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Dharmashala

Hinduism

Hindi word for pilgrim guest houses.

In Hinduism, providing lodging for pilgrims is deemed a meritorious act. Most pilgrimage centers sponsor lodgings for pilgrims, generally a linked series of rooms
with places to spread sleeping mats, with minimal facilities for hygiene or cooking. More luxurious pilgrim guest houses, with electricity, running water, and individual
rooms, exist at many pilgrimage centers. Some are privately run and function like hotels. Others are sponsored by the temples, by associations or brotherhoods, or by
rich individuals. The larger pilgrimage sites, such as Haridwar, Puri, and Varanasi, attempt to accommodate pilgrims in different dharmashalas based on the pilgrims’
origin, sect, or linguistic grouping.

See also
Haridwar; Hinduism and Pilgrimage; Puri; Varanasi

Dharmastala (Karnataka, India)
Hinduism; Jainism

This important Hindu pilgrimage center, located near the coast east of Mangalore in southern India, honors Siva in his form as Manjunatha. The city is often considered
to be the abode of the Hindu concept of dharma (righteousness, moral and social order), and the principal temple is dedicated both to Manjunatha and to the Dharma
devatas (goddesses). Because of this, the temple trustee is often approached to settle disputes out of court.
As one of their many acts of sacrifice, frequently pilgrims to Dharmastala mark their pilgrim status by shaving their heads and offering their hair to the deity.
Dharmastala is also sacred to Jains, and a Jain family maintains hereditary trusteeship of the Manjunatha Temple. In 1973, a huge monolithic statue of the Jain
Gommateshvara (also called Bahabuli) was erected there, similar to one at Sravana Belagola. Jains consider Bahabuli to be the first person to have attained
enlightenment.

See also
Sravana-Belagola
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Divine Comedy

The pinnacle of medieval literature, incorporating the theme of human life as pilgrimage, and simultaneously the first great Renaissance work on that theme.

The Italian Florentine poet Dante Alighieri (1265—1321) composed the 100 cantos of the Divine Comedy in the years just before his death. Although the poem
ranges through many of the important moral, religious, and political themes of'its day, its controlling metaphor is pilgrimage. As the poem opens, the poet finds himself
lost in a dark wood (which can be seen as the Forest of Error) in the middle of our life’s journey. The use of the plural “our” suggests that the narrator is both himself
and Everyman. With the classical poet Virgil as his guide, Dante visits the circles of hell, where his firsthand view of the satanic torments helps to free his spirit from the
temptation to sin. In the second book of the trilogy, Dante the poet tells how, beginning on Easter morning, the character Dante and his guide climb the mountain of
Purgatory. There he meets other penitent pilgrims who turned to God while they were alive but whose souls need further cleansing, so they must continue their
pilgrimage after death; there his soul is purged of even the capacity for sin. In the third book, now guided by Beatrice—the woman in whom he had seen the divine on
earth, and who represents divine revelation—the poet journeys through paradise to meet God.

The poet-protagonist’s journey is literal, traversing
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a landscape with many realistic details and meeting hundreds of people—many of them historical contemporaries of the poet—who are recognizable both as individuals
and as types. But at the same time it is an allegorical journey, a story of the pilgrimage of the human soul from the darkness of error and sin, through the light of
revelation and grace, to meet God. Scattered references in Dante’s Divine Comedy and his Vita Nuova to the pilgrimage of the Biblical Jews from Egypt to the
Promised Land, to the Easter liturgy, and to the Golden Jubilee of 1300 reinforce this vision of the journey of the soul from the Egypt of the temporal world toward a
celestial Jerusalem.

The first book of the Divine Comedy, the Inferno, contains no explicit references to Dante as a pilgrim, for his descent into hell is to gain an intellectual
understanding of the human condition and is not an explicit search for grace. In the second book, the Purgatorio, Dante’s guide Virgil welcomes him as a peregrin, a
word connoting both a stranger and a pilgrim (2.63), references that are echoed several additional times (8.4 and 23.16-21). At the end of the book Dante is given a
pilgrim’s staff encircled with a palm branch (33.77) to show he’s been in the Holy Land. Throughout the Purgatorio the souls of the penitent move collectively from a
state of sin toward a Promised Land of salvation.

See also
Jubilee Year; Life as Pilgrimage; Pilgrimage as Motif
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Downpatrick (County Down, Ulster, Ireland)

Roman Catholicism, Twelfth Century

The historical Patrick was a Christian lad in fifth-century Roman England when he was captured by Irish raiders. Sold into slavery in Ireland, he served for six years as
a shepherd before escaping and finding his way back to England. Yet inner voices called him back to the Emerald Isle. He returned as a bishop and with relentless
missionary work converted many of the Irish Celts to Catholicism.

At his death his bones were reputedly interred at Downpatrick Abbey (the abbey at Saul is another claimant), as were the remains of Ireland’s other two tutelary
saints, Bridget and Columba. Over the next several centuries the town was repeatedly pillaged and the bones were lost. Their rediscovery in 1185 instantly turned the
abbey into a focus for pilgrimage, which has continued in modest measure up until today.
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Dreams

See Incubation.

Durham (England)

See Lindisfarne and Durham.

Dwarka (Gujarat, India)

Hinduism, Fifth Century; Jainism

At the end of Kathiawar Peninsula in the Indian state of Gujarat, Dwarka (or Dwarika), is the westernmost of the four dhams (cardinal points) sacred to Indian
Hinduism. At the same time, it is one of the Seven Sacred Cities, the Sapta Puri, also known as the Mokshada (from moksha, liberation), the cities that confer
liberation, that grant all those who die within their boundaries freedom from the cycle of rebirth. The town and its Dwarkanath Temple are both dedicated to Krishna,
who, when he fled Mathura on his mount Garuda, made Dwarka his capital and dwelled there for the rest of his earthly life. The town is also connected to Vishnu, who,
in his first incarnation as a fish, triumphed over his opponents in this area.

Dwarka is ancient: archaeologists have found structures here from the fifteenth century B.C.E. and remnants of temples from at
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least as early as the first century c.E. The Dwarkanath Temple (also known as the Jagatmandir) stands between Dwarka City and the ocean. Legends speak of its
founding thousands of years ago, while archaeologists have traced its oldest bits to the early fifth century c.E. The early constructions were destroyed during the period
of Muslim rule from the eleventh through the fifteenth centuries. Most of what pilgrims visit today was rebuilt circa 1730. Its five-story spire, rising 52 meters, is
supported by sixty ornate columns.

Additionally, many pilgrims come to Dwarka because of its association with the sixteenth-century philosopher-saint Mira Baj (often called Mirabai), who
abandoned her life as queen to devote herself to the worship of Krishna. The god favored her with visions—some believe personal visits—and she devoted numerous
love poems to him.

Just east of the city is the small, twelfth-century Rukmini Temple, dedicated to the princess with whom Krishna eloped when he came to Dwarka. As the exquisite
temple carvings depict Siva in several of his aspects, the temple is particularly popular with Saivite pilgrims.

Dwarka’s most famous festival is the Janmashtami, commemorating Krishna’s birth on the eighth night of the month of Bhadrapada (July/August). For this
important event pilgrims flock to a variety of Krishna-related sites around India.

Dwarka also holds meaning for Jains as the home of the twenty-second Tirthankara, Neminathji. His statue at Vasai, 10 kilometers north of Dwarka, is a popular
pilgrimage goal.

See also
Dham; Hinduism and Pilgrimage; Janmashtami
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Eastern Orthodoxy and Pilgrimage

The term Eastern Orthodoxy encompasses the Christian churches that were assigned to the eastern patriarchates of Constantinople, Antioch, Alexandria, and
Jerusalem in the Fourth Ecumenical Council in 451. Eastern Orthodoxy generally encompasses the churches of Albania, Bulgaria, Cyprus, the Czech Republic,
Georgia, Greece, Poland, Rumania, Russia, Serbia, and Slovakia, and often includes the Coptic and Ethiopian Orthodox Churches. Rather than aspiring to universality,
as is the case with the Roman Catholic Church, over the centuries the Eastern Orthodox tradition has fragmented into many separate national or ethnic churches. There
are many variations among them, ranging from the dates of principal festivals to theological issues such as whether Christ has two separate natures—human and
divine—or whether they are combined. In addition, as a group they differ from the Roman Catholic Church in some significant ways. They reject the authority of the
Roman Papacy; most of them permit married men to become priests; and there are differences in both theology and ritual.

Their pilgrimage traditions, too, exhibit both similarities with and differences from Roman Catholicism. Both traditions began with and to an extent continue to
focus on places associated with Jesus’ life and passion in the Holy Land. Both give importance to sites associated with saints, who are sought out by pilgrims for their
power to intercede with the Deity to heal and to grant petitions. Both have developed a wide array of shrines that serve the needs of international, national, regional,
and local worshipers.

Several historical processes have shaped Eastern Orthodox pilgrimage traditions. Byzantine hegemony in the eastern Mediterranean from the fourth century (when
Saint Helena visited the Holy Land and identified key pilgrimage sites) through the seventh century made visiting sites in that region fairly easy. In addition to visiting
Jesus-related sites, pilgrims went to other shrines as diverse as the pillar of Saint Simeon the Stylite in Syria and the church of Saint Demetrios in Thessaloniki in
Greece. After the Eastern Church’s split with Rome, the shrines of the early Christian martyrs in Rome were largely inaccessible to Orthodox pilgrims, so attention
shifted even more completely to the east, especially to the magnificent shrine churches of the Byzantine Empire’s capital city of Constantinople, such as Hagia Sophia.
During the twelfth century, Crusaders captured and despoiled Constantinople, sending many of its most precious relics to Western Europe. When the Roman Catholic
Crusaders gained control of Jerusalem, they often denied access to Holy Land sites to Orthodox Christians. When the Muslim Ottoman Turks took Constantinople in
1453, changing its name to Istanbul and converting its principal churches to mosques, the center of Eastern Orthodoxy shifted to Greece, the Balkans, Russia, and
southeastern Europe, where for the most part it remains today.

Eastern Orthodox pilgrimage was also greatly affected by the Iconoclast Movement. In 725 Byzantine Emperor Leo 111, responding to criticism of the
superstitious excess of attention paid to statues and paintings of holy figures, condemned the veneration of images (called icons). Statues were burned, paintings were
defaced, and representational religious art went underground (in some places literally, as in Turkey’s central Anatolia, where monastic communities hid themselves away
in caves and tunnels). Travel to visit saints’ shrines was likewise discouraged. Many monasteries were expropriated and their shrines destroyed; image
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worshipers were arrested, frequently tortured, and sometimes slain. The ban was revoked by the Seventh Ecumenical Council in 787 and then reinstituted with vigor
before it was lifted for good in 843. A long Letter of the Patriarchs of Alexandria, Antioch and Jerusalem to the Emperor Theophilos in the year 836 makes the
case for the legitimacy of icon veneration: it is implied in many Old Testament cases; many specific icons, some from the time of Jesus, have demonstrated miraculous
powers; the early church authorities authorized the use of icons; icons are not idols; and recent history has proved that God condemns iconoclasm.

Until it was Islamized by the Ottoman Turks in 1453, Constantinople was the capital of the Byzantine Empire and the center of the Orthodox world. The Church
of Hagia Sophia was its crowning jewel. The pilgrims who have left records of their visits, such as Stephen of Novgorod, who went as a pilgrim in the 1340s, describe
lavish festivals, during which the principal icons were paraded through the streets of the city. The Hodegetria Icon was carried by a blindfolded man who stretched out
his arms in imitation of Christ on the Cross. The theme of replica Passion, or replica Jerusalem, was continued in Hagia Sophia’s display of religious objects. Relics of
the crucifixion were displayed. One of the church’s icons represented the Mount of Olives; a mosaic fountain was presented as an icon of the Jordan River; another
mosaic icon, of the crucified Christ, had water flowing from Jesus’ wounds.

Since the end of the iconoclast controversy, holy icons have been prominently displayed in most of the churches of the Eastern Orthodox tradition, often on the
iconostasis, a stone or wooden screen that separates the congregation from the altar. Because three-dimensional figures were felt to be too realistic and thus to invite
the kind of idolatry that the iconoclasts had so bitterly fought, artists and their ecclesiastical patrons favored painting over sculpture, and no significant sculptural tradition
developed. Icon painters eschewed realism, tending instead to flat representations that emphasized the spiritual qualities of their subjects.

Shrines in the Eastern Orthodox tradition tend to be associated with the life of some saint or to be the locus of some icon that has acquired a reputation for
effecting miracles. Some extraordinary holy men, for the most part monks, have attracted a pilgrim following during their lifetimes. At their deaths their monasteries
continued as pilgrimage centers. In the tenth century Ivan Rilski (who became Saint John of Rila) was such a monk. From his monastery in Bulgaria’s Rhodope
Mountains he advised monarchs and nobles, encouraged monasticism, and developed a reputation for holiness. Greece’s Hosios Loukas Monastery, which was home
to the hermit Loukas the Stiriot, is such a place. So, too, are Russia’s Trinity Monastery, home of the fourteenth-century cleric Saint Sergius, and Zadonsk Monastery,
home to eighteenth-century Saint Tikhon of Zadonsk. In Russia such people were known as starets. They served as counselors and charismatic spiritual guides, and
sometimes came to wield enormous political, as well as religious, influence. Even today, some of the monks of Greece’s Mount Athos, for example, serve as spiritual
advisors for their devotees, who make periodic pilgrimages to the site to consult with them.

Some of these monasteries have been so important to the development of their nation’s or ethnic group’s sense of identity that pilgrimage to them is as much an
ethnic as a religious experience. Rila Monastery serves this purpose for Bulgaria, as does the Echmiadzin Cathedral for Armenians, and Zarvanytsya for the Ukraine.

Miraculous icons, particularly of the Virgin Mary, are the foci of many pilgrimages. The Virgin of Vladimir, in Moscow’s Uspensky Cathedral, has attracted
pilgrims since 1395. An icon of the Virgin that has been seen to weep tears has drawn Orthodox pilgrims to Christ of the Hills Monastery near Blanco, Texas, since
1985. Pilgrims to Eastern Orthodox shrines tend to direct their prayers and petitions to or through their favored icons. On major events the icons are taken out in
procession. People line the streets or plazas in order to kiss the images.

The Russian Orthodox Church’s tradition encompasses other varieties of pilgrimage as well. One type of pilgrim, called a strannik, adopts a life of perpetual
wandering from one holy shrine to another. Monks sometimes wander from monastery to monastery looking for the ideal religious community. During the
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eighteenth century, some Russian nobles were in the habit of making an annual summer pilgrimage to a favorite monastery to be spiritually refreshed, but also to escape
the oppressive summer heat in the city.

During much of the twentieth century Communist regimes dominated Orthodox countries in eastern and southeastern Europe and as part of their general anti-
religion policy attempted to quash pilgrimages. In Russia, for example, a 1958 decree attacked monasteries and convents by confiscating their agricultural holdings and
rendering them economically unviable. In 1961 a decree banned organized pilgrimages. Most of the buildings of Russia’s popular Pochaecv Monastery were
confiscated; its pilgrim hospice became a hospital for the violently insane; pilgrims were forbidden to stay overnight in the area, and private citizens who hosted them
were fined; some pilgrims were beaten or raped. At Velikoretskoye, in the Kirov region, where pilgrims since the mid-fourteenth century have come in procession with
their banners and icons to see relics of Saint Nicholas, similar measures were taken beginning in the late 1950s: the church was converted into a grain storage facility,
the icon chapel was torn down, and for the next thirty years, until the fall of Communism, pilgrims were violently harassed. The holy icon of Moscow’s Virgin of
Vladimir was taken from its church and installed in an art museum, to which its devotees now came to kneel, cross themselves, and pray. In the aggregate these
governmental efforts decreased but did not stop the flow of pilgrims to Russia’s holy shrines.

See also
Christ of the Hills Monastery; Constantinople; Icon; Mount Athos; Rila; Virgin of Vladimir
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Economics and Pilgrimage

Travelers spend money. This truism is at the heart of the web of economic activities that both sustain and profit from pilgrimage. The pilgrims themselves must manage
the considerable costs of pilgrimage. At the very least, they must acquire essential goods and services, and this creates markets and attracts merchants. Institutions that
foster pilgrimage, be they governments, religious institutions like churches, or private associations of individuals, must raise and disburse funds. Authorities with
responsibility for the economic health of their communities often see in pilgrimage a tool for economic development. Pilgrims may be taxed, cheated, or stolen from.
Even information about pilgrimage can be treated as a commodity: after all, you, or your library, bought this book.

Pilgrimages, particularly those to distant shrines, require considerable expenditures of material resources (money for food, lodging, guidebooks, equipment,
offerings) and of time away from work. Therefore it is easiest for people of substantial means or people who have rejected all earthly entanglements in favor of a
rootless life of extreme asceticism, such as the Indian sadhus, to make long-distance pilgrimages. People of modest means often make great personal sacrifices in order
to participate in pilgrimages. People of no means sometimes survive on pilgrimage by living off the land, by pillaging—as was the case with many of the Crusaders—by
begging, or by relying on established pilgrim support systems. Some religions formally recognized these facts. Islam, for example, requires believers to make the hajj
only if they have first fulfilled their home obligations. The socioeconomic base of pilgrimage has changed somewhat with the modern age’s institutionalization of leisure in
scheduled vacations and the like and the widespread growth of a worker class with some disposable income.

Many religions conceive of pilgrimage as essentially transactional. Pilgrims acquire religious
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merit in whatever currency that particular religion holds dear. These benefits may be transcendental (release from Purgatory, release from the cycle of rebirth, remission
of sin) or worldly (health, fertility, good fortune, increased social status). In return, the pilgrim offers in sacrifice either material resources (time, money) or self-
abnegation (asceticism, suffering, the acceptance of risk). This transactional nature extends to the individuals or institutions that also acquire religious merit by supporting
pilgrimage activities. Sometimes the transaction is explicit, as when a community afflicted with some disaster like plague or drought bands together to provide the
resources for specific pilgrims to journey to a holy site as their community’s representatives to pray for relief.

More often the transaction is implicit. The ethos of many religions dictates that providing services to pilgrims is an obligation; it is the right thing to do; it weighs on
the side of good deeds when divine powers subject humans to judgment. Thus it is common for religious institutions to earmark funds for hospices in which pilgrims can
obtain lodging or medical attention and kitchens to provide food, as is common in Sikh and Hindu temples on the Indian subcontinent or in the network of Marian
shrines sustained by the Catholic Church. Governments like the medieval Christian kingdoms of Castile and Leon, the Shinto administration of the Japanese Meiji in the
late nineteenth century, or the Islamic Saudi monarchy today put resources into the infrastructure of travel along pilgrimage routes, constructing bridges, highways, and
airports, digging wells, and providing security services. Associations such as religious confraternities or artisans’ guilds may build, provision, and staff a hospice, provide
maps and guidebooks, or maintain a Web site on behalf of pilgrims. Individuals themselves may accept these responsibilities, opening their houses or kitchens to passing
pilgrims, or at a minimum dropping a coin or a bit of food into a pilgrim’s begging bowl or outstretched hand.

Institutions put their seal of approval on such activities in numerous ways. Sermons may praise charity to pilgrims. Painting and sculptures may incorporate such
gifts into the decorative motifs of holy places. Individuals who have dedicated their lives and resources to helping pilgrims, such as the medieval Christian road and
bridge builder Juan de Ortega, may be officially canonized as saints.
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Because maintaining a religious shrine is a costly enterprise, pilgrims are generally requested to help underwrite the costs, sometimes in ways that are not subtle. Pilgrims
are sometimes required to pay their guides. They must pay for special services, such as turning on the electric lights inside a shrine. Above all, voluntary donations are
encouraged. Donation boxes are often prominently displayed. The bigger the donation, the greater the possibility that the donors themselves will receive permanent
acknowledgments, such as plaques with their names on them on a part of the shrine building. Shrines are especially grateful for endowments. Wealthy pilgrims may
donate land that is then rented out so that the income can fund shrine activities.

Not all such activities are selfless or motivated by the need to accrue religious merit. Individuals and institutions at all levels know that pilgrimages not only provide
an opportunity to bestow charity, there is also money to be made from pilgrimage. Recognizing this fact, governments sometimes tax the profit centers—hospices,
markets—associated with pilgrimage. In times of national need or royal pique, pilgrim institutions from hostelries to shrines may provide monarchs a ready source of
funds, as when England’s Henry VIII systematically despoiled the nation’s Roman Catholic shrines in the mid-sixteenth century. Conquering armies, particularly those
of a different religious persuasion, frequently target the wealth of shrines. Al-Mansiir’s Muslim raiders stripped Christian shrines in northern Iberia in the late tenth
century, and 200 years later the conquering Christian armies returned the favor as they swept into the Islamic cities of the south. Muslim armies stripped the Buddhist
and Hindu temples of the northern Indian subcontinent. Spanish conquistadors sent the golden statues of Inca and Aztec gods back to Spain to be fashioned into gold
leaf to brighten the Iberian altars.

Governments also recognize the wealth and prestige that is derived from pilgrim traffic to significant shrines. Although confiscation of shrines may provide a one-
time surge of resources, it is sounder long-range policy to encourage the goose to go on laying its golden eggs. Early Christian monarchs saw this clearly. They put
money into shrine construction. They granted municipal charters that fostered pilgrim-related economic activities. They exempted villagers from paying taxes in
exchange for their keeping key mountain passes free from snow. They licensed—and taxed—markets along the principal pilgrim routes. The existence of shrines in
cities that were important administrative centers—Constantinople, Corinth, Kyoto, Rome, Tenochtitlan, Vijayanagara—meant that people could worship and interact
with government on a single trip, and that was very good for business.

Major religious institutions, too, got into the act. The international Catholic medieval orders like the Benedictines and Cistercians franchised networks of hospices
along Europe’s principal Christian pilgrimage routes. Major Buddhist and Hindu temples send emissaries all over the Indian subcontinent to drum up pilgrim traffic
through preaching about the spiritual benefits of pilgrimage and providing guide services and advice to make the undertaking seem less formidable. Temples rapidly
became major employers, with some Indian temples directly sustaining upward of 1,000 families.

Because crowds of pilgrims tend to attract crowds of vendors, major shrines attract major markets. Despite church and state attempts to control the process, the
shrine-market symbiosis is for the most part self-regulating. Archaeological analyses of the distribution of artifacts at ancient shrines such as the South Indian temple
complex at Vijayanagara often note the existence of clearly differentiated market areas clustered around the main centers of worship. Almost every shrine market
features items that the pilgrims can use ritually during their visit (candles, flower garlands, incense) and religious souvenirs (icons, statues, rosaries, amulets, holy water
bottles) that they can take home with them. Inevitably they also sell food, both standard lunch fare and special candies or sweetmeats traditionally identified with that
particular shrine. In fact, the ring of markets outside the sacred precinct is one of the de facto delineators of sacred space. As pilgrims approach the shrine proper—
Bodh Gaya, Lourdes, San Juan de los Lagos, or Delhi’s Jama Masjid—their sense of anticipation is heightened by the press of religious artifacts on every side. Of
course, the larger shrine markets attract general
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merchandise as well, everything from farm implements to kitchenware, toys, and clothing.

As shrines draw pilgrims, and pilgrims generate commerce, the concentration of resources associated with pilgrimage is also a magnet for the unscrupulous. To
judge from the widespread laws attempting to safeguard pilgrims, one perennial abuse is price gouging by hotelkeepers, food sellers, and guides. Bait-and-switch
techniques are common: in medieval Europe pilgrims were offered a sample of good wine and, after they had put down their coins, were given a bottle of plonk.
Prostitution is common. Another abuse is theft: travelers” wealth is by nature portable, and it sometimes departs for destinations unknown. Another scam is the sale of
presumably holy objects such as relics or bits of statuary from temples. The medieval Christian Crusaders were particularly gullible in this respect, which is one reason
why so many Western European churches claim to have key relics brought from Jerusalem.

See also
Confraternities; Hajj; Offerings; Sadhu
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Egeria
Christianity, Fourth Century

The writer of the earliest extant Christian narrative by a woman pilgrim to the Holy Land.

Egeria (sometimes referred to as Silvia or Aetheria) made her pilgrimage from Western Europe to Jerusalem circa 381-386. Scholars differ on her nationality, but
most believe that she was from the Iberian Peninsula, while some posit that she was French. She wrote her memoir in the style of a chatty newsletter for her “sisters,”
although it appears that she was not a nun. It is generally agreed that she was a noblewoman, evidenced by information in her narrative that she often received a military
escort and that sometimes bishops would guide her through their churches.

Egeria seems to have stayed in Jerusalem about three years, making excursions from there throughout the region. She arrived in Jerusalem from Constantinople at
Easter time, 381. She visited Alexandria (381-382), the Galilee (383), and Mount Sinai (384); in 384 she traveled to Mount Nebo, Antioch, Edessa, Saint Thecla’s,
and back to Constantinople, when the extant manuscript breaks off. It was apparent that she was planning to go to Ephesus as well. Her narrative shows that by the
time she arrived in the Holy Land, the sacred geography was well identified. She tells of being shown the burning bush where God spoke to Moses, and she remarked
that it was still growing.

The manuscript of Egeria’s narrative was found in incomplete form in Tuscany in 1883. Only about a third of her travels are in the manuscript. Although early
scholars deplored her writing style, later scholars came to appreciate it as a nonclassical Latin, closer to a speaking style than literary. She shows good knowledge of
Christian literature, but little of classical Roman works. Her observations are often acute and aided by a rich use of adjectives. Descriptions of the landscape through
which she traveled are often vivid: “On the way I saw a valley running down to the river Jordan, remarkably beautiful and very well kept, and it was full of vines and
trees because there was plenty of good water there” (108).

More importantly, Egeria often made observations about the religious rites she observed that offer insights into the development of the Christian liturgy in the early
centuries. Her description of the Easter celebration in Jerusalem is filled with details: when people fast and when they don’t, where they sing hymns, what kinds of
decorations were prevalent. She explained how some of the wood of the Cross was removed from its gold and silver reliquary and how people could approach it and
kiss it, with deacons standing by to guard against the worshippers biting out a piece of the wood to take away.

See also
Bordeaux Pilgrim; Jerusalem: Christian Pilgrimage; Memoirs
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Einsiedeln (Schwyz, Switzerland)

Roman Catholicism, Tenth Century

Switzerland’s principal Roman Catholic shrine, housing the much venerated relics of Saint Meinrad and the statue of Our Lady of Hermits. Einsiedeln receives some
200,000 visitors each year.

Meinrad was a priest who retired to the mountainous wilderness of Schwyz Canton in the early ninth century to live the ascetic life of a hermit. He befriended all
who came to see him, including two treasure seekers who, furious when they found no gold or jewels in his hermitage, beat him to death. Despite the loss, his brother
hermits continued to worship at the oratory that he had built in the forest, and by the early tenth century a small Benedictine community had grown up around the ruins
of his hermitage. Legend holds that Jesus himself came as a brilliant light to consecrate the chapel that they dedicated to Mary, Our Lady of Hermits, in 948.

In the Mary Chapel is the statue of the Black Madonna that, according to legend, once graced the altar of Saint Meinrad’s humble oratory. In fact it dates from
the mid-fifteenth century. Before the statue was put in place, the chapel was known for the healing spring that bubbled forth from underneath the structure. The fame of
the relics, the spring, and the Black Madonna as workers of miracles ensured a steady stream of pilgrims to Einsiedeln all through the Middle Ages. At its height, during
the summer season more than 50,000 pilgrims came each week.

As the result of a series of disastrous fires, very little of the early Benedictine monastic structures remain for the modern visitor. The current church was built in the
early eighteenth century in the ornate Vorarlberg Baroque style, featuring spacious interiors, painted panels and domes, and incrustations of stucco decorations.

Today’s pilgrims to Einsiedeln come to see the miraculous relics and statue, of course, but also to experience the inspirational ambience of the monastery. The
monks’ calendar each day begins at 5:30 with vigils and mass, followed by communal breakfast, lauds, the daily public mass, midday prayer, vespers, afternoon mass,
dinner, and compline. Many pilgrims take part in all of these religious services, but the favorite occurs at 4:30 every afternoon: the monks walk in a solemn procession
into the Lady’s Chapel to sing the “Salve Regina.” There are other solemn liturgies and stately processions. High masses are often celebrated with an orchestral
accompaniment, and Einsiedeln’s Benedictines are known for their singing voices. The special services that attract the largest numbers of pilgrims are the Feast of Our
Lady of Einsiedeln, the first Sunday after July 16; Rosary Sunday, the first Sunday in October; and the most important Marian holidays: the Ascension (May 8), the
Assumption (August 15), and the Nativity (September 8). The Feast of the Miraculous Consecration takes place on September 14. It is the highlight of the year, and
candles illuminate both abbey and town. Pilgrims, carrying lit candles, march in a procession toward the abbey.

In addition to partaking of abbey life, pilgrims who come to the abbey between Easter and October generally visit two adjacent spectacles. One is the Panorama,
a 100-meter-long circular mural painting that depicts Jerusalem at the time of Jesus’ crucifixion. The other is the Diorama Bethlehem, billed as the world’s largest
Nativity scene, featuring more than 500 carved wooden figures. Others climb the well-marked trail of the Stations of the Cross, leading to the summit of Mount
Meinrad.

Every five years (1997, 2002, 2007), the villagers of Einsiedeln present The Great Theatre of the World, a religious drama in which more than 600 local
inhabitants take part.

In 1854 a group of monks from Einsiedeln journeyed to the United States to help bring the Catholic faith to the Native American peoples. Their first monastery,
and base for their missionary efforts, was Saint Meinrad’s Abbey in southern Indiana.
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Ekuphakameni (South Africa)

Church of the Nazarites, Twentieth Century

Ekuphakameni, on a hilltop near Mount Nhlangakazi in the South African region of Natal, 29 kilometers north of the city of Durban, is the principal pilgrimage site for
adherents of the Nazareth Church, founded circa 1911 by Isaiah Shembe, a member of the Zulu tribe.

As a young man, Isaiah Shembe survived a lightning strike and dedicated his life to serving Jehovah. Shembe taught himself to read the Bible, and in it he found
inspiration for a brand of Christianity that placed emphasis on selected portions of the Jewish Bible: Saturday Sabbath observance, abstinence from eating pork, and
leaving one’s hair uncut. He blended these practices with others drawn from traditional Zulu customs. The itinerant Shembe rapidly gained a reputation as a healer and
came to be regarded by his followers as being Jesus-like. He was often referred to as nKosi, the Zulu word for chief or king. He purchased land near Mount
Nhlangakazi for his religious center, terming it Ekuphakameni, loosely translated as High Place, which his followers regard as a kind of heaven on earth.

Shembe established two festivals, the Feast of Tabernacles in July and the New Year in January, as the central events of his religious movement. Thousands of
adherents make pilgrimage to the site at those times. They enter the sanctuary enclosure through one of 