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Introduction

Hekate is best known to classicists and historians of religion as the horrific
patroness of witches. But from the Hellenistic age onwards, some Greek and Roman
philosophers and magicians portrayed her quite differently, allotting to her such
duties as ensouling the cosmos and the individual men within it, forming the con-
nective boundary between the divine and human worlds, and facilitating such
communication between man and god as could lead eventually to the individual soul's
release. She was celestial and potentially beneficent, rather than chthonic and
threatening.

The literary corpus that most consistently portrays Hekate in this way is the
fragmentary collection of verses commonly called the “Chaldean Oracles."! In these
Oracles, and in the theurgical system for which they served as sacred literature,
Hekate was identified with the Platonic Cosmic Soul. Her prominence in the Oracles
is notable: her name occurs in five of the 226 extant Oracle fragments (far more often
than the name of any other traditional dcity);2 we can deduce, by analysis of the frag-
ments and the comments of their ancient exegetes, that Hekate/Soul is discussed in at
least 66 other fragments. Indeed, the goddess herself speaks in up to eleven frag-
ments.3

ICitations of Oracle fragments throughout this book refer to the edition of E. Des Places, Oracles
Chaldalques, Avec un Choix de Commentaires Anciens (Paris 1971); See also Des Places' addenda
to this edition, "Notes sur quelques "Oracles Chaldalques,” in Melanges Edouard Delebecque (Aix-en-
Provence Cedex 1983) pp. 321-9. Fragmeats 211-226 are considered fragmenta dubia by Des Places;
sec also M. Tardieu, "Les Oracles Chaldalques,” in The Rediscovery of Gnosticism, vol. I The
School of Valentinus, ed. Bentley Layton (Leiden 1980) pp. 194-237, which criticizes Des Places’
inclusion of frs. 26, 98, 155. 165-66, 171-74 and 177-78. Citations for W. Kroll's earlier edition of
the Oracle fragments (De Oraculis Chaldcicis, Breslauer Philologische Abhandlung, VII, 1 [Breslau
1894; rpt. Hildesheim 1962]) and references for the ancient works from which the Oracle fragments
are derived are given within parentheses following the citations for Des Places’ edition. All trans-
lations, except where noted, are my own. Kroll and Des Places both provide comments on the
history of the texts. A concordance of the fragment numbers and references to discussion of
individual fragments in other secondary warks can be found on pp. 679-80 of Hans Lewy, Chaldean
Oracles and Theurgy (1956; 2nd ed. Paris 1978). A concordance of Kroll's and Des Place's frag-
ments can be found in Des Places, pp. 251-52. Complete information for editions of the other
works to which I refer, e.g., Damascius, Porphyry, can be found in the bibliography. The works of
K,:uoll and Lewy, and the edition of Des Places, will be referred to hereafter by the author’s last name
only.

Recently, H.-D. Saffrey, "Les Néoplatoniciens et les Oracles Chaldalques,” REAug. 28
(1981) 209-225, has proposed adding four citations from Proclus’ /n Parmenides to the corpus of
Oracles fragments; these fragments do not enter into the topics discussed in this book, however.
2Frs. 32, 35, 50, 52; 221 (fragmentum dubium). Few other traditional Greek deities are mentioned
in the extant fragments: Eros, frs. 44, 45; Rhea, fr. 56; Zeus, frs. 215, 218 (fragmenta dubia); the
nymphs, fr. 216 (fragmentum dubium); Helios, fr. 216 (fragmentum dubium).
3Frs. 38, 53, 72, 146, 147, 148, 219, 221, 222, 223, 224 (the five last being fragmenta dubia ).
That Hekate is the speaker of these fragments is not stated in the fragments themselves; it must be
deduced from the statements of the ancient commentators of the Oracles or by analysis of the



2 INTRODUCTION

Most previous studies of philosophy and magic in the Imperial Age only have
nodded to Hekate's cosmogonic and soteriological importance in the Oracles, doing
little to elucidate the reasons for it. Many of those that do offer brief explanations
rely too heavily on the most familiar of Hekate's traditional roles--mistress of
witches--and overlook the fact that throughout antiquity, she was a goddess of great
diversity. Such explanations often overlook, too, the opportunity of illuminating
Hekate's roles in the Chaldean system by closely examining her appearances in
theurgical, magical and philosophical sources approximately contemporaneous with
the Oracles. The goal of this book is to give a more complete and integrated picture
of Hekate's roles in the Chaldean Oracles and then, based on that picture, to suggest
reasons for her prominence in both the Oracles and related literature. An enhanced
understanding of Hekate's importance in these sources not only will clarify our
picture of the goddess herself, but also will provide insight into the ways in which
the spheres of theurgy, magic and philosophy intersected during the Imperial Age.

The Chaldean Oracles consist of theological, cosmological and theurgically
practical information presented in dactylic-hexameter verse. Tradition said that they
were written down by Julian "The Theurgist,” son of Julian “The Chaldean," in the
second century A.D.5 The younger Julian was supposed by later Platonists to have

fragments themselves. I have listed here only those fragments that modemn scholars generally agree
to have been spoken by Hekate. Because all of the Chaldean Oracles were presumed to have been
spoken by gods, it is likely that other fragments could be assigned to Hekate if more of the complete
lexts were extant.

4Suid_s.v. "TovAwxvg™ (433 and 434 Adler); cf. C.A. Lobeck, Aglaophamus (K&nigsberg 1829) p.
102, where the suggestion first is made, on the basis of the statements in Suidas, that the younger
Julian was the "author” of the Oracles. For a review of subsequent argument concerning the question
of authorship, and of the legends surrounding the two Julians, see Lewy, pp. 3-6 and Des Places, pp.
7-8. Most recently, H-D. Saffrey, above, n. 1, has argued that the “theurgical” or "magical” Oracle
fragments were composed by Julian pater and the more philosophical ones by Julian filius. Full
discussion of the Oracles' authorship is outside the bounds of this book; for brevity of expression I
will acquiesce with the opinion of late antiquity and most modern scholars (including Saffrey) by
referring to the composer(s) of the Oracles as "Julian(s),” but this use of the name indicates my
agrezment only with the premise that the Oracles emerged during the mid to late second century and
not necessarily with the premise that they were composed by one or both of the Julians. See also
the following note on the related issue of the date of the Oracles’ composition.

5The most recent discussion of the date of the Oracles' composition is found in E. Des Places, "Les
Oracles Chaldaiques,” ANRW 1I 17.4 (Berlin, 1984) 2299-2335. Des Places newly discusses the
problem of the Oracles' relationship to Albinus (fl. 151-2) and Numenius (first half of the second
century); he places the composition of the Oracles after both but before Porphyry, i.c., in the late
second century. Recently, H.-D. Saffrey, above, n. 1, has argued that the ancient evidence describing
the Juliani as performing various miracles reflects a Neoplatonic eagerness to connect them with any
remarkable occurrence, and, therefore, can be used only to show how the Neoplatonists themselves
viewed the Juliani--not to date the Juliani. This, as Saffrey notes, complicates the dating of the
Oracles. It should also be noted that the traditional date of the Oracles' composition (whether their
authors were the Juliani or not) can never be accepted fully until the question of why the erudite
Plotinus makes no mention of the Oracles is answered (see pp. 5-6 below). However, even those
scholars who doubt Julian's authorship place the composition of the Oracles in the mid to late second
century, A.D.; certainly by the time of Porphyry's floruit (mid-third century) they were well enough
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flourished during the reign of Marcus Aurelius and to have taken part in the em-
peror's campaigns. In fact, as early as the fourth century a story began to circulate
that Julian had caused by magic the rain that was a decisive factor in the battle against
the Quadi (172 A.D.);6 Psellus added that he also created a human mask of clay that
shot thunderbolts at the enemy during a battle with the Dacians.” Modern scholarship
rightly has called into question not only the authorship of the Oracles but also the
most basic details of the Julians' lives. Fowden, in an article that closely examines
variant legends surrounding the rain miracle,8 shows insight when he calls the
younger (and more famous) Julian "an almost proverbial figure, perhaps the most
famous of all the pagan thaumaturges." Proverbial, yes--like another famous
thaumaturge, Apollonius of Tyana, Julian seems to have been a man for whom there
is some historical basis but around whom such an accretion of fables is deposited that
the shape of the historical facts can be discerned only vaguely.® Despite the murki-
ness that surrounds the Juliani, however, there remains general scholarly agreement
that whatever their actual source, the Oracles emerged during the mid to late second
century. 10

According to the ancient exegetes of the Oracles, Julian alleged that the
doctrines contained within the Oracles were handed down directly by "the god" or
“the gods;"!! Hekate and Apollo were the two divinities usually credited with the

established to be treated as documents deserving reverence (see below, pp.4-5, on Porphyry and the
Oracles).

65uid. s.v. ""lovAwxvés™ (434 Adler). For the dating of the story to the fourth century, see the
article by Fowden cited in n. 8 below. For further citations for the story and discussion of the
event's implications see Fowden; H.-D. Saffey, above, n. 1, 213-14; HZ. Rubin, "Weather Miracles
under Marcus Aurelius,” Athenaeum NS. 57 (1979) 357-80; Lewy, p. 4; E.R. Dodds, "Theurgy and
its Relationship to Neoplatonism™ JRS 37 (1947; rpt with minor revisions as Appendix II:
"Theurgy” in The Greeks and the Irrational [Berkeley 1951]; citations in this book refer to page
numzbzets :;127:;he Greeks and the Irrational and are hereafter cited as "Dodds, G&J p. **") p. 285 and
nn. 22 and 23.

Tpsellus Script. Min. 1.446.28 K-D (pp. 221-22 in Des Places’ edition of the Oracles). This scems
to be an example of Chaldean telestika. For discussion, see C. A. Faraone, "The Protection of
Place: Talismans and Theurgy in Ancient Greece,” in Magika Hiera: Greek Magic and Religion, ed.
C. A. Faraone and Dirk Obbink (Oxford forthcoming 1990).

8Ganh Fowden, "Pagan Versions of the Rain Miracle of A.D. 172,” Historia 36/1 (1987) 83-95.
On the question of the Oracles’ authorship, see also P. Hadot, "Bilans et perspectives sur les Oracles
Chaldalques, " in Lewy pp. 703-6.

9Indeed. Anastasius the Sinaite (PG 89 525 a) tells us that Julian and Apollonius--whom most
traditions and modern scholarship separate by several decades--met in a sort of "battle of the
thaumaturges” during the reign of Domitian. Apuleius, another historical figure who received his
share of accreted legends, was a third competitor. Charged with delivering Rome from the plague,
Apuleius guaranteed to do so in fifteen days and Apollonius in ten; Julian, however, merely spoke
and the plague ended (on this story, see Fowden, above, n. 8).

105ee . 5. above.

Npo summary and discussion of the ancient opinions that the Oracles were divinely inspired see W.
Theiler, "Die chaldiischen Orakel and die Hymnen des Synesios" Schrifien der Konigsberger
Gelehrten Gesellschaft XV1I1, 1 (Halle 1942; rpt. in W. Theiler, Forschungen zum Neuplatonismus,
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divine messages. The fact that many of the Oracles were spoken in the first person
by a god or goddess (who sometimes even identifies him or herself by name)!2
supported the illusion of divine authorship. Later, the Neoplatonists implicitly
assumed that the Oracles could be used as direct proof concerning the nature or
wishes of the gods, although they sometimes found it necessary to "interpret” these
divine utterances in ways that conveniently suited their own ideas. Indeed, the
Chaldean Oracles and the writings attributed to Orpheus became "sacred books" in
certain Neoplatonic circles and were esteemed beyond even those of Aristotle and
Plato; before a student was allowed to approach the former two, he had to study the
latter.13

This introduction would be of considerable length if it were to list all the
authors of late antiquity who used the Oracles or their doctrines in support of their
own premises or as the targets of their Christian polemic; most authors with an
interest in Platonism or magic who wrote after the advent of the Oracles had some-
thing, however brief, to say on the subject of the Chaldean Oracles. But it would be
useful to describe at this point the five authors from whose works most of the Oracle
fragments and ancient exegeses of them are gleaned, as their names will be met with
constantly throughout this study.!4

Although there is still disagreement about which of the specific oracles cited
in the extant works of Porphyry (232-305 A.D.) are Chaldean,!3 recent scholarship
has solidified the general picture of Porphyry as a devoted student of the Chaldean
Oracles and an essential link between Chaldean doctrine and later Neoplatonic
ideas.16 Porphyry's comments, when carefully evaluated, can help in the recon-

Berlin 1966, all citations in this book, hereafter cited by "Theiler,” refer to the 1966 printing) pp.
2524. See also, more briefly, Lewy pp. 6-7.

le.g., frs. 53, 72, 147, fragmenta dubia 211, 219, 220, 222, 224.

l?’Mm'inns Procl. 13 and 26. See R.T. Wallis, Neoplatonism (London 1972) p. 105, for discussion.
Proclus further suggested, according to Marinus, that of all ancient literature only the Chaldean
Oracles and Plato's Timaeus were worthy of study (Procl. 38).

14-This review will be brief. More thorough explorations of the subject can be found in Des Places,
"Les Oracles Chaldaiques,” above, n. 5; in the notice preceding Des Places' edition of the fragments;
and in Lewy, Chapter I. Also useful for an overview of the period following the composition of the
Oracles is Wallis' work. Further discussion of the ancient authors' attitudes towards theurgy and
citations of modem works on that subject will be found in Chapter V1.

15Bidez's opinion that Porphyry did not know of the Oracles at the time that he wrote Philosophy
from Oracles now generally is rejected (J. Bidez, "Note sur les myst2res néoplatoniciens” Rev. Belg.
de Phil. et. d’Hist. 7 (1928) 1477 ff. Terzaghi, Lewy, Hadot and O'Meara (cited in the note that
follows) all have argued for the Chaldean origin of some oracles found in The Philosophy from
Oracles and the On the Return [of the Soul]; Augustine specifically says that Porphyry quotes
Chaldean Oracles in the latter (De Civ. Dei X.32). The question now is which Porphyrian oracles
are Chaldean. See also Chapter VI, p. 79.

16Scholz:uship that elucidates Porphyry's reliance on the Chaldean system includes Lewy's excursus,
"Porphyry and the Chaldeans” (pp. 449-56), which does a thorough job of citing previous
scholarship; P. Hadot, Porphyry et Victorinus, 2 vols. (Paris 1968); John J. OMeara, Porphyry’s
Philosophy from Oracles in Augustine (Paris 1956) and Porphyry’s Philosophy from Oracles in
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struction of the Chaldean system. His works also provide information about theurgy
in general and its relationship to philosophy and more traditional magic. Particularly
important in this respect are On the Return [of the Soul], fragments of which are
found in Augustine,!? Philosophy from Oracles,'8 fragments of which are collected
mainly from Eusebius' Praeparatio Evangelica, and the Letter to Anebo, an address to
an Egyptian priest that requests information on Egyptian theurgical practices.19
Iamblichus responded to the latter in his De Mysteriis.

Given the influence that the Oracles had on Porphyry, it is notable that no
certain reference to them can be found in the works of Porphyry's teacher, Plotinus
(205-269/70 A.D.).20 Because it seemed impossible that a thorough scholar of such

Eusebius’ Praeparatio Evangelica and Augustine’s Dialogues of Cassiciacum (Paris 1969); and
Andrew Smith, Porphyry’s Place in the Neoplatonic Tradition (The Hague 1974). The ancient
evidence includes the citation from Augustine, mentioned above; Suid. s.v. "[Topevpiog,” which lists
among his works On the Doctrines of Julian the Chaldean; and Aeneas of Gaza who mentions a
work of Porphyry's called On the Descent [of the Soul] (Theophrastus, p. 51 Boissonade; quoted by
Kroll, p. 6, with the emendation by suggested by Boissonade and Wolff). Aeneas specifically says
that the doctrines Porphyry discussed in the work were identical with those of the Chaldeans. On
Aeneas, see further Lewy, p. 450 and n. 7.

17See Aug. De Civ. Dei X.32 and Lewy, p. 7. J. Bidez assembled the fragments of On The Return
[of the Soul] in Vie de Porphyry (Gand 1913). More recently, O'Meara (above, n. 16, esp. the
earlier of his two works) has argued for the possibility that On Return and the Philosophy from
Oracles are actually parts of a single Porphyrian work (but see Des Places, above, n. 5, pp. 2308-
2311, who argues against this). Lewy (p. 449) also suggested that On the Return was not a separate
work, but did not suggest a relationship to the Philosophy from Oracles in particular.

1B1he fragments of this work first were collected and editcd by G. Wollf, Porphyrii de philosophia
ex oraculis hauriendia librorum reliquiae (Berlin 1856). Bidez, "Note sur les mysttres
néoplatoniciens” Rev. Belg. de Phil. et. d’'Hist. 7 (1928) 1477 ff. argued that Porphyry did not know
the Chaldean Oracles when he composed the Philosophy from Oracles. N. Terzaghi, "Sul
Commento di Niceforo Gregorio al TIEPI ENYTINIQN di Syncsio,” Studi italiani filologia classica
XII (1904) 191 ff., however, identiflied several of the oracles found in Eusebius as Chaldean; Des
Places includes several of these in his edition of the Oracles as fragmenta dubia. Lewy also suggests
that some of the Porphyrean oracles are Chaldean. Not all of Lewy's identifications are convincing;
for critical evaluation of Lewy's proposals, see E.R. Dodds’ review of Lewy's book "New Light on
the Chaldean Oracles,” Harvard Theological Review 54 (1961) 263-273 (rpt. in the second edition of
Lewy's book, pp. 693-701; hereafter citcd as "Dodds, "New Light" with the pagination of the
reprint). Dodds does admit in his review, however, that it is strange "that an oracle hunter so leamed
and diligent as Porphyry should have missed at this time a collection which had been in circulation
for seventy years™ (p. 697). This marks a dcparture from the staunch stand against Chaldean
influence in Porphyry's work that Dodds expressed in G&J, p. 287. Hadot and O'Meara (above, n.
16) more recently have argued against Dodds' hesitancy and in favor of Lewy's suggestions,
discerning considerable Chaldean influcnce and citations in Philosophy From Oracles and also in On
the Return. See also discussion of some of the Porphyrian oracles in Chapter VI and in the
Appendix.
19E4. and trans. (Ttalian) by A. Sodano (Naples 1958).

lus does claim that a statement made at the beginning of Enn. 1.9 is inspired by Chaldean fr.
166 (PG 122, 1125 d; not in Kroll): ...u7 ‘§a€ng. ive pfi © Eovoa £&iy.... Modem opinion,
howcver, tends towards rejecting the validity of Psellus’ remark. See Des Places' edition of the
Oracles, p. 165 n. 1; A.H. Ammstrong's Loeb Cl. Lib. edition of Plotinus, (Cambridge and London
1966) I, 322 n. 1; and Dodds, G&/ p. 285 and n. 26. Armstrong suggests that the growing corpus
of Chaldean Oracles may have borrowed the "oracle” from Plotinus, rather than the reverse. Dodds
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broad theological and philosophical interests as Plotinus2! would have been unaware
of the Oracles and their teachings, some modem scholars assumed that he ignored the
Oracles because their soteriological doctrines contradicted his own approach to sal-
vation; however, as Dodds notes,22 Plotinus did criticize the teachings of men such
as Zoroaster and Zostrianus, with whom he disagreed. Dodds argues from this
observation that the Oracles were not yet composed by the time of Plotinus or that
they had not come to Plotinus' attention. But Plotinus' silence could be explained in
other ways: perhaps, for example, Plotinus perceived the study of the Oracles as a
"philological” rather than "philosophical” pursuit, appropriate to those, such as
Porphyry, who were interested in religious and oracular lore, but not to himself. In
short, given our current lack of knowledge on the subject, the absence of reference to
the Oracles in Plotinus' works tells us little about either the Oracles or Plotinus’
personal attitudes to theurgy with any cenainty.23

Iamblichus (250-325 A.D.), who studied with Porphyry either in his
homeland of Syria or in Rome, was more enthusiastic about theurgy than was his
teacher, advocating its use towards the salvation of the soul. Iamblichus' lost
exposition on Chaldean theurgy would have been of great help to us; his previously
mentioned reply to Porphyry's Letter to Anebo, De Mysteriis, 2 provides information
on the Oracles in the course of discussing supposedly Egyptian mysteric:s.25 De

also rejects a Chaldean origin for Plotinus’ statement, suggesting instead a "pythagorean” source (but
"pythagorean” is such a general term as to be useless). Des Places apparently accepts the fragment as
found in Psellus as Chaldean, as he includes it in his edition of the Oracles. He gives no opinion on
the question of whether Plotinus borrowed from or knew of the Oracles, although he does assume
that they existed by the time Plotinus wrote.

21Ct:rtainly, as the affair in the Iseum implies, Plotinus generally was acquainted with the activities
of theurgists (Porph. Plot. 10 [16.12 ff. Volk]). The affair is discussed by G. Luck, "Theurgy and
Forms of Worship in Neoplatonism” in Religion, Science and Magic In Concert and in Conflict, ed.
Jacob Neusner, Emest S. Frerichs and Paul V.M. Flesher (New York and Oxford 1989), pp. 185-
225; Dodds, G&J p. 289 ff.; A.H. Amstrong, "Was Plotincs a Magician?" Phronesis I (1955) 73
ff. and Philip Merlan, "Plotinus and Magic,” Isis 44 (1953) 341-8.

2641 p. 28s.

230n the general question of Plotinus, the Oracles and theurgy, see Des Places, p. 165 n. 1; A. H.
Armstrong's edition of Plotinus, p. 322 n. 1; Dodds, G&/ pp. 285-89 and 301 n. 26, and Merlan
and Armstrong, above, n. 21. More generally, on Plotinus and the challenge of deriving information
about him from ancient sources, see M.O. Goulet-Cazé, "L'Arrire-Plan Scholaire de la Vie de
Plotin™ and Richard Goulet, "L'Oracle D'Apollon dans la Vie De Plotin,” both in Porphyre: La Vie
de Plotin , ed. L. Brisson et al. (Paris, 1982), 1 231-281 and 371412,

24The most recent edition and translation (French) of De Mysteriis is by E. Des Places (Paris
1966). See also Des Places' comments on Iamblichus in the zorice of his edition of the Oracles, pp.
24-29.

25For the relationship between Iamblichus and the Oracles, see John F. Finamore, lamblichus and
the Theory of the Vehicle of the Soul, Amer. Philol. Assoc. American Classical Studies, no. 14
(Chico, CA 1985); F.W. Cremer, Die Chalddischen Orake! und Jamblich de Mysteriis, Beitr. z.
Klass. Philol., 35 (Meisenheim 1969); Des Places, above, n. S, pp. 2311-2313 and Des Places’
notice, pp. 24-29. Chapter VIII will deal with the relationship between the Oracles and Iamblichus'
remarks in more depth. :



INTRODUCTION 7

Mysteriis was harshly--and wrongly--judged by Dodds to be "ill-written and philo-
sophically worthless," and "a manifesto of irrationalism;"26 this has led later scholars
to overlook both the importance of Iamblichus as a source of information concerning
theurgy and the importance of theurgy's influence on Neoplatonic soteriology. As
Gregory Shaw demonstrated in a 1985 article,2” Iamblichus accepted theurgy, and its
rituals, as a method of reaching salvation that was different from but equal to--
indeed, in some ways superior to--strict, philosophical reasoning or contemplation; it
was by no means the lesser method of accomplishing soteriological goals.

The most lucrative source of Oracle fragments is Proclus (412-485 A.D.), a
man who claimed to have seen luminous visions of Hekate,28 and who, like
Porphyry and Iamblichus, wrote a now lost commentary on the Chaldean Oracles as
well as the lost Concerning Ascension [of the Soul]. Originally from Lycia, he
studied in Athens with Syrianus and later became head of the Academy. His
commentaries on Plato's works, particularly those on the Timaeus and the
Republic,?9 supply many of the Oracle fragments, and his other works provide
useful comparanda for evaluation of the Chaldean system. Especially interesting for
students of Hekate's nature is his Hymn to Hekate and Janus (no. VY), which will be
discussed briefly in Chapter X (pp. 147 n.19).

Damascius was head of the Academy in Athens at the time that Justinian
closed it in 529. A pupil of Proclus and Isidorus, he transmitted many of the extant
fragments in his Dubitationes et Solutiones de Primis Principiis and in his In Platonis
Parmenidem,30 and a few in his Vita Isidori3! He primarily used the Oracles--often
rather creatively--to support his own sometimes convoluted interpretations of Platonic
cosmology and philosophy.

The doctrines of the Chaldean Oracles continued to fascinate philosophers and
theologians, both pagan and Christian, into the early Renaissance. The eleventh-

26podds, "lamblichus,” OCD 2nd ed.; G&I p. 287.

77Gnegory Shaw, "Theurgy: Rituals of Unification in thec Neoplatonism of Iamblichus," Traditio
XLI (1985) 1-28. Compare the remarks made by Luck in an article published a few weeks before the
completion of this book (above n. 21), pp. 210-11, and the conclusions of Garth Fowden, The
Egyptian Hermes: A Historical Approach to the Late Pagan Mind (Cambridge, 1986), chps. 3-6, esp.
chp. §.

28Marinus, Procl. 26.

29The standard editions of these works remain thosc of W. Kroll, /n Rem Publicam, 2 vols. (Leipzig
1899-1901) and E. Diehl /n Timaeum, 3 vols. (Leipzig 1903-06). Citations in this book refer to
volume, page and line numbers within these editions. More recently, A.-J. Festugiére has translated
these works into French, In Rem Publicam, 3 vols. (Paris 1970); In Timaeum, 5 vols. (Paris 1966-
68).

301‘hese two works were last edited, in a single, two-volume edition, by C-A. Ruelle (Paris 1889).
All citations in this book refer to Ruelle's edition. A translation into French was done by A.-Ed.
Chaignet (Paris 1898).

31Edited by C. Zintzen (Hildesheim 1967). French translation and commentary by A.-Ed. Chaignet
in Proclus, Commentaire sur le Parmenide (Paris 1903), pp. 241-371.
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century scholar Michael Psellus, from whose works many Oracle fragments are
derived, provides exegesis of and commentary on the Oracles. His main sources for
Oracle fragments and information about the Chaldean system were Proclus and Por-
phyry.

Psellus worked from the standpoint of a Christian determined whenever pos-
sible to prove the concordance of pagan sacred literature with the precepts of the
Christian God, and when not, to prove the superiority of the latter.32 However, as
N.G. Wilson has noted,33 "Psellus displays far more knowledge of [theurgy] than
was discreet,” and Psellus himself expressed great admiration for the author of the
Oracles at Chronographia 6.38. Whether it was Neoplatonism that took him into
these "more dangerous areas of thought" as Wilson suggests,34 or simply intellectual
curiousity, he is one of our richest sources of information about theurgy and the
Chaldean Oracles. Wilson discusses the magnetic pull Psellus had for students, and
Psellus himself said that his students included Arabs, Celts, Persians, Ethiopians and
Egyptians;35 we only can guess at the degree to which his didactic skills promoted
the dispersal of Chaldean doctrine throughout the respective nations. Later students
of theurgy, such as Marsilio Ficino and Michael Italicus, drew most of their
information and many of their opinions about the Oracles from Psellus.

Porphyry, Iamblichus, Proclus, Damascius and Psellus: among the ancient
commentators, these men are the most important to study of the Oracles, and we will
meet them often in the pages to follow. It would also be helpful at this point to
synopsize the views of the modern scholars whose opinions on the Oracles and
Hekate will be cited frequently.

The earliest modern editor and interpreter of the Oracles in any detail was
Wilhelm Kroll.36 Kroll's exposition of the Oracles heavily influenced the opinion of
Martin P. Nilsson, whose brief discussion of them in his Geschichte der
Griechischen Religion (I11.2 479-81) is the basis of most classicists' acquaintance
with the Oracles. Kroll understood Hekate's prominence in the Oracles, as well as
their emphasis on fire and fiery light, to signify that they were documents associated
with a mystery cult (p. 68). He suggested that this mystery cult was an oriental,

32The works of Psellus that are most relevant to the study of the Chaldean Oracles have been edited
and translated into French by E. Des Places in his edition of the Oracles. Lewy includes an excursus
(pp. 473-79) on Psellus' interest in the Chaldean Oracles.

33N Wilson, Scholars of Byzantium (Baltimorc 1983), p. 160. Wilson's entire chapter on
Psellus is useful for a general understanding of this scholar and his motivations, although Wilson's
evaluation of Psellus seems to be colored by his hesitancy to allow that Psellus genuinely may have
been interested in theurgy, e.g., “recently his scholarship [of De Operatione Daemonum ] has been
denied, and one must hope the skeptical view is correct” (p. 160).

34wilson, p. 160.

35¢. Sathas, Bibliotheca graeca medii aevi V (Paris 1874), S08.

36Above, n 1l
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perhaps Persian, solar cult, adducing the fact that the Oracles "neglect other Greeks
gods in favor of Hekate" in support of this suggestion. He further explained
Hekate's prominence in the Oracles by noting that by the second century she had
become syncretized with other goddesses, particularly oriental goddesses. She was
an omnipotent goddess, worthy of the extraordinary attention that this alleged
mystery cult paid her.

Kroll offered little description or interpretation of the roles that Hekate played
in the Chaldean system; he did note briefly, however, that she probably was equated
with the Platonic Cosmic Soul. In general, Kroll denied Hekate as great and diverse
a role as later scholars have, although he candidly summed up his opinion of her with
the words “"Confiteor tamen me nihil nosse, quod ad mirabilem huius Hecates
Jformam prope accedat” (p. 69).

W. Theiler3’ compared the Chaldean Oracles to the hymns of the Christian
Neoplatonist Synesius of Cyrene (370-413), from whose writings a few of the extant
Oracle fragments are derived. Theiler argued that the theological and philosophical
systems of Synesius were based largely on those of the Oracles as presented in later
Neoplatonists.

Theiler's work is generally instructive and provocative, but offers little
analysis of Hekate's role in the Chaldean system. It does, however, discuss two
problems that are important to study of the Oracles in general and, in particular, to the
study of Hekate in later antiquity. First, there is the question of how far Neoplatonic
interpretation of the Oracles can be trusted; the Neoplatonists, in attempting to show
agreement between the Oracles and Plato's own writings, sometimes misinterpreted
the tenets of the Oracles or equated the deities of the Chaldean system with other
deities or concepts. Specifically, Theiler argued that, in their quest to trinitize
everything, Neoplatonists forced third components into what were originally dyads,
or broke single deities into three separate deities or entities. Second, Theiler noted,
Rhea and Hekate sometimes were equated by the exegetes of the Oracles, in an
attempt to make the Chaldean theological system agree with the "Orphic” or
"Hellenic" theological system in which Rhea was important, when the Oracles did not
genuinely do so themselves. When using Neoplatonic remarks about Hekate to
elucidate the Oracle fragments, therefore, it is essential to discriminate between
"Hekate," "Rhea” and "Hekate/Rhea."

The most complete discussion of the Oracles is still Hans Lewy's Chaldean
Oracles and Theurgy,38 which includes discussions of Hekate's roles and nature;

37 Above, n. 11

“%Above, n. 1. Lewy’s work was reviewed by Dodds, "New Light." Although he finds fault with
many of Lewy's individual arguments, Dodds generally praises the work for its comprehensiveness.
Lewy died before the work was completed; although its substantive misinterpretations are probably
Lewy's, many of its careless errors and inconsistencies must be laid at the doors of its posthumous
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Lewy's opinions concerning Hekate and the Chaldean system as a whole will be
evaluated frequently in the pages that follow. Lewy identified Hekate with the
Cosmic Soul, as did Kroll, but he also identified her with the Chaldean personi-
fications of Physis, Zo¢, Heimarmene and Ananke.

Lewy made only incidental suggestions concerning the reasons for Hekate's
connection with the Cosmic Soul or for her general prominence in the Oracles.
Overall, he presumed both to have arisen from her role as a witches' and magicians'
goddess and from her syncretization with other goddesses. Following Kroll's lead,
he suggested that by the time the Oracles were composed, Hekate had become a sort
of "All-goddess," and that this, at least in part, justified her exaltation.

R.T. Wallis referred to the Chaldean Oracles throughout his Neoplatonism.3
Like Lewy, he suggested that Hekate's prominence in the Chaldean system reflected
her previous role as a witches' goddess, and, like Lewy, he understood her to have
been equated with the Cosmic Soul (p. 106). Although Wallis' remarks on Hekate
are brief, his comments on the relationship of the Chaldean system to more traditional
Platonism form a useful basis for more detailed analyses.

In his commentary on individual fragments, E. Des Places*C largely followed
Lewy's opinions concerning Hekate. In the notice preceding his edition of the frag-
ments, he offered a brief description and analysis of the primary entities found in the
Chaldean system, including Hekate, whom he identified with the Cosmic Soul (p.
13). Des Places described Hekate as:

...un intermédiare & la fois dissociant et unifiant entre les deux
Transcendants (“Arag et Aig éréxewva). Son rdle est celui de
I'amour, "lien lourd de feu," "lien admirable,” "lien auguste qui unifie
toutes choses et surmonte toutes."

Des Places certainly was correct in all he said about Hekate; it is necessary, however,
to go further than he did, to define more precisely the nature and implications of her
role as "mediator” in the Chaldean system, and to identify the reasons for which this
role was developed.

John Dillon?! discussed the Chaldean Oracles in the final chapter of The
Middle Platonists, in a section entitled "The Platonic Underworld;" the title itself
concisely expresses the attitude of most modem scholars toward the Oracles and their
connection with "mainstream"” philosophy. Dillon, like Wallis, studied the Oracles in

editors. The second edition, undcrtaken by Michael Tardieu, has corrected many of these errors and
provided extensive indices. Also included, in addition to the reprint of Dodds' review, are
compléments by Tardieu and P. Hadot. The sccond edition was revicwed favorably by Gedaliahu G.
Stroumsa, "Chaldean Oracles,” Numen XXVII fasc. 1 (1981) 167-171.

Above, n. 13,
40Above, n. 1.
415ohn Dillon, The Middle Platonists: 80 B.C. 10 AD. 220 (Ithaca 1977), pp. 392-6.
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the context of the Platonic and Pythagorean movements from which they developed;
his work provides a excellent basis for their closer evaluation.

Dillon described Hekate's role in the Chaldean system in terms similar to
those of Des Places (p. 394):

Standing on the border between the intelligible and the sensible

worlds, acting both as a barrier and as a link between them, we find

an entity personified as Hecate, the goddess of the Underworld in

traditional Greek religion.

It will be shown below that Hekate's importance in the Chaldean system is not based
exclusively on her role as a goddess of the Underworld; the other part of Dillon's
comment, however, expresses two of Chaldean Hekate's most important functions--
mediating between and dividing the two portions of the universe, called here the
"Sensible" and "Intelligible” worlds. Dillon also made the important observation that
in the Chaldean Oracles, as well as in many other philosophical and mystic systems,
the basic female principle of the universe can manifest itself at several different levels,
even under different names. This observation will be useful in understanding some
of Hekate's roles.

Finally, M. Tardieu's most recent discussion of the Oracles?? briefly
addresses Hekate's roles. Like most other scholars, he identifies her with the Cosmic
Soul, places her between the Sensible and Intelligible spheres as a frontiére, and
emphasizes her dual role as a boundary and a transmitter between them. Although he
notes (p. 216) that some of the traits Hekate displays in the Oracles are similar to
those she displays in the Greek magical papyri (he cites PGM IV.1443, 2551-2,
2559), he offers no analysis of why this goddess became the Platonic Soul. More
generally, however, his analyses of how the tenets of the Oracles are similar to those
of Valentinian Gnosticism are very helpful in understanding the cosmogonic and
soteriological doctrines of the Chaldean system.

No other scholars have offered significant analyses of Hekate's roles in the
Chaldean Oracles. Only a few others (whose works will be discussed in subsequent
chapters) have studied the Oracles in any depth at all;*3 occasionally, brief mention of
them has been made in studies of other Middle or Neoplatonic philosophical systems.
Such relative neglect of the Oracles is puzzling in view of the importance that con-

42Above. n. 1.

43No!ably Saffrey, above, n. 1; Cremer, above, n. 25; O. Geudtner, Die Seelenlehre der
Chalddischen Orakel Beitr. z. Klass. Philol. 35 (Meisenhiem, 1971) and Dodds, G&/ and "New
Light" Cremer and Geudtner briefly mention Hekate during discussion of other matters; both equate
her with the Cosmic Soul (p. 100; p. 35). Ruth Thompson Majercik, "Chaldean Oracles: Text,
Translation and Commentary,” Diss. University of California at Santa Barbara 1982, mentions
Hekate only in connection with specific fragments and briefly in her introductory remarks, giving no
detailed analysis of the goddess' nature and duties. She follows the lead of previous scholars in
equating Hekate with the Cosmic Soul (p. 10).
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temporaneous and later authors placed on these "divine"” documents. The neglect of
Chaldean Hekate is particularly surprising, considering the frequency with which
Hekate appears in the literature of the Imperial Age and in the magical papyri; the
examination of Chaldean Hekate provides new comparanda for the elucidation of her
appearances in contemporary literature.

The study that follows is divided into two parts. Part I analyzes the philo-
sophical and cosmological roles that Hekate played in the Chaldean and similar
systems and suggests that she was elected to play them because of her earlier
importance in traditional Graeco-Roman religion as a goddess associated with liminal
points (e.g., crossroads, doorways). Part II examines the ways in which Hekate was
imagined to help the individual man--the theurgist--and how these differ from the
ways she was imagined to interact with the magicians (yonteg) who invoked her.
Like the first part, it suggests that many of her more practical, theurgical roles find
their basis in her earlier nature as a goddess associated with liminal points, although
her established patronage of witches and magicians doubtlessly played a part as well.
The final portions of each part--Chapters V and X--show how this study's arguments
about Hekate in the Oracles and other mystic literature can elucidate the overall picture
of a goddess who long has puzzled scholars of ancient religion and magic.



PART 1
HEKATE'S COSMOLOGICAL DUTIES

Chapter 1
The Middle Platonic Cosmic Soul

Scholars of the Oracles, ancient and modern alike, agree that Hekate
represents the Cosmic Soul in the Chaldean system.! Modemn adherents of this
opinion, including Kroll, Lewy, Wallis, Des Places and Tardieu, were mentioned in
the Introduction. An appendix to this book, "Evidence for the Equation of Hekate
and Soul,"” summarizes the ancient evidence on which the modern opinions are based.

Chapters I through V will examine the significance of Hekate's equation with
the Cosmic Soul and her assumption of similar roles, primarily studying her
appearances in philosophical and mystic literature of the Hellenistic and Imperial
ages. In particular, Hekate's duties as Cosmic Soul in the Chaldean System will be
examined in detail. Additionally, based on what is known about Hekate's functions
in earlier literature and cult, a reason for her assumption of cosmological roles in later
antiquity will be offered. The unravelling of all these problems requires, first and
foremost, a brief survey of the development of the concept of the Platonic Cosmic
Soul itself.

The Cosmic (or World) Soul is mentioned by Plato in the Philebus (30 a ff.),
in the Laws (896 ¢-898 d) and the Timaeus (30 b ff.). Discussions in the Philebus
and the Laws are brief. In the Philebus, Socrates says that the souls of individual
bodies are derived from that one which ensouls the body of the Cosmos; this soul is
similar to, but fairer than, the souls of men. In the Laws, the idea of two Cosmic
Souls--a "good" one and a "bad" one--is discussed.

The idea of a Cosmic Soul is developed to a much greater extent in the
Timaeus. It is logical to assume, says Timaeus (30 b ff.), that the Cosmos was
created by the providence of God as a living creature endowed with soul and intellig-
ence (xéopov {Pov Euyoxov évvovv 1e...yevéoBat). Another, extended passage
in the Timaeus (34 b-37 c) gives further information about the Soul. It lies at the

MThere is no single ancient term for what modem scholars refer to as the "Cosmic” or "World" Soul.
Often (e.g., in the Timaeus ) the word yvyn, without further modification, is used, although the
cosmic implication can be deduced from the passage. Sometimes a genitive, such as "tod novtég,”
is added. In late writings, various adjectives signify the cosmic status, such as "rmyaic.”
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very center of the body of the Cosmos, yet it is diffused throughout it in such a way
as to enclose the body of the Cosmos as well; in other words, the omnipresent Soul
marks at once the axial point around which the Cosmos is formed and its outer
boundary (34 b ff.).

The Soul is a mixture of compounds intermediate between opposing sub-
stances: indivisible (unchanging) existence and divisible (physical) existence; indiv-
isible (unchanging) sameness and divisible (physical) sameness; indivisible
(unchanging) difference and divisible (physical) sameness. The most significant act
of this process is the forced unification of sameness and difference in the final
mixture (35 a ff.). The Soul is compounded of, and thus unifies, opposing prin-
ciples.

Within the Soul's structure is the basis of mathematical proportions and
harmony. When the Creator has compounded the basic material of the Soul from the
opposites listed above, he subdivides it (35 b ff.). Plato's description of the
measurements according to which the subdivisions are made is too lengthy to repeat
here; the important point is that the resultant proportions of the division are those
basic to ancient mathematical and musical theories. From the laws governing the
structure of the soul can be derived the limits, divisions and other relationships that
give physical and artistic cohesion to the Cosmos. The same concept is reflected in
the description of the division of the Soul into interlocking circular strips turning at
different, but proportionally related, speeds (36 b ff.). The Soul provides a standard
for the correct, harmonious delineation and demarcation of the physical world.

The final part of this portion of Plato's description of the Soul (36 d-37 c)
briefly reiterates the ideas already discussed, but also builds upon them to reach the
concluding (and for Plato's purposes perhaps the most significant) statements about
the Soul. The Soul, infiltrating and enclosing the entire body of the Cosmos, pro-
vides a divine and eternal source of rational life; it is the crowning creation of all
intelligible and eternal entities and is endowed with reason and harmony. Because it
is compounded of sameness, difference and existence, is divided in a proportionately
logical manner, and "revolves upon itself" (seemingly a reference to the strips of the
soul that revolve in appropriately contrasting ways), whenever it meets with an entity
whose being is either dispersed or indispersible, the Soul is able to calculate and
declare the degree to which that entity participates in sameness or difference. Finally,
because the Soul is able to discern and evaluate the qualities of sameness and
difference--qualities that are related closely to the realm of the eternally true (the
Intelligible World) and the realm of the ever-changing (the Sensible World)--Soul
plays a crucial role in the formation of correct opinion or belief and of knowledge.

A little more is learned about the Cosmic Soul later in the dialogue. At41d
ff., Plato says that the Father and Demiurge gathered together the remains of the
Cosmic Soul and, adding to them other, less pure (41 d), mortal (cf. 69 c ff.) in-
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gredients, created a mixture not quite as pure as that of the Soul, but similar to it.
From this mixture were created individual souls--part immortal, part human.

The functions and qualities of Plato's Cosmic Soul can be summarized as
follows: the Soul sits at the center of, yet encloses, the Cosmos, thereby representing
the threshold between the Sensible World (to which the term "Cosmos" regularly
refers in philosophical literature) and the Intelligible World. It is composed of and
unifies opposing principles that are essential to the functioning of the Cosmos. It
contains within itself the divisions and proportions (mathematical, musical, etc.) that
enable man to structure his world usefully and harmoniously . It plays an essential
role in the development and recognition of correct opinion and knowledge. Finally, it
is a constituent and thus a partial source of the human soul, which also includes
mortal elements.

It was from the picture presented in the Philebus, the Laws and the Timaeus
that later Platonists as well as other philosophers or mystics developed their own
theories about the Cosmic Soul.2 They took Plato's words not as a literary exercise
hinting at or representing the way things might be or ought to be (a fable
vraisemblable as P. Hadot calls it3), but as gospel truth—an accurate description of
the way in which the universe was created and operated. The Timaeus, indeed, was
one of the works most frequently studied and explicated in late antiquity; still extant,
for example, are Proclus’ lengthy commentary and Plutarch's De Animae Pro-
creatione in Timaeo. Proclus, in fact, advocated the elimination of all ancient works
except the Timaeus and the Chaldean Oracles (Marinus, Procl. 38).

The role of the Cosmic Soul that most markedly increased in importance was
the multi-faceted one of an intermediary between two worlds. This emphasis on Soul
as an intermediary agreed with the growing tendency of philosophers and mystics to
insist upon the presence of intermediary principles in general, particularly ones that
mediated between God and man. The idea was reflected in what has been called by
modern scholars the "Principle of Continuity." The term refers to the ancient belief

2This discussion of the later concepts of the Cosmic Soul relies in great part on the indispensible
works of John Dillon, The Middle Platonists (Ithaca 1977) and R.T. Wallis, Neoplatonism (New
York 1972) (hereafter cited as "Dillon" and "Wallis™), who throughout their books, with reference to
specific philosophers, discuss the topic in greater depth than it is possible to do here. The conclu-
sions based on this summary discussion are my own, however, unless specifically credited to Dillon
or Wallis. Other scholars whose work was taken into consideration are cited in the pertinent
footnotes. Some of the material used to compose this portrait of the Platonic Cosmic Soul is de-
rived from authors later than the supposed date of the Chaldean Oracles. Unfortunately, knowledge
about views of the Cosmic Soul at or before the mid-second century is slight; the sources are largely
Aristotle, Xenocrates, Apuleius and Plutarch. However, because much of what we know about the
theology of the Oracles themselves is derived from later authors, an awareness of later authors' views
will be of help.

3p. Hadot, "Physique et Poésie dans le Timée de Platon,” Rev. Theol. Philos. 115 (1983) 133-33.
Cf. also: S. Breton, "Teléologie et ontogénie. Variations sur les Oracles Chaldaiques,” RecSR
LXVI (1978) 5-26.
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that there could be no gaps or discordances in the universe, physically or theologi-
cally; therefore, dissimilar entities must be unified or at least buffered by a third entity
that possessed characteristics of each. The third and middle entity served as an
interface. This doctrine had many applications. Plutarch and Apuleius used it to
prove and justify the existence of daemons, who mediated between gods and men. It
was the impetus behind the uncontrolled “triadization” (multiplication of hypostases)
that was found in almost all later philosophical, theological and mystical systems,
beginning with Iamblichus' insertion of mean terms into all sets of opposites.> One
important aspect of the general principle is its double implication: the intermediate
entity not only helped to delineate the differences between the two entities it separated
but also provided a means of connecting them.

The Cosmic Soul became a favorite intermediary. In the Timaeus, the
opposing principles of sameness and difference were unified within Soul (35 a).
Later interpreters understood these principles to represent what came to be called the
Intelligible and Sensible Worlds, or the worlds of unchanging divinity and changing
humanity;6 they described Soul as establishing a boundary between yet connecting
the ephemeral world of bodily perceptions, from which the intelligent man sought to
free his soul, and the world of incorporeal perfection. A corollary to this was the fact
that Soul's physical position between the two realms made it the encloser, or limit, of
the Sensible World; in fact, this idea was expressed already in the Timaeus by the
description of Soul as enwrapping (repicaddyaca) the outer edges of the Sensible
World (36 e).

Later philosophers, beginning with Plotinus, understood the Timaeus to
place the Soul between Time (under whose divisions and laws the mortal world
operated) and Unlimited Etemnity (under which the divine, hypercosmic portion of the

“The "Principle of Continuity,” or "Law of Mean Terms,” is discussed by Wallis, pp. 130-132, who
points out that it is in evidence as early as the Timaeus itself. See also R. MacMullen, Paganism in
the Roman Empire (New Haven and London 1981), pp. 79 ff. Ancient examples and explications
of the idea--of which there are many--include Iamb. De Myst. 1.5-7; 14,10-23,7; Plot. Enn. V.2.2,
26-9; Procl. ET. 28, 106-7, 132, 190-1; Procl. In T. I1.119.25. See also Wallis, p. 11, where the
body-soul dualism introduced in Plato's later works is mentioncd as a motivation for the
development of mediating principles.

Swallis, p. 132, points out one of the most interesting applications of the theory: Sallustius (DM
XVI1.2) justifies animal sacrifice by making the animal's life the bridge between human and divine
life.

6For example, Numenius, p. 97.8 (Leemans), "the mediator between the puoixédv and the
vrepeudv;” Plotinus Ean. V.1.7 (a light streaming forth from the Intellect but occupied with the
phenomenal world) and 1V.4.3 (the boundary line betwecn Scnsible and Intelligible Worlds, pulled in
both directions); Plutarch De proc. an. 1024 b (in the middle of the Sensible and Intelligible
Worlds); Proclus /n T. 11.1.14 "the mediator (uéom) between divisible and indivisible...the boundary
(6pog) of the ungenerated and the generated...the limit (népag) of Etemity and Being.”
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universe operated) as well as between sameness and difference.”? By virtue of this
intermediary position, the Cosmic Soul also became the producer of the Sensible
World. Into the Cosmic Soul were cast the eternal Ideas of the divine mind; the
Cosmic Soul in turn cast images of these Ideas onto the shapeless Prime Matter,
producing the Sensible World, which was ruled by Time. The intermediary function
of the Soul thus took on a creative, transmissive aspect, reminiscent of the traditional
feminine one of receiving fertilization and subsequently bearing life.

The intermediary character of the Cosmic Soul was expressed in other ways,
as well.8  For the sake of brevity, only those expressions that were drawn most
directly from the description in the Timaeus were reviewed above; in general,
however, Soul became for Platonism and related systems the entity that mediated not
only between the Sensible and Intelligible Worlds but also between any opposing
terms that somehow characterized them. Further examples of this development will
be given in subsequent chapters as particular forms of mediation associated with
theurgy and Hekate are discussed.

Although the role of intermediary was the one most emphasized in later
Platonic discussions of the Cosmic Soul, Soul's other functions and attributes were
not forgotten. The fact that the Timaeus situated in the Soul the basic mathematical
and musical proportions, by means of which the Cosmos was ordered and organized,
led to the theory that the Soul itself was composed of Number, or of all numbers.
This theory was encouraged by (and in turn gave credence to) the Platonic equation
of the Ideas or Forms with mathematical entities.? It was related, too, to the belief
that Soul received the Ideas and then cast them unto chaotic matter in order to
construct the Cosmos; Number, in Pythagorean and Platonic theory, was responsible
for the organization of physical space and thereby for the construction of the physical
Cosmos.

Such theories seem to have begun with Aristotles' exposition of Plato's doc-
trines concerning the Ideas: Dillon's analysis of Aristotle's evidence, pp. 6-7, con-

TFor example: Proc. ET. 191 (and commentary in Dodds' edition) and Plot. Ean. IV 4.15, 16-20,
where the same is said of the human soul. Discussion in Wallis, pp. 118-20.

?For example: Iamblichus (De anima, ap. Stobaeus 1.365.5 Wachs fI.) argues that the soul is an
intermediary by her very nature or esscnce, which is inferior to that of the intelligence but superior
to that of the body (discussion in Wallis, pp. 118-20). Cf. Procl. /n T. 11.105.15 ff.; 11.215.29 ff.
(the Soul as a petakd between the divided and undivided); Nicomachus of Gerasa (in Theolog. Ar.

P. 45, 6, De Falco; see Dillon p. 358: the Soul, by bringing harmony to opposites, imposes form
on matter); and Porph. Sent. 5. Dillon, p. 29, finds the Soul portrayed as the primal intermediary
entity as early as Xenocrates. Dillon, pp. 45-7, discusses the importance and development of the
Soul as intermediary entity in early Middle Platonism; however the other two entities are described,
Dillon shows, the third and middle entity was almost always equated with Soul. Cf. also Tardieu,

. 209 {f. and the passage from Calcidius, quoted below, p. 20.

General discussion is found at Dillon, pp. 6-8, and Wallis, pp. 16, 50-1; more extensive discussion

of the Soul and mathematicals, especially in Posidonius, can be found in Philip Merlan, From
Platonism to Neoplatonism, 2nd ed. (The Hague 1960), chs. I and II.
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cludes that Plato conceived of the Soul as receiving the Ideas, converting them into
"Mathematicals,” and then projecting those Mathematicals unto Matter in order to
construct the physical World. Such a process was in its own way, of course, a form
of mediation, as it involved the transmission of material from one realm to another.
Our evidence for the beliefs of Plato's pupil Xenocrates is fragmentary and derived
largely from other authors; it is likely, however, that he considered Ideas and
Numbers to be identical, that he situated them at the level of Soul, which was itself
described as "self-moving Number," and that he thereby made the Soul responsible
for the physical delineation of the Cosmos. 10

Later Platonists developed these ideas in a variety of ways. Posidonius (ap.
Plut. De Proc. An. 1023 b-d = fr. 391 a Theiler) based many of his beliefs about the
Soul on the fact that it was constructed according to Number and Harmony.!!
Eudorus (ap. Plut. De Proc. An. 1013 b) echoed an opinion of Xenocrates when he
said that the creation of Soul in the Timaeus actually described the generation of
Number from One and the Unlimited Dyad. According to Iamblichus' De Anima
(ap. Stob. Anth. 1.364 ff. Wachs.), Moderatus defined Soul as Number, which
contained all the significant ratios and made things that differed from one another
symmetrical and agreeable. Nicomachus of Gerasa constructed a numerical scheme
under which the Soul was the Hexad (in contradiction to the many systems in which
it was identified with the Decad and Tetractys). It also was called "Form of Forms"
as its duty was to give form to the formless by imposing harmony on opposites (or,
as Dillon, p. 358, suggests, by imposing the basic triangles on Matter). Inte-
restingly, an epithet of the Hexad and six, "eéxatnBeAétig," was etymologized by
Nicomachus as "projection of Hekate," whom he equated with the Triad (Theol. Ar.
p. 49,11 de Falco) Dillon (pp. 358-59) suggests that, as the Hexad was the proj-
ection of the Triad, the Cosmic Soul was understood as the projection or emanantion
of Hekate.

Such are some of the ways in which the relationship between the Cosmic
Soul and Number was expressed by Platonists. To summarize "Middle Platonic"
views, the Soul contained--or was--Number and all qualities associated with
Number, such as Ratio and Harmony. Number, in turn, was in various manners
related to or identified with the Ideas. The Ideas, perhaps incarnated as the Math-
ematicals, were cast by Soul upon Primal Matter, which then became the physical
Cosmos. This act of casting brought about the structuring of the Cosmos into its
proper physical proportions, the delineation of chaotic matter. The process in its
entirety reflected at least two of the functions or attributes attached to the Cosmic Soul
in the Timaeus: the Soul's intermediary, transmissive position between the Intelligible

lo’nnc best summation of Xenocrates' views of this matter, with citations, is Dillon, pp. 24 fT.
Npjscussion of Posidonius' theories of the Soul at Dillon, pp. 110-112.
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and Sensible Worlds and its possession of all significant ratios --arithmetic, harmonic
or otherwise.

It has been shown that the Cosmic Soul played a role in generating the
physical Cosmos. Soul also generated, or was the source of, individual souls;
Middle-Platonic evidence for this role is discussed in the appendix. The idea that the
individual soul was sent to earth by the Cosmic Soul may have been encouraged by
the belief, quite popular in later mystic thought, that the soul descended (and after
death reascended) through a series of planetary spheres.12 This relationship between
Soul and souls found its basis in Phileb. 30 a ff., where Socrates argued that if our
bodies are to be understood as derived from the greater body of the Cosmos, then
logically our souls must be derived from the Cosmic Soul. The description at Tim.
41 d ff. of the material of individual souls being created in part from the remains of
the Cosmic Soul undoubtedly also contributed this belief.

Finally, some Middle-Platonic authors hypothesized the existence of an evil
or irrational Cosmic Soul or of two opposing Cosmic Souls. Plutarch!3 is one of the
more notable proponents of this idea; it was perhaps his interest in Egyptian theo-
logy--which has much stronger dualistic tendencies than does Greek theology!4--that
led to his adoption of it. Dillon's suggestion that Plutarch may have borrowed the
idea from Persian theology also would make sense.!3 Platonic justification for the
theory of a dual Cosmic Soul could be found by those who sought it in Laws 896 d
ff., where Plato hypothesized a Cosmic Soul that was opposed to the "good" Cosmic
Soul and was the cause of all irrational motion in the sublunar portion of the
universe. Although many Neoplatonists rejected the idea of an irrational or outright
evil Soul, it did resurface occasionally, especially after the introduction of Christian
dogma. The concept played a part in the development of Chaldean doctrine (see
Chapter IX, "The Chaldean Daemon-dogs").

In the preceding pages the most prominent traits and functions associated with
the Cosmic Soul from the time of its description by Plato through early Neoplatonism
have been reviewed. Those traits and functions revolve around Soul's role as an
intermediary principle between the Sensible and Intelligible Worlds; by virtue of this
cosmological position, Soul was also the entity that enclosed the Sensible World. As
the receiver and subsequent transmitter of the Ideas--which were understood to travel
from the Intelligible World to the Sensible World through Soul--Soul was involved
with Number and with the standards for proportion and harmony; as a result Soul

12g¢e 1p. Culianu, Psychoanodia I: A Survey of the Evidence Concerning the Ascension of the
Soul and its Relevance (EPRO 99) (Leyden 1983), especially chs. III-VII. See also discussion in
Wallis, p. 35.

13g g DeIs. 370f; De proc. an. 1026 ¢-1027 a.
Ype1s.
lsDillon. PP. 202-6. For Plutarch's interest in Pcrsian theology, see, e.g., De Is. 369 €).
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was involved intimately with providing physical delineation and structure to the
Cosmos. Finally, Soul was responsible for the ensouling of individual men, perhaps
because their souls were all but part of her.

This discussion of the Platonic Cosmic Soul can be closed with a quotation
from Calcidius, a third- or fourth-century!$ Platonist who translated the Timaeus
into Latin and wrote a commentary on it. Calcidius’ work is considered by modem
scholars to provide particularly good comparanda for the Chaldean system.!” He
says about Soul (/n Plat. Tim. 53):18

Haec est illa rationabilis anima mundi, quae gemina iuxta meliorem
naturam veneratione tutelam praebat inferioribus, divinis
dispositionibus obsequens, providentiam nativis impertiens,
acternorum similitudine propter cognationem beata, dissolubilium
rerum auxiliatrix et patrona, cuius in consulendo ratiocinandoque
virtutis in moribus hominis apparent insignia, qui cultor eximius dei
diligentiam mansuetis impertit animalibus.

Calcidius emphasizes the position of Soul between the human and divine worlds and
the varied roles it allows Soul to play. These roles include those of “patrona” and
"auxiliatrix," the chapters that follow will discuss how the concept of Soul as the
beneficient aider of man developed from the role of intermediary that has been
discussed above.

First, however, Chapter II will examine the early development of Hekate's
role as a goddess concerned with the crossing of boundaries.

16Caicidius' date is problematic. See Dillon, pp. 401 ff., for an cvaluation of the scholarly
arguments, in particular a refutation of Waszink's latc fourth century dating of Calcidius. Dillon
himself finds it "almost incredible” that such a work as Calcidius' commentary on the Timaeus could
have been written later than 350 B.C., and prefers to place him in the "Middle Platonic spectrum,”
after Numenius and Origen, whom Calcidius mentions by name. Dillon's careful examination of the
pertinent facts is convincing; Calcidius probably belongs in the late third or early fourth century.

l"Wallis. p. 166, notes that Calcidius' work most clearly shows the influence of Numenius, a
second-century Middle Platonist whose works reflect knowledge either of Chaldean system itself or
of the same doctrines that determined its development. On Numenius and the Chaldean Oracles, see
Tardieu, p. 234; Lewy, ch. VI, esp. pp. 313-21, and E.R. Dodds' bricf article "Numenius” in OCD.
On Numenius' possible influence on Calcidius and Calcidius in general, see also Dillon, pp. 401-8.
Calcidius certainly shows an interest in many of the same qucstions Chaldean doctrine sought to
clucidiate--the cosmic position and purpose of dacmoncs, for example.

181hig passage is also cited by Lewy, p. 366 n. 207, who rightfully finds it a useful comparandum
for Proclus’ exuberant Hymn to Hekate and Janus (quoted below, pp. 147 n. 19).



Chapter 11
Hekate's Earlier Nature

Modem scholarship has suggested that Hekate's identification with the
Chaldean Cosmic Soul and the attribution to her of similar cosmically significant
roles springs from her connection with magic or from her extensive syncretism with
other goddesses by late antiquity.! Although both of these factors contributed to
such an equation, a third, more important factor has been overlooked. Chapters III,
IV and V will show that most of the duties late philosophical and mystic literature
assigned to Hekate portrayed her as the intermediary between the Sensible and
Intelligible Realms, at whose discretion passage from one to the other was facilitated.
This chapter will show that these roles represent an extension of her well known role
as a goddess associated with the passage through crossroads, doors, and other limi-
nal places, a role alluded to as early as Aeschylus (fr. 388 Nauck), where she is des-
cribed as standing before the entrances to palaces. A summary of evidence will show
how pervasive and enduring this association was, and therefore how likely it was to
have influenced the roles she played in post-classical antiquity.

The place of Hekate's origin is uncertain; majority opinion places it in western
Asia Minor,2 probably in Caria. Information about her early worship in Asia Minor
is slight; there are some indications, however, that she was a deity connected with
passage through liminal points.3 Several scholars place her among the company of

Ihe following scholars and their works are cited and discussed in the Introduction. Kroll understood
Hekate's general prominence in the Oracles 0 be due 1o her syncretization with other goddesses and
also to the "oriental origin” of the Oracles (p. 68); Lewy suggested that she became the Cosmic Soul
because of her syncretization with other goddesses and also because of her previous role as a magi-
cians' goddess or a goddess able to control "demonic Fate” (pp. 361-66); Wallis implied that the
identification was due to Hekate's role in ritual magic (p. 106). Other scholars of the Oracles, who
agree that Hekate is the Cosmic Soul, make no guess as to the reason for the equation.

most recently F. Graf, Nordionische Kulte (Rome 1985), pp. 257-9 (hereafier, "Graf, NK ).
Also W. Burkert, Griechische Religion (Swttgart 1977; Eng. trans. by John Raffan Oxford 1985),
PP. 265-66 (hereafter "Burkert, GR " with pages numbers rcferring to the German edition); Th.
Kraus, Hekate (Heidelberg 1960), passim, esp. pp. 24, 55-6 (hcreafter "Kraus"); Nilsson Geschichte
der griechischen Religion 2 vols. (vol. I Munich 1940, 3rd ed. Munich 1967; vol. I Munich 1950,
2nd ed. 1961), 1.3 722 (hereafier "Nilsson, GGR ). In contrast Famell, Cults of the Greek States 5
vols. (Oxford 1896-1909), II 502-7, suggests Thrace as her place of origin. On Hekate in Asia
Minor, see also W. Fuchs, "Unerkannte Hekate-Hciligtiimer,” Boreas 2 (1979).

3See Graf, NK, p. 258. See also Kraus, pp. 11 ff., 77 ff. Kraus suggests that Hekate's connection
with liminal points in Asia Minor was an ancient one. She is linked in Western Asia with Apollo,
who was himself there a guardian of entrances (Kraus, p. 13), and who in the Greek mainland, as
Apollo Agyieus, was guardian of roads (cf. schol. Pl. Lg. XI, 914 b: "[Hekate and Apollo Agyieus]
fill the roads with light; he in the day, she in the night"). Later evidence includes the cult
regulations of the Molpoi from about 100 B.C., which tcll of a great procession to Didyma, in
which two yvAloi (probably cubes of stone, Hesychius s.v. YoAASc) were carried, festooned with
gariands and sprinkled with wine. One was laid down "in front of Hekate who is before the gates”
and the other "upon the threshold” (of the Hekate temple?). The first paean in the procession was
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Anatolian "Great Mother" figures. Although there probably is some truth in this
suggestion, it signifies little about the origin of Hekate herself, as virtually all
goddesses, especially those of eastern origin, can be allied with the "Great Mother” to
some degree.

Her debut in Greek literature is the "Hymn to Hekate" at Theogony 411-52, a
passage that long has mystified interpreters seeking a reason for Hekate's exaltation
in the poem beyond all deities but Zeus. J.S. Clay has suggested that Hesiodic
Hekate's participation in many of the relationships between men and gods implies
that she is the "crucial intermediary between gods and men,"” having a “critical
mediating function."® Line 444 would indicate that she conveys the herdman's
prayer to Hermes, for example. This analysis, however, probably imposes too
unified a theology on Hesiod; the temptation to find here certain traces of Hekate's
role as a goddess who aids in the conveyance of material or persons from one realm
to another must be resisted. We can say, more generally, however, that Hekate's
portrayal in the Theogony indicates her potential interest and participation in virtually
every aspect of the relationship between humanity and divinity.

Hekate's next, rather brief, appearance is in the Homeric Hymn to Demeter; it
too has puzzled scholars, because of its seeming intrusiveness. The passages in the
Hymn should be interpreted, however, as the earliest clear allusions to Hekate's role
as a guide at times and places of transition. Hekate enters the story at 1. 24, as one of
the two creatures who hear Persephone's cry as Hades snatches her away (Helios is
the other).5 Later, at 1l. 51-59, she approaches Demeter and is described as an-
nouncing (GyyeAéovoa) something to her. Finally, Hekate re-enters the story
immediately after the reascension of Persephone (1. 438) and embraces her. "From
that time,” says the Hymn, "Queen Hekate was the 'preceder’ (zp6noAog) and the
‘follower’ (0rdwv) of Persephone."

sung to Hekate; see F. Sokolowski, Lois Sacrées de I'Asie Mineur (Paris 1955), pp. 129 ff. See
also the discussion of her later worship in Stratonicean Lagina at pp. 41-42.

45s. Clay, "The Hekate of the Theogony " GRBS 1984 pp. 27-38. Clay offers summary and cri-
tique of previous explanations. Notable opinions and their adherents include: M.L. West, ed.,
Hesiod, Theogony (Oxford 1966) pp. 276-8 (Hekate as the special goddess of Hesiod's family;
Hesiod expresses his personal, zealous beliefs); Pfister, "Die Hekate-Episode in Hesiods Theogonie”
Philologus (1928) pp. 1-9 (Hesiod celebrates a goddess popular among the local peasant class of
which he is a membex); P. Mazon, Hesiode (Paris 1928) pp. 24 ff. (Hekate was the local Boeotian
version of the rétvia Ompdv and therefore deserving of special mention). An analysis by Deborah
Boedeker, "Hecate: A Transfunctional Goddess in the Theogony ?" TAPA 113 (1983) 79 ff. makes
use of G. Dumézil's theories; Patricia A. Marquardt, "A Portrait of Hecate” AJP 102 No. 3 (1981)
243-60, argues for the goddess' close, personal involvement in many spheres of men's lives but
offers no guess as to her underlying nature.

5[1 is interesting that Helios and Hekate are connected throughout antiquity in passages dealing with
magic: the earliest mention of her in connection with magic, in S. Rhiz. TrGF 492 Radt, allies her
with Helios; Helios and Hekate are mentioned together in late magical hymns.
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In the Hymn, Hekate is present at, or least witness to, both the descent and the
return of Persephone. The language used to describe the appointment of Hekate as
Persephone's companion is interesting; certainly npéroAog and orGwv can be used
to mean simply "attendant;"” if they are interpreted literally, however, their use in
combination is contradictory. But the very contradiction of the words creates a
picture of circumspicuity; by being both behind and in front of Persephone, Hekate
thoroughly protects or guides her. The literal meanings of the words also imply that
Hekate accompanied Persephone on a physical journey, logically the one to Hades
and back; this supports the hypothesis that Hekate traditionally was involved more
intimately in the descent and return than the Hymn tells us, escorting Persephone on
one of the most difficult and significant journeys imaginablc.6 The fact that Hekate
"from that time" of the original return of Persephone played these roles implies that
she continued to accompany Persephone annually as she passed from Hades to upper
world or vice versa. Vase paintings portray Hekate as accompanying Persephone.’
Hekate's role in the story of Persephone is that of an escort across a very important
boundary; in later literature, as mistress of souls, she regularly guided the dead back
and forth across this same line.

Other references show Hekate to be connected with liminal places of a more
mundane nature, such as crossroads and doorways. "Enodia” (‘Evodia) is an ad-
jective regularly applied to her as early as Sophocles (TrGF 492 Radt), and often
thereafter, although it could be used to describe other persons and things as well.9 In

6This is supported by Callimachus (fr. 466 = Orph. fr. 42 Kemn), who involves Hekate in
Persephone’s return more directly than the Hymn does. Hekate is described as the daughter of Zeus
and Demeter, sent by her father to retrieve Persephone from Hades. There is a related problem with
11. 51-56 of the Hymn, where Hekate is described as "announcing” (ayyeAéovoa) something to
Demeter. Hekate actually announces nothing to Demeter that Demeter does not know already; rather
she asks Demeter who kidnapped Persephone. An "Orphic” version of the rape (Kern fr. 49) does
not involve Hekate at all and places 1. 54-56 of the Hymn in Demeter's mouth (she speaks them to
the Eleusinians at IL 103 ff.). Hekate's role in the extant Homeric Hymn seems to be a confused
reflection of an earlier version or versiors.

TSee NJ. Richardson, ed. and comm., The Homeric Hymn to Demeter (Oxford 1974) pp. 294-5; F.
Graf, Eleusis und die orphische Dichtur.g Athens in vorhellenistischer Zeit (Berlin 1974) pp. 73 1.

8As the subject of Hekate as a guide of the dead or leader of disembodied souls is one that has beea
discussed frequently by previous scholars, I will not undertake it in depth here. The reader is referred
to the following authorities, who provide ancient citations: Graf, NK, pp. 257-59; Kraus, passim
but esp. pp. 60 and 87; Nilsson, GGR L3 724 ff. and Griechische Feste (Beslin, 1906), pp. 394-98
(hereafter Nilsson GF ); Heckenbach, "Hekate,” RE VILII, Halbband XIV, 2769-82; Roscher,
"Hekate,” Lex. 11.1, 1885-1910; Rohde, Psyche, trans. W.B. Hillis (1894; Eng. ed. London 1925),
discussed frequently throughout, but see esp. pp. 297 ff. and accompanying notes and pp. 593-95.
The role will be discussed briefly below, pp. 144-47.

Hekate's role as a birth goddess also should be remembered here; she oversaw not just the
transition of the soul out of the body bu1 its transition into the body. For citations describing her as
a birth goddess and discussion see Graf, NK, p. 257; Kraus, p. 86; Rohde p. 322 ff.

ct.n, 16.260, where it is used of wasps, and Theocr. /d. 25.4, where it is used of Hermes, whose
statue stands at the entrance 1o an estate.
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connection with Hekate, it is used not only as a modifying adjective, but also a sub-
stantive name;10 e.g., E. Hel. 569-70. “Enodia" expresses Hekate's connection
with roads--specifically places where three roads meet. Another adjective frequently
used with Hekate's name is tp1oditi;!1 she often is described in other ways, too, as
dwelling at the crossroads.!2 In Rome she became identified with Trivia--repre-
senting the crossroads (trivium) themselves.13

Further evidence of Hekate's association with liminal places such as doors and
other entrances includes Aeschylus (TrGF. 388 Radt), where she is invoked as
"Despoina Hekate, xpdSopog of kingly palaces,” and Aristophanes, Vesp. 804,
which asserts (surely with some exaggeration) that a hekataion stood before every
door in Athens. She had a place in cult at the propylaia of the acropolis in at least
one place--Athens--where, Hesychius tells us, she was worshipped as Hekate
Propylaia (Hesyc. s.v.xpoxvAa). Pausanias I1.30.2 tells of a Hekate
éxirvpndia worshipped on the Acroplis near the temple of the wingless Nike at the
time Alcamenes carved the first statue of her in triple form (c. 430 B.C.);}4 she may
be the Hekate Propylaia to whom Hesychius refers. Kraus (p. 96) suggested that
Hekate was regularly the guardian of acropolis entries in pre-Periklean times.

The performance of rituals or the worshipping of deities at liminal places such
as crossroads, doorways and gates reflect one or more of several concerns. Some
customs associated with liminal places—especially political frontiers--express a desire
to establish territorial limits and protect what is within them; Burkert has suggested
that this desire explains why Hermes, a deity often connected with frontiers and other

loAlthough “Enodia” most frequently is used either with Hekate's name or in circumstances where it
clearly replaces "Hekate,” other goddesses came to use it as well, notably Artemis, Selene, and
Persephone, also Brimo and Bendis. Hesychius calls her the daughter of Admetus, which would
connect her with the goddess of Pherai, herself possibly a “road” goddess. See Droysen, “Enodia”
RE V.II, Halbband X, 2635; Schreiber, "Artemis” Lex. L1, 571. Such goddesses, all of whom are
connected with Hekate in other ways, probably borrowed the epithet from her. Enodia also was the
name of an independent goddess worshipped by the Thessalians, about whom we know very little
(see Kraus, ch. IIT). Polyaenus (VII1.43) tells an interesting story about a priestess of Enodia from
Thessaly, who was an expert on drugs . This not only echoes the pervasive view during antiquity
that Thessaly was the home of witches and others versed in the use of drugs, but indicates that
Enodia herself was considered to be the patroness of such activities. Many of the references to
Enodia connecting her with other goddesses reflect this as well; "Enodia” frequeatly is used in
passages about magic, madness, supernatural appearances and the dead (e.g., S. Rhiz. TrGF 492
Radt, E. Hel. 569-70). The sculptural evidence for Enodia is not certain; in all cases, the goddess
assumed to be Enodia could be identified as others, as well, such as Hekate or Persephone.
Ultimately, little can be said about Enodia except that she was the "goddess in the road,” and had a
chthonic character, probably concerned with magic and the Underworld.

g g, Com. ND 34. Plutarch uses it of the Moon at De Fac. 937 .
125 7/GF 535 Radt; Theocr. Id. 11.36.

13gee also S.IL Johnston, "Crossroads,” forthcoming, 1990, ZPE (hereafter cited as Johnston,
"Crossroads”).

MEqr the dating of Alcamenes' statue, see Kraus, p. 84.
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liminal points, is represented ithyphallically.!5 In other cases, significance is at-
tached to liminal places or boundaries because they represent "beginnings"--points at
which one departs from one place to another. Passage through a door or gate can
initiate an earthly journey, for instance, or reflect the symbolic passage from one
mode of life to another, just as passage into the earth initiates Persephone's yearly
journey to the Underworld and the annual renewal of her marriage to Hades. The
Roman bridegroom, like his modern counterpart, carried his bride across the
threshold in order to insure that her passage into a new life was not marred by a
stumbling step.16 If a transition was to be completed successfully, it must be
undertaken auspiciously,1? cautiously, with the help of the gods.

Other rituals associated with liminal places reflect a third concem-—they address
the dissociation of the liminal place itself. Every limen--the threshold, the cross-
roads, the gate, the frontier--is by definition detached from its surroundings. A
threshold is neither inside nor outside of the house, a frontier belongs to neither
country, the crossroads are the junction of roads A, B and C but belong to none of
them; liminal places, especially crossroads, offer varied options but no reassuring
certainties.!8 If the violation of a boundary and the accompanying disregard of limits

lsBurken, Structure and History in Greek Myih and Ritual (Berkeley 1979), p. 40, suggests that
the ithyphallic herms, which the ancient Greeks used to mark and protect areas, reflect a primitive
instinct, still seen in some primates, of the males of a group to encircle their territory, facing
outwards with erect phalli. as if to proclaim their masculinity and ability to protect females and
young. A less primitive example of the rigor with which boundaries are established is the care taken
by Roman surveyors to divide farmland into parcels as square and equal as possible, by means of the
surveying lines called the cardo and the decumanus, leaving small boundaries of untilled land between
portions to facilitate access. A small altar to the Lares Compitales would be set up where four such
plots met, to protect the rights of all four landholders at once. Boundary markers (termini) were
sacred to the Romans; special ceremonies were connected with their establishment and a yearly
ritual, the Terminalia, was held to fortify their aumina. Similarly, boundary stones (Spoi) were set
up by the Greeks to establish the limits of sacred precincts, delineating the property of the god. All
these examples show a strong desire in ancient man as an individual to define and protect—-through
religious and legal means--what is his own. See also C. Faraone, "The Protection of Place:
Talismans and Theurgy in Ancient Greece" in Magika Hiera: Ancient Greek Magic and Religion, ed.
C. Faraone and D. Obbink (Oxford forthcoming 1990) for discussion of protective measures at
liminal points, especially doors and gates.

16cq; 61.159-60 implies, however, that the bride could step over the threshold herself as long as
she did so auspiciously: “transfer omine cum bono limen aureolos pedes.”

170Omens seen at the outset of a journey, which is itself an act of transition, are especially
significant; Thucydides tells of the importance the Spartans placed on omens taken at the beginning
of a journey or campaign; three times bad omens prevented them from going forth (5.54-55; 116).
The tension surrounding the crossing of limits was not found only among the Greeks. The Romans,
whose Janus was in many ways similar to Hekate, were particularly cautious about such things.
Even taking into consideration the Roman proclivity to divide any sphere of divine control into
myriad smaller ones, the number of Roman gods attached to the doorway is notable; it was watched
over not only by Janus but also, for example, by the god and goddess of the threshold, Limentius
and Lima, and the goddess of the hinges, Cardea.

18Hence their proverbial use to express doubt and confusion, e.g. Thgn. Eleg. 1911, Pi. P. X1.38,
PL Leg. 799 c, AP 7.6%4.
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threatens to bring on the chaotic disorganization or even the destruction of established
areas, then the boundary itself must be regarded as a sort of permanent, chaotic
Limbo; associated with neither of the two extremes it divided, it eludes the categori-
zation and control applied to them--it belongs to no one. Indeed, because of their
dissociation, crossroads became the realm of ghosts (and, in a more literal, immediate
sense, of other personae who were dispelled from society, such as prostitutes).
These feelings of dissociation attached to liminal places give rise to rituals intended to
protect the individual who passed through them.

Hekate's presence at terrestrial liminal places primarily reflects the second and
third of these concerns. Just as she guided Persephone and the disembodied souls
across the boundary between life and death, she helped men cross the more mundane
boundaries that they faced daily.19 This is not to say, of course, that ancient man
was consciously grateful to Hekate every time he traversed the threshold or the
crossroads--Theophrastus' Superstitious Man is parodic proof of the norm. But at
some level he believed that she, or what she represented, was there, just as he felt the
presence of "Zeus Horkios" to some degree whenever he swore oaths. Her triplicate
statues--placed here and there at liminal places around the landscape--further insured
that he could never forget her completely.

Hekate also escorted men through temporal limines. Several sources say that
Hekate "suppers" (8eirva) were taken to the crossroads each month at the time of the
new moon; that is, on the night the old month ended and the new one began (the
vovpnvia). The goddess who eased transitions was supplicated at the crossroads---
the liminal point par excellence—-on the night between old month and new--a tem-
poral limen, a time of potential dissolution.20 An illuminating parallel to this monthly
ritual is found in Burkert,2! who cites Arist. Ath. Pol. 56.2:

the new archon begins the year by proclaiming that "whatever posses-
sions anyone had before his entry into office, he shall have and keep
until he (the archon) steps down from office."

lq"l‘his is not to argue that Hekate never served the role that Hermes did at liminal points--protecting
what was within a boundary from that which was without. The two functions could co-exist.
Conversely, Hermes' connection with liminal points, like Hekate's, could include protecting during
transitions; he was, after all, a traveller’s god and a messenger god. As Psychopompos, he aided men
in crossing the boundary between life and death.

20Schol. Ar. Plut. 594; the third-century Apollodorus, FrGH 244 F 109. There arc other
references to Hekate meals that do not specify the time at which they were offered; see Johnston,
"Crossroads.” The third-century playwright Theopompos, ap. Porph. de Abst. 2.16, meations that
hekataia (and herms) also were crowned and cleansed on this day.

Burkert Homo Necans, Eng. trans. Peter Bing, (Berlin 1972; trans. Berkeley 1983) (page
numbers in this book refer to the Eng. ed.) passim, discusses the sense of dissociation felt at the end
of temporal units by ancient man. See especially pp. 142-143 for discussion of the Buphonia as an
end-of-year act of dissolution.

2ppid,, p. 142.
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Chaos was felt to lurk in the break between old year and new: "whatever one could
seize, one could keep,” as Burkert expresses it; it is likely that the break between old
month and new evoked similar feelings, although on a lesser scale.22

Hekate's association with liminal points remained one of her prominent features
in the literature of later periods, which expressed it in many ways.23 To take but a
few examples, the scholiast on Lycophron 1180, discussing the name of the
Thessalian Pheraia (commonly an epithet for Artemis) says that Hekate, new-bomn
daughter of Pheraia and Zeus, was thrown out onto the crossroads, from which she
was rescued and raised by shepherds. This Hekate was given the name Pheraia,
t100.2# Amobius, writing at the end of the third century A.D., gives a genealogy in
which Janus, the Roman deity associated with liminal places, was the child of Hekate
and Sky (Adv. nat. 3.29). Proclus also connects these two deities in his sixth hymn,
which is addressed to Janus and Hekate. In that hymn, she twice is called
xpoBupaia. In Chariclides (fr. 1) she is Tproditig, in magic hymns she is called
"Evodia and described as tpoditig (PGM 1V.1434; IV.2563; IV.2724, 2728).25

This brief summary of Hekate's titles and duties has shown how pervasive and
long-lived was her association with liminal poims.26 It has been suggested that she
served as a guide or escort across these points, facilitating the transition and
protecting against the chaos--sometimes literally conceived of in the form of ghosts—
that lurked within them. As subsequent chapters will show, the role of escort or
guide across liminal places naturally brings with it the role of mediator or
intermediary. The guide must move easily from one realm to the other and thus, like
the intermediary principles that later philosophers posited, must partake to some
extent of both. Hekate's location in a cave, in the Homeric Hymn to Demeter (1. 25),
expresses this fact succinctly: Persephone's escort makes her home neither above the

221ndeed. time, at least originally, was reckoned by this cycle in most of Greece, although the lunar
month later was complicated by additional civic and political divisions of time.
23Her connection with one expression of this--keys--will be discussed below, pp. 39 ff.

24pheraia herself is called “Atpevooxémoc,” “watching the harbour,” at Call. Dian. 259; harbours are
another liminal point. Hekate is called Awpevinn at PGM IV.2563. Artemis, because of her
association with Hekate, borrowed several epithets that express her connection with liminal points,
among them "Ayuevooxdnog” (schol. Lyco. 1180). This or a similar story seems to be alluded to by
Stephanus of Byzantium, in his explanation of the title Tp108itig; he states that Hekate was called
“tpwdity” and "Enodia” because she was found as an infant, by Inachus, in the road.

251 one of these hymns (PGM IV.2708-84), which is an appeal for Hekate to send a loved one
home to the worshiper, she three times is asked to send the loved one specifically to the lover's door
or threshold itself. In Theocr. /d. 11.60, a love philtre, which Hekate is called on to empower, is to
be smeared on the lintel of the loved one's door. The importance of liminal places in magic is
discussed briefly in Chapter X and in Johnston, "Crossroads."

26Gmf. NK p. 258, offers a slightly different explanation of Hekate's attachment to doors and other
liminal points, deriving it from her character as “goddess of the outdoors:" "Dass die Gottin des
Draussen den Durchgang ins Innen schiitzt und bewacht (so wie sie der Geburt vorsteht) ist verstand-
lich...."
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carth nor below it but intermediarily between the two. The guide acts to bridge--
cither literally or figuratively—two distinct realms in order that the individual may pass
from one to the other. So, too, that which is intermediary acts to close the gap
between two discreet entities and provide continuity.2’

As the next two chapters will show, in late literature, as a cosmic
xAe18odyog, as Mistress of the Moon, or as Cosmic Soul itself, Hekate continued to
provide passage between the worlds of men and gods or between otherwise detached
spheres, such as the Sensible and Intelligible Realms.28

21c. the conclusions of L. Kahn, "Hermas la frontidre et l'identité ambigu®,” Krema 4 (1979) pp.
201-211.

28For the moment I have not addressed evidence connecting Hekate with magic; this will be taken
up in detail in Part II, which discusses theurgy in the Chaldean Oracles, and in particular in the final
chapter, "Hekate and Magic."



Chapter III
Hekate's Later Roles as Guide or Intermediary

The previous chapter reviewed Hekate's roles as a goddess associated with
liminal points in traditional literature and cult; it was argued that her association took
the form of guiding or escorting individuals at places or times of transition. In later
philosophical or mystic literature, Hekate's guiding roles became increasingly similar
to those of the Cosmic Soul as outlined in the first chapter.

This chapter will provide a general, comparative context for the forthcoming
examination of Chaldean Hekate's cosmological roles! by examining similar evidence
selected from those systems that usually are referred to by the terms "Orphic," "Neo-
pythagorean" and "Neoplatonic." The examination is divided into two sections.
"The Mistress of the Moon" concentrates on evidence just prior to or contem-
porancous with the emergence of the Chaldean Oracles, taken from sources which
may have had some influence on them. "Hekate KAe18obyog" discusses evidence
somewhat later than (and probably influenced by) the Oracles.

The Mistress of the Moon

The Middle Platonic school popularized the idea that the Moon was both a
liminal point and a transmissive or mediating entity between the Sensible and
Intelligible Worlds, an idea that persisted throughout later antiquity in philosophical
and mystical thought.2 The earliest extant expression of the idea is found in
Xenocrates (ap. Plut. De Fac. 943 f = fr. 56 Heinze), who connects the Moon and
lunar air with the second and middle of his three rvkva or densities (the Sun and
stars belong to the first and the Earth and its waters to the third). The Moon and the
lunar air are the interpositive layer in his three-tiered universe. The transitional nature
of this ruxvév is illustrated by Xenocrates' attachment to it of the daemones, who he
says mediate between gods (who inhabit the first layer) and men (who inhabit the
third); the daemones are similar to both in nature (ap. Plut. Obs. Orac. 416 c-d = fr.
23 H., with comments at Dillon, p. 32). Of similar significance is Xenocrates'
postulation of a double Zeus, one of whom rules the sphere above the Moon, one the

For the moment, discussion of Hekate's roles as Soul or anything else in the Chaldean system itself
will be postponed; the fragmentary nature of the evidence for that sysiem, and the fact that its ex-
plication is the primary goal of this study argue for treating it separatcly, in the next chapter.
2There is some evidence that the concept of the Moon as a mediator or boundary between two
opposites may have begun earlier. For cxample, the Hippocratic [ept ‘ERSopddog, which connects
various human organs with astral bodies, equates the Moon and the centrally located diaphragm.
Plato, Smp. 190 b, makes the Moon the parent of hermaphroditic creatures (whereas males are
descended from the sun and females from the earth).
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sphere below (ap. Plut. Plat. Quaest. IX, 1007 f = fr. 18 H.); the Moon marks the
point at which a division of cosmic realms is made.

Further illustrations of the Moon's function as both a limen and a conducive
principle abound in post-classical antiquity.3 Calvenus Taurus, for example, writing
in Athens in the mid-second century, makes the Moon the point of division between
the world of the ever-changing and that of the constant (ap. John Philoponus, De Aet.
Mund., p. 145, 13 ff. Rabe). By the end of antiquity, the emperor Julian could
satirically situate a banquet of the Caesars in the air around the Moon. These semi-
divine souls were between gods and men in nature: they belonged above the earthly
realm but were not quite worthy of the heavens (Caes. 307 c).4

One author who had a lot to say about the nature of the Moon--and who
addressed the question in connection with a wide variety of subjects--was Plutarch,
whose active life slightly preceded the emergence of the Chaldean Oracles. In several
passages Plutarch described the Moon as marking the boundary between the Sensible
and Intelligible Worlds. He also attributed to it a variety of mediating or transmissive
powers; at De Is. 368 ¢, for example, Plutarch, who himself connects the Moon with
both Isis and Osiris, explained the seemingly contradictory Egyptian belief that the
Moon was the Mother of the World, yet bisexual. According to him, this bisexu-
ality reflected the fact that the Moon, like a woman, was filled or impregnated by the
Sun above, but in turn, like a man, emitted or sowed generative principles into the air
below. In other words, the Moon was the intermediary transmitter of life-giving
principles, much in the same way as the Cosmic Soul was the transmitter of the
Ideas.5 AtDe Fac. 928 c, Plutarch compared the Moon's position between the Sun
and Earth to that of the Liver or "another of the soft viscera" (tr. Cherniss), which lay
between the heart and the bowels. This Moon, he said, conducted downwards the
warmth of the Sun and conducted upwards the exhalations of the Earth, refining them
in the process.

The picture of Hekate as a Moon goddess is familiar to classicists--too familiar
perhaps. It is important to remember that although Hekate's association with the

The intermediary nature of the Moon is discussed throughout Dillon and Wallis. Especially in its
role as a intermediary entity, it came to play a big part in eschatological doctrines. See also
discussion in H. Goergemanns, Uniersuchungen zu Plutarchs Dialog De facie in orbe lunae,
Bibliothek der klassischen Alterwissenschaften neue Folge II Reihe Band 33 (Heidelberg 1970) and F.
Cumont, Afterlife in Roman Paganism (New Haven 1922; rpt. New York 1959), pp. 96 fI.

4See also Tardieu, pp. 209 .

slnterestingly. the divinity to whom Hekate specifically is compared in De Is. is not the bisexual,
intermediary Moon, but rather Anubis, the jackal-headed god. According to Plutarch, Anubis
represents the horizon, which lies between the visible realm of Isis above the earth and the invisible
realm of Nephthys below the earth (368 f). The specific reason given for the comparison is that
Anubis and Hekate are gods of both the Underworld and the Heavens, but the intermediary nature of
Anubis' physical position (as well as his canine aspects) must have encouraged the analogy. In other
works of Plutarch Hekate is connected with the Moon (see discussion below).
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Moon became commonplace in late antiquity,S verifiable associations between the two
do not survive from earlier than the first century A.D.,’ after the Moon's role as an
liminal or transmissive entity had been established and fast was becoming one of its
dominant traits. Shared possession of intermediary or transmissive functions pro-
bably was not the sole basis of the association between Hekate and the Moon;
Hekate's connection with Artemis undoubtedly was a contributing factor.8 But the
importance of these shared traits in cementing the association is supported by three
observations. First, Hekate's associations with the Moon did not begin until the first
century A.D. (see n. 7), at least two centuries after those of Artemis with the Moon
began (see n. 8). Second, these associations of Hekate and the Moon closely
followed the enthusiastic development of the Moon's liminally transmissive roles in
philosophical and mystic literature. Third, the first associations of Hekate with the
Moon appear in philosophical literature (Plutarch) and in a drama written by a
philosopher (Seneca) (see n. 7); these are authors likely to have been influenced by
the philosophical/mystical sources that made the Moon an intermediary principle.
Finally, the Plutarchan associations (which will be examined below) link Hekate and
the Moon specifically because of their common role as intermediary or transmissive
principles. Taken together, these observations suggest that the intermediary or trans-
missive nature shared by Hekate and the Moon strongly contributed towards their
eventual identification. In particular, as will be shown, they shared the eschatological
function of transmitting or guiding disembodied souls or daemones across the
boundary between the earthly and celestial spheres; this is analogous to Hekate's
carlier role as the guide of disembodied souls on their way to Hades.

Obs. Or. 416 c-f. is one of the Plutarchan passages in which the Moon both is
portrayed as an intermediary entity and is associated with Hekate. In general, it dis-
cusses daemones, whose nature is said to combine the natures of men and gods (416

6E.g.. Porphyry (ap. Eus. PE 11111, 113 C) and Euscbius himsclf (PE 111.16, 126 C) call her the
Moon; Porphyry (ap. Eus. PE V.10, 193 D) placcs her in the aether, the traditional place of the
Moon. In the magical papyri, "Sclene” and "Hckate" scem to be used interchangcably.

TThe earliest references I am able to find are Sen., Med. 790, and the references from Plutarch, which
will be discussed in this section. Roscher's article, "Hekate" (Lex. 11.1, 1897 ff.) cites nothing ear-
lier. I do not consider the classical conncctions between Hekate and vovunvia offerings (discussed
above in the chapter on Hekate's earlicr nature, p. 26, and in Johnston, "Crossroads”), to signify any
attachment to the Moon itself; the attachment is expressive of her help at the time of transition from
old month to new.

is evidence for Hekate's identification with Aricmis as early as the fifth century (A. Suppl.
676, fr. 158; E. Phoen. 110). Arnemis' identification with the Moon precedes that of Hekate with
the Moon; the first cerain evidence for the idca is found in the second-century B.C. Stoics (e.g.,
Diog. Bab. Diels Doxogr. 549 b 7; Apollod. Stoic. fr. 40 ap. Suid. v. "tavpondrog”) (the Stoic
identification of Artemis and the Moon probably began as a logical development of their identifi-
cation of Artemis' twin brother, Apollo, with the Sun). By the time of Plutarch (e.g., Quaest.
Conv. 659 a) the identification of Artemis with thc Moon was so commonly held an assumption
that it could be used as supportive evidcnce in making another point.
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c-d). Xenocrates, Plutarch said (416 d), set up a system comparing gods, men and
daemones to three types of triangles. Xenocrates equated gods with the equilateral
triangle, which is equal in all its lines, men with the scalene, which is unequal in all
its lines, and daecmones with the isosceles triangle, which is "partly equal and partly
unequal.” Plutarch himself, however, suggests a better analogy: the Moon is a
"mixed" (peixtév) body mimicking the daemonic race; in fact, the Moon's alternate
waxing and waning is a cycle in harmony with the varying circumstances of the
daemones.?

Next there follows a passage discussing Hekate (416 e-f). The entire passage
reads (Babbitt's translation with slight revisions):

But there is a body with mixed characteristics that actually parallels the
daemones--namely the Moon. And when men see that [the Moon], by
being consistently in accord with those cycles through which the
daemones pass, is subject to apparent wanings and waxings and
transformations, some call her an earth-like star, others a star-like Earth,
and others still the lot of Hekate, who is both earthly and heavenly.
Now if someone withdrew or removed the air that is between the Earth
and the Moon, he would destroy the unity and communion of the
Universe, for there would be an empty and unconnected space in the
middle. In just the same way, those who refuse to leave us the race of
daemones make the relations of the gods and men remote and alien.

ueuctov d¢ cwpa xai pipnpa dapdviov ovTE TV oelnvnv, T
m TovTov tou yévovg owq&ew nepupopq, q)Owelg cpawop.evag
Sexouevnv xai avénoeig xai u.eraBo?.ag opdvreg, ot pev aorpov
ve®ddeg ol 8’ oAvumiav ymv ot de xBoviag dpob xai ovpaviag
xlﬁpov 'Exdmg XPOCELNOV. dozep ovv av si tov aépa Tig
avslm xai \moonaoels Tov ueta&o ms xat oelnvng, mv
svomta Slaluoele xai v xowcovmv 1090 navrog, év HéoQ xeviig
xai acvvdétov xcopag yevopévng, oltwg ot Saluova)v YEVOS pun
axoAeixovteg, averipeixta ta twv Oedv xai avlpdrov moodot
xai aovvaiiaxia.

Frank Babbit, in the notes to his Loeb edition of Obs. Orac. (London 1937), explains this with
reference to De Is. 361 c. There Plutarch quotes a pass2ge of Empedocles (Diels I, p. 267, 115), in
which the daemones are described as being driven up and down between Sun and Earth in recompense
for their actions. When they have been purified, they take the position proper to them--logically this
would be the Moon, lying between the two extremes of the area they are driven across during their
punishment. In this passage, 100, Plutarch stresses the mediating nature of daemones, citing Plato’s
description of them as an interpretive and ministering race; they convey prayers and petitions of men
to the gods, and oracles and gifts of the gods to men (probably referring to PL Smp. 202 ¢).
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The Moon, described by some men as a star-like Earth or an earth-like star,10 also is
called by some the lot (xAfjpog) of Hekate, who is described herself as both an
earthly and a heavenly goddess. The original source for Hekate's reputation as both
carthly and heavenly is impossible to determine; it recalls, perhaps, Hesiod's
description of her as the daughter of Asteria or as receiving shares on the earth, in the
heavens and in the sea, and also, perhaps, her associations with the Olympian
Artemis. But whatever the original provenience of the idea, Plutarch introduces it
here because he believes it supports the arguments he is making about the Moon and
the daemones. His logic can be reconstructed as follows: he wishes to show that the
removal of the daemones from the cosmic scheme would make communication
between men and gods impossible. In support of this he adduces, as an analogue,
the fact that the removal of the lunar realm, where the daemones dwell, would cause
the disunification of the Universe: there would be no communion between the earthly
and heavenly realms without the Moon and lunar zone that lie between them.!! In
support of this (and also, more generally, in support of his argument that the Moon
is the proper home of the daemones, who have a nature half-way between those of
men and gods), he reminds his audience--other men of philosophical tendencies,
perhaps?--that current conceptions of the Moon make it an entity whose nature is half-
way between that of the earth and that of the heavens: it is an "earth-like star," "star-
like earth,” or the "lot of Hekate, who is both heavenly and earthly." For Plutarch,
the fact that the Moon's nature partakes of both the earthly and the heavenly lends
support to the idea that its position is between them.

What does this tell us about Hekate and her relationship to the Moon?
Primarily, that it was the place assigned to her, was her "lot," was the portion in the
universe most suited to her. The immediate succession of the phrase describing her
as both earthly and heavenly implies that, for Plutarch and his contemporaries at least,
the reason it was her lot was that like it, she partook of both realms and lay halfway
between them.

The foregoing discussion brings to mind another connection commonly made in
post-classical antiquity--that between Hekate and daemones. She often was called

10cf. Plutarch's other descriptions of the Moon as a "mixcd body:" De Fac. 943 e (composed of
Earth and Star); ibid. 945 c (creatcd by a god as a compound of that which is above and that which is
below). See further H. Goergemann, above, n. 3, pp. 83-86, in particular Goergemann's discussion
of how seriously Plutarch took this "myth" of the soul's ascension to the Moon and his citations for
the possible Neopythagorean origins of the Moon's mcdiating role.

Hyere it seems it is the air between the Moon and Earth, not the Moon itsclf, that is portrayed as
essential to mediation. However, the resulting picture is actually the same. Removing this air pulls
the Moon down to the Earth (as, in fact, Thessalian women inadvisedly attempt to do, Plutarch
complains in the next section) and pushes out the sublunar zonc in which the daemones commonly
were imagined to function. On the Thessalian trick, sec P.J. Bicknell, "The Dark Side of the
Moon," in Maistor. Classical, Byzantine and Renaissance Studies for Robert Browning, ed. Ann
Moffatt (Canberra, Australia 1984) pp. 667-75.
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their queen or controller.12 The mediating nature of daemones has been alluded to in
the previous paragraphs. It began with Diotima's description of them in Plato's
Symposium--or perhaps even earlier, with Hesiod's description of them as the
immortal, yet not divine, spirits of the golden race that watched over men.13
Mediation between the human and the divine became their dominant trait in late
philosophical and mystical thought,!4 and was almost certainly the impetus behind
their connection with the Moon, which began with Xenocrates and was common
throughout late philosophy and mysticism. Even in later contexts in which daemones
took on a threatening character, they lost none of their intermediary nature. In fact,
their unpleasant characteristics were intensified by it; philosophers such as Plutarch,
in putting them between gods and men also made them responsible for all the divine
misrepresentations, demands for unpleasant sacrifices, etc., that formerly were
blamed on the gods. As the concept of "divinity" became more detached, philosophy
and mysticism called for something to fill the roles that the gods, now completely
severed from the material world, no longer were permitted to fill; the daemones
stepped in.

Hekate's ascendance to the daemonic throne was promoted by her earlier
nature. From classical times Hekate was the mistress of phantoms (pavtacpata)
and similar creatures.!3 Although creatures of this sort were not called "daemones”
specifically until Plutarch (Dio 2), they shared with later daemones both an ability to
harm or frighten men if they so wished and a nebulous existence between man and
god, life and death.!® Traditionally, they were understood as the restless souls
denied entrance to Hades for lack of proper burial rites, the souls of those who died

l’E.g., Porphyry's beliefs as expressed at Eus. PE 111.16, 126 ¢ (Eusebius asks how Porphyry can
assert that Hekate is the Moon, a celestial body, if he also says that she is the ruler of evil
daecmones); at PE 1V.23, 174 a ("[Porphyry says] that Hekate and Sarapis are the rulers of the evil
daemones"), and in V.24, 202 c,d (the symbols of Hckatc's telestic statue are called "symbols of the
dacmones' power”). The adjective "evil” in the first two cxamples scems to have been applied to the
daemones ruled by Hekate by Euscbius, not by Porphyry; Porphyry's own words at IV.23, 174 b,
make Sarapis alone the ruler of evil daemones. Judging from remarks in Augustine (De Civ. Dei
X.9-11), Porphyry regarded daemones in gencral not as bad but rather as simply subordinate in rank
to gods--mediators who could be bad or good. See also Chapter IX, "The Chaldcan Daemon-Dogs.”

13Hes. WD 122-28. Platonists centainly understood Hesiod's daemones this way; see, for example,
Calcidius In Plat. Tim. 129-36.

14paemones are from their earliest philosophical/mystical portrayals creatures of mediation or
creatures in transition (e.g., Smp. 202 d ff., Empcdocles Diels I p. 267 115 = ap. Plut. De Is. 361
c). It is with Xenocrates, however, that this idca first finds full expression and that daemones
become by dcfinition the class between gods and men; after Xenocrates, the idea was accepted univer-
sally, e.g., Apul. ap. Aug. De Civ. Dei VIIL18; lamb. Myst. 1.5-6; 16,6-20,19; Plut. De E. 394 c,
De Is. 360 e; consistently throughout Christian commcntators such as Eusebius (PE). See also the
discussion in Nilsson, GGR 11.2 540.

15Classical examples are E. Jon 1048 ff.; Hel. 569-70; Hipp. Morb. Sacr. 6.362; Trag. Incert. fr.
375.

16Hipp. Morb. Sacr. 6.362; E. Ion 1049.
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before their time--"awpoti”--or the souls of those who died violently--
"BraroBavaror.”

Such creatures naturally gathered around Hekate. Hekate was a goddess of
birth and a goddess of death, accompanying souls across the greatest boundaries they
crossed.!? Those who were not permitted to complete these transitions were fated to
wander with her in a sort of Limbo. Moreover, her role as a goddess of crossroads
and other liminal points brought her into contact with these creatures, who tradi-
tionally dwelt at such placcs.18 She was the goddess who protected the living against
these potentially harmful spirits, but by the same token, she was also the goddess
who could lead them on.!?

Of course, other factors encouraged her coronation as the daemonic queen as
well. The defining characteristic of the daemones of Platonic philosophy and
mysticism was their ability to travel from one realm to another, even to escort others
across the boundary between two realms--those in the Phaedo (107 d ff.) are given
the task of guiding the souls of the dead to their proper places. The fact that Hekate
shared these traits would have encouraged the affiliation that already had begun to
grow from her earlier relationship with the daemones' ancestors--the pavtacpaza.
The Moon may enter into the equation, as well. The daemones already had begun to
be associated with the Moon by the time of Xenocrates; Hekate's election as a Moon
goddess at some later point made it easier for her to add the lunar daemones to her
ranks.

Although it is difficult to chart with exactitude the development of Hekate's role
as queen of the daemones, it is clear that her role as a guide across liminal points
contributed to it in several ways and at several stages. Two further points should be
made. First, whatever the factor(s) behind Hekate's initial connection with dae-
mones, the intermediary and transmissive roles of daemones in late philosophy and
mysticism were widely and well enough accepted to reflect, in turn, upon their queen,
strengthening her existing reputation as a guide across liminal points. Second, just as
the increasingly negative traits of the daemones never completely obscured their roles
as mediators, so the potentially frightening traits of many of Hekate's earlier
supernatural associates should not obscure their intermediary nature. Whatever

17gee n. Chp. II, n. 8 for references.

©See Johnston, "Crossroads," for discussion of the rcasons thesc souls lingered at crossroads and
other liminal places.
196he is not identified with truly horrific supematural creatures, such as Gorgo, Mormo and
Empousa, until late Hellenistic times (examples in Rohde, Psyche, app. VI and VII). However, she
herself can take on grim aspects earlicr (e.g., Theocr. /d. 11.12). and her classical control over
phantoms often is linked to unpleasantness--they are described as frightcning men or causing mental
sickness, especially at night (Trag. Incert. 375; Hipp. Morb. Sacr. 6.362) and the chorus at E. lon
1048 ff. asks Hekate and her vuxtinédor épodor to help guide the cup of Gorgon poison to Ion's
lips; E. Hel. 569, in contrast, does imply that Hckate could send pleasing (evpuevii) phantoms.
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"phantoms” were exactly (however closely they can be associated with daemones),
any creature that wandered between Earth and Hades, or Earth and Heaven, was
intermediary. Trapped between realms, they were condemned to roam with the god-
dess who had refused to allow them to complete their passage. Indeed, this very el-
ement of marginality may have helped to make these creatures frightening; they were
of a uncategorized, dissociated nature, and, it would be assumed, were unhappy and
vindictive because of their enforced and fruitless wandering. As early as Elpenor,
disembodied spirits not allowed entry into Hades complained of their lot. '

A topic closely related to that of Hekate and daemones, and also to that of
Hekate and the Moon, is Hekate's power over disembodied souls. In fact, although
some Neoplatonists made careful distinctions between daemones and disembodied
souls, the difference between the two categories is slight or non-existent in archaic,
classical and Hellenistic sources. Hesiod's daemones are the souls of his golden age
men (WD 122-8); in Plutarch, the two terms seem to be used interchangeably.

De Fac. 943 a ff.20 discusses the double release of the soul. First, the soul is
separated from the body in the "realm of Demeter”--that is, on earth; then, the soul is
separated from the mind in the "realm of Persephone"--on the Moon.2!

Plutarch continues with details of the process (944 c ff.). There are three spec-
ial lunar crevices (Bafn...xat xol@pate). The biggest one (uéyiotov) is called
the "Gulf of Hekate" (‘'Exatng pvydv). In this one the souls give or receive
punishment for crimes they suffered or committed while they were "daemones”
(apparently in contrast to crimes experienced while they were embodied). The other
two are deep (paxpa) and are called "The Gates" (accepting Cherniss' emendation in
his Loeb edition). Through these two crevices the souls pass, according to merit,
now to the side of the Moon that faces Heaven and is called the Elysian plain, then to
the side facing Earth--"the house of avtixBwv (lunar) Persephone."

The passage is obscured by textual problems; it also is made more difficult by
the fact that throughout this dialogue, Plutarch seems to regard Persephone and
Hekate as different manifestations of a single goddess (see n. 21). What can be said
with certainty, however, is that the Moon's crevices are the places where two things

20or analysis of this passage and the thcory of the descent of the soul through celestial bodies in
general, see J. Dillon, "The Descent of the Soul in Middlc Platonic and Gnostic Theory,” in The
Rediscovery of Gnosticism, vol. 1, The School of Valentinus, ed. Beniley Layton (Leiden 1980) pp.
358 ff.

2llntexestingly, the adjective Plutarch applies to Perscphone here--povoyevig--characteristically is
applied to Hekate (e.g., at Hes. Th. 426 and 448 and A R. III. 847 and 1035) and would not seem to
be appropriate to Persephone herself at all. Although Plutarch separates the two goddesses in this
passage, his application of the adjcctive to Pcrscphone implics that a softening of the line between
the two was already well underway by this time, espccially with respect to their shared association
with the Moon. Further evidence of this is found in thc fact that before this passage, at 937 f,
Plutarch tells us that the Moon is called "tptoditig,” a title given exclusively to Hekate, yet at 942 ¢
ff. says that the Moon is called "Korc" and "Phcrscphone.”
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happen to disembodied souls: earlier injuries suffered or committed meet with
retribution, and the daemones pass from "heavenly" blessedness to "earthly"”
embodiment or back again. The two actions are actually parts of the same process--
passage from one state of existence to the other, passage from one portion of the
universe to the other. Hekate's gulf, and therefore Hekate, is involved with this pas-
sage of souls because it is the site of at least the first part of the process--retribution of
previous wrongs (it secems that the souls then proceed to one of the other crevices for
actual transportation).

The passage that follows this one (944 c-e) describes the further behavior of the
daecmones or disembodied souls. The daecmones do not necessarily remain on the
Moon forever; they descend to Earth and take charge of oracles, attend to and
participate in mystic rites, and act both as the chastisers of men and as their saviors in
war or on the sea--all the things, in fact, that gods traditionally were said to do, but
which the new philosophy taught was inappropriate to divinity. We circle back to the
conclusions reached above after the examination of Plutarch's Obs. Orac. 416: one
function of the Moon was to provide links between the divine and human worlds and
also to provide a transitional way-station from which those links--in the form of
disembodied souls or daemones—could move up or down the cosmic ladder.

Plutarch’s description of the ultimate fate of the disembodied soul (De Fac. 944
f, ff.) also illustrates his understanding of the Moon as an intermediary, transmissive
body. The Moon is the proper "element” (atox€elov) of souls, he says, for they are,
in the end, resolved back into the Moon just as bodies are resolved into the Earth.
Assumedly this resolution of souls into the Moon occurs when the mind is released
from the soul (943 a). When, eventually, the Sun sows new minds in the Moon, The
Moon creates new souls and sows them in the Earth, which furnishes bodies.

Thus, the Moon receives, nurtures and sends forth souls. Plutarch emphasizes
this transmissive role by closing his dialogue with remarks about how each sphere--
Earth, Moon, Sun--aids in the creation of a new man (945 c):

In truth, when after the death of a man the Earth (gives back) all
those things that she took for his creation, she actually contributes
nothing [to the creation of a new man]. And the Sun takes nothing [to
use in the creation of men] except for taking back again the minds that
he once gave. But the Moon both takes and gives, and both joins
together and divides, according to her various powers....Indeed, the
inanimate [body] is itself powerless, and liable to be harmed by other
things. And the mind, reigning supreme, is unable to suffer. But the
soul is a mixture, an intermediate thing, just as the Moon was created
by god as a compound and blend of the things that are above and
those that are below.
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The intermediary Moon, known to some as the "lot of half-heavenly, half-earthly
Hekate" to some as "tp108111g” and to Plutarch himself as the site of the Gulf of
Hekate, played an essential role in the fluid career of the disembodied soul or
daemon, itself an intermediary creature.

Soteriologically minded philosophers and theurgists, who wished to assure the
rising of their own souls, later advanced the idea that Hekate, by controlling the
crossing of the boundary between humanity and divinity, either could aid the ascent
or could force the descent of the soul. This subject will be explored more completely
in the chapters on theurgy, but mention of it belongs here as well, for it indicates how
important Hekate's role as a guide became in a personal sense; the special abilities and
good will of this goddess were important for those seeking salvation. Porphyry (ap.
Eus. PE 1II.11, 113 c-d), describing the symbols of the Moon/Hekate, says that a
"multitude of souls” dwell within her,22 and Proclus (Hymn to Hekate and Janus,
quoted pp. 147, n. 19) asks both her and the Roman patron of liminality to "lift up
his soul from its wanderings in error below."

221he passage occurs during Porphyry's discussion of the various symbols found on gods' statues.
The portion about the statue of Hekate/Moon, in its entirety, reads:

But, again, the Moon is Hekate, and is the symbol of her varying phases and of
her power, which is dependent on those phases. For this reason, her power
appears in three forms, the figure in white robes, golden sandals and lighted
torches being the symbol of the new Moon. The basket, which she bears when
she has mounted high, is the symbol of the cultivation of crops, which she
causes to grow according to the increasing amount of light she gives. The
symbol of the full Moon is the goddess wearing brazen sandals. Or, one might
judge, from the branch of olive she carries, that she is of a fiery nature. [One
might also judgel, from the poppy, that she is productive and that a multitude of
souls dwell within her, just as if within a city, for the poppy is the symbol of a

city.

It is impossible to evaluate the validity of some of Porphyry's interpretations of these symbols--
would most people really think of "a fiery nature” when they saw an olive branch? But his attempted
interpretations do reflect the genuine attachment to Hekate/Moon of the properties he lists, if not in
common belief then at least in such mystic/philosophical belief as Porphyry represents (i.e, she was
believed to be the dwelling place of souls, whether or not the poppy truly symbolized that fact).
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Hekate KAeidodyog

Proclus, a mid-fifth-century Platonist and student of the Chaldean Oracles,
comments on Hekate's cosmological roles at /In R. 11.121.8. The passage occurs
within his exegesis of Rep. 614 b, in which Er describes for the first time the marv-
clous meeting place between carth and heaven of souls who are on their way to a new
incamation, to reward or to punishment.

In his lengthy exposition of 614 b (II.113-122), Proclus gives various
information relevant to the story of Er. The comments concerning Hekate arise
almost at the end of the exposition, during his discussion of the number Twelve
(I1.120-121). Why, Proclus asks, did Plato specify that Er spent rwelve days
seemingly dead, while his soul gathered information? After rejecting the attempts of
previous exegetes to elucidate the significance of this number, he offers his own.
Twelve, he says, "has the ability to bind together and harmonize diverse elements,
whether they be of the individual body or the Cosmos; Twelve is the most complete
boundary, resembling the causes that roll together the limits of the Cosmos"
(I1.121.4-5). He continues a few lines later (I1.121.7-8):

Therefore [in view of the powers of Twelve just stated], in the Laws
[828 d], [Plato] allotted the twelfth month to the worship of the
chthonian deities, and [therefore, in view of the powers of Twelve just
stated], the theologian23 says that the greatest goddess Hekate, who
closes the boundaries of "things within the Cosmos" ("twv
éyxoopiov”), and who, on account of this, is called "Key-holder"
("xAndovxog"), was allotted the twelfth portion [of the Cosmos].
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Proclus then concludes his arguments: Er was revived on the twelfth day because it
was only by then that he had seen everything he was supposed to have seen, includ-
ing the souls who had established a life separate from that of the body, in accordance
with the dictates of the number Twelve, the delimiter of all the Cosmos and of all the
boundaries in the Cosmos, which are "folded together into their proper sources."

2?‘By this Proclus means Orpheus, to whom the tcrm BeoAdyog regularly was applied. This portion
of Proclus’ statement is included as part of Orph. fr. 316 (Kem). For Proclus’ respect for and study
of the works of "Orpheus,” see M.L. West The Orphic Poems (Oxford 1983) pp. 227 ff.
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The logic of his arguments and some of Proclus’ allusions are not altogether
clear, at least to a modern mind, but four points come forth: 1) Orpheus, “the
theologian," called Hekate "the Closer of the boundaries of things within the
Cosmos;" 2) because she closed these boundaries, he also called her "Key-holder;"
3) Orpheus allotted to Hekate the twelfth portion of the Cosmos (seemingly the
Moon, whose associations with Hekate, disembodied souls and the delimitation of
cosmic space have been discussed above) and 4) according to Proclus himself, the
powers of Twelve--and by extension those of the Moon and Hekate, too--included
the ability to "close" or establish the limits of the Cosmos, to harmonize and bind
together diverse elements both of individuals and the Cosmos as a whole and to bring
its souls to fulfillment outside the body. These powers and responsibilities closely
resemble some of those of the Middle Platonic Cosmic Soul, who by mediating be-
tween the Sensible and Intelligible Worlds, divided them and all the opposing forces
that they symbolize, who "closed the boundaries of things within the Cosmos" by
standing between the Sensible and Intelligible Worlds (the cosmic and hypercosmic
realms), and who received unto herself disembodied souls. Proclus, then, worked
from a set of assumptions according to which Hekate played the same roles as the
Cosmic Soul herself.

One of the important words in this passage is "key-holder," "xAe1do%yo¢."
From archaic times this word often was used metaphorically to express the fact that
someone was "mistress” or "master,” of whatever the key in question unlocked: the
mistress of a household held its key.2* Alternatively, the key-holder controlled

AThe term is fairly common in everyday or cultic use; gods as well as men hold it. It is used of
wives and slaves who are given responsibility over the house (e.g., E. Troades 492). In most cases
where "xAewbobyog” is used of a dcity, "holding the key" clearly is a way expressing the fact that he
or she has control over a physical or emotional rcalm: e.g., at Ar. Thesm. 1143, Athena holds the
keys to Athens; at E. Hipp. 538, Eros is the tyrant who "holds the keys to the bedchambers of
Aphrodite;” at P. P VIIL4, Hesychia holds the keys of wars and councils. Paus. V.20.3 mentions
a statue of Plouton at Olympia holding keys, which thc Olympians explained by saying that Plouton
locked up Hades so that none might rctum from it. Kcys and key-holdcrs are mentioned several
times in the Orphic Hymns: Proteus is the god who holds the keys of the seas (XXV.1), Plouton
has the keys to the entire earth (XVIIL4); Eros has the keys to acther, sky, sea and carth (LIV.4); and
Daimon has the keys to joy and sorrow (LXXIIL6). Hckate herself is called the "Key-holding Queen
of the entire Cosmos" at 1.7. The only other deity in the Orphic Hymns actually called "xAeiSoiyog”
is Prothuraia, (11.5) whose hymn immcdiatcly follows that of Hekatc. What she is keyholder of is
not specified. However, as A.A. Barb, "Diva Matrix" Journal of the Warburg and Courtauld Institute
16 (1953) 193-238, has shown in dctail, the key--cithcr as a physical object or as an inscribed or
engraved sign--was used in later antiquity as a magic charm to "unlock” the uterus, i.e., to bring
about swift and safe childbirth, or to protcct the utcrus against the "manifold ailments of the female
sex organ" (p. 94; cf. now also Robert Riincr, "A Uterine Amulet in the Oriental Institute
Collection," Jnl. Near East. Studies 43 (1984) 209-221). As this rather short Orphic Hymn also
addresses Prothuraia with numerous other titles unmistakably related to childbirth (e.g., "Eileithuia,”
"oxvAdxewa™), it is possible that the key she holds is of the type Barb discusses. The generality
with which the idea of key-holding dcitics regularly is treated in the Orphic Hymns should not
preclude understanding individual examplcs to indicatc more specific dutics.
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access to another's realm: a priestess held the key to a goddess' temple, Acacus held
the keys to Hades,25 Janus held the keys that allowed Jupiter to enter and exit from
Heaven.26 But in mystic literature, especially of post-classical antiquity, the word
xAeidoByog took on additional significance. Examination both of Hekate's associa-
tions with the key throughout antiquity and of later associations of the word "key-
holder” will help to elucidate the meaning of this title in Proclus’ passage.

The key was one of Hekate's symbols at least from Hellenistic times
onwards. Generally, the keys held by Hekate were those that opened Hades,2’
which agrees with her duties as the guide of disembodied souls. For example, at
PGM 1V.2292, Hekate's key is said to open the "bars of Cerberus.” At PGM
IV.2335 and LXX.10, it is referred to as the key of "she who rules Tartaros” or of
"the Lady of Tartaros." At Orph. Argo. 986, Hekate is said to "unbar” the gates of
Hades; the implement necessary to unlatch the oxfieg would be a key. Other literary
passages describe Hekate as providing--or prohibiting--access into and out of
Hades;28 although these passages do not menzion keys specifically, they contribute to
the picture of her as the goddess who opened the gates of the Underworld. The
importance of this role to the magician or witch is explored in more detail in Chapter
X; briefly, the success of traditional magic depended on the aid of the daemonic souls
that Hekate could release by unlocking the gates of Hades.

There are some references in which Hekate's key has no stated connection
with Hades? or in which its significance is difficult to discern.30 Most importantly,
inscriptions from Lagina in Stratonice, the Asia Minor site of one of Hekate's cults,
tell of a priestess called the xAe1dopdpog--tte key-bearer--who walked in a yearly
procession called the ¥Ae180¢ ropnh or xAeddg qywyn.3! These inscriptions date
from the first century B.C. to the third century A.D. Literary mention of Hekate's

251G 14.1746. Cf. Ar. Ra. 465 ff., Luc. de Luctu 4 and Cata. 4; cf. also AP 7.391, in which
Hades tells his key-holders (xAeBodyor) 1o bar the gatss.

260v. F. 1.125-28: “praesideo foribus caeli cum mitzbus Horis: it, redit officio Iuppiter ipse meo.
inde vocor Iarus.”

27This has been argued, for example, by Kohler “kleiduchos® RE XI.1 Halbband XXI, 598;
Heckenbach "Hekate" RE VI1.2 Halbband XIV, 2773; Laumonier, p. 398.

28E g, Ov. Meta. VI1.234; Sen. Oed. S68 ff.; Ap. Meta. X1.2; Lucian Philops. 22; Verg. A.
VI1.258.

29g g, Orph. Hymn 1.7 (Quandt).

Starting in Hellenistic times, Hekate's statues sometimes are shown with keys as well as other
objects. See E. Petersen, Die dreigestaltige Hekate 1and I (AEM 4, 1880 and AEM 5, 1881)
particularly II 65 ff. for examples. Petersen himself s:ggested that these keys represented the keys to
Hades, but Kraus, p. 50, argues that there is no cogent reason for accepting this.
3iThe pertinent inscriptions first were published by J. Hatzfeld "Inscriptions de Lagina en Carie”
BCH 44 (1920) 70-100, numbers 2, 6, 9, 15, 17, 18, 53, 56; Charles Diehls and Georges Cousin,
“Inscriptions de Lagina™ BCH 11 (1887) 5-39, numbers 6, 7, 14, 37, 41, 45. Further discussion of
the inscriptions and cult are found in Kraus, pp. 48-50; Laumonier, Les Cultes Indigénes en Carie
(Paris 1958) pp. 344-418; Nilsson, GF pp. 400-401.
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sanctuary there is found in Strabo (XIV.660, 663), who calls it "very famous;"
Tacitus (Ann. II1.62) reports that Stratonicians petitioned Tiberius in 22 A.D. to grant
them a sanctuary for "Trivia" and "Jupiter." How old the cult or the xA£180¢ xopx™
actually was, however, is uncertain. Unfortunately, just as little is known about the
office of the xAerdo@dpog as about the cult itself. Judging from the inscriptions, it
usually was held by the daughter of the priest of Hekate and apparently was a pos-
ition of honor; inscriptions and dedicatory statues commemorate the year-long service
of various girls who held the office.

Although Hatzfeld, one of the first editors of the inscriptions,32 suggested
that the key the girls carried was simply a key used to unlock the precinct of Hekate,
such as any priestess might carry, most scholars have argued that the apparent
festivity of the procession and the stature of the office of xAe1do@dpog indicate
greater significance. They understand this key, like others, to be a symbol of Hekate
herself, expressing the nature of the goddess.33 Specifically, Laumonier suggested
that the key was the key to Hades;3* given the absence of other clear associations be-
tween Hekate and keys at the time of the inscriptions, this suggestion makes the most
sense.33

Hekate's title "Key-holder," as reported by Proclus, undoubtedly had some
roots in these previous associations with the infernal key.36 But the context in which
Proclus used the term, and its meanings in other philosophical or mystic literature,
suggest that his use went beyond a mere reflection of Hekate's earlier roles. Proclus
himself indicates this when cites Orpheus' statement that Hekate's title "Key-holder"
was based on her ability to "close the boundaries of all things within the Cosmos"

32pid., p. 83.

33Thus Kraus, pp. 48-50; Laumonicr, pp. 398, 412, 416-17; Nilsson, GF p. 401; K&hler, above, n.
27, Diehls-Cousin, p. 36.

341.aumonier pp. 398, 412, 416-17. Kraus, however, wamcd that the study of Hekate's known con-
nections with keys can offer only hints about the possible significance of the xAe1ddg mopsn; to
draw conclusions about the Laginetan festival based on Greek and Roman literary evidence alone is
dangerous (p. 49). Kraus notes that the issue is complicated further by the fact that no other evidence
from Lagina--such as coins, inscriptions, fricze rclicfs--conncct Hekate with the key.

35Three works that are helpful in undcrstanding the symbolism of keys and key-holding deities in
antiquity as a whole are Siegfried Morenz "Anubis mit dem Schlissel” in Religion und Geschichte
des Alten Aegypten (Wien/Cologne, 1975) pp. 510-20; W. Kohler "Die Schliissel des Petrus”
ArchRW VIII (1904) 214-243; and H. Dicls, "Antike Tircn und Schldsser,” Chp. II of Antike
Technik (Leipzig 1914).

lus’ use of the term may refcr most immcdiatcly, however, to Orphic Hymn 1.7 (Quandt), in
which Hekate is called the "Key-Holding Quccen of the Entire Cosmos.” In the hymn itself, the title
may have been used metaphorically 10 mean "mistress,” rather than "key-holder” in the more precise
sense (see n. 24above). The phrase in the hymn is mcant to praise her power over the whole world
(cf. 1. 2, which describes her as "celestial, earthly and of the sea™). Proclus, however, did not neces-
sarily understand the phrase in the way the author of the hymn intcnded, and was free to develop the
idea of Hekate as a "key-holder of the Cosmos” in any way he liked, using other Ncopythagorean,
Neoplatonic or Chaldcan idcas about Hekate, key-holders and the cosmos.
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("ta xépata Twv eyxoopiev cvyxdeiovoav") and when he gives his own opi-
nion, in turn, that this ability is dependent on the power she shared with Twelve to
bind together and harmonize diverse elements, on her status as "the most complete
boundary," and on her participation in the fulfillment of disembodied souls.
Examination of uses of "xA£1800x0¢" in post-classical Platonic and Pythagorean
literature takes this argument further; long before Proclus, the word "xAe180%x0g"
had acquired similar mystic and cosmological associations, of which he probably was
aware.

The earliest extant such use of "kAe1dovxog" is found in Plutarch, De Gen.
Socr. 591 b. The context of the passage in which it arises makes it an excellent
comparandum for the Proclean use of kAei8obyog. Plutarch tells about the soul-
journey through the sublunar region of the heavens of a certain Timarchus, described
as a friend--and later, tombmate--of Socrates' son. Thus, the Plutarchan myth is
given a Platonic setting from the outset. Like the Platonic Er, whose soul-journey
Proclus discusses at In R. 11.121.8, Timarchus learns how the universe is construc-
ted. Indeed, much of what he sees or hears--the music of the spheres, the wailing of
lamenting souls, the three Fates, daughters of Necessity--is drawn from Plato's story
of Er.

There are four regions within the universe, a daemon tells Timarchus (Lacy
and Einarson's trans., slightly modified):

The first is of life, the second of motion, the third of birth and the
last of decay; the first is linked to the second by Unity at the
invisible [the surface of the celestial sphere], the second to the third
by Mind at the Sun, and the third to the fourth by Nature at the
Moon. A Fate, daughter of Necessity, is the key-holder
("xAe1doy0g") of and presides over each link: over the first
Atropos, over the second Clotho, and over the link at the Moon,
Lachesis. The turning point of birth is at the Moon.
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The passage then goes on to explain that the Moon is the portion of the universe given
over to the daemones and also the site to which souls rise after death and from which
they descend again into birth. The passage paints, in fact, exactly the same picture of
the Moon's eschatological significance as was painted by the passages of Plutarch
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examined in the last chapter, and the same picture as was sketched by Proclus at In R.
I1.121.8.

At the moment, however, our specific concern is not with the Moon itself but
rather with Plutarch's use of the word "xAe1do¥yo¢" He says that each Fate sits at
the boundary between two realms and acts as a key-holder--that is, she restricts
access into and out of two adjacent realms. This agrees with Plutarch's description of
the Fates in other passages;37 indeed, Plutarch's portrayal of the Fates as cosmic
gate-keepers is not innovative--the idea that the Fates or similar goddesses marked the
divisions between cosmic realms was an enduring Platonist concept, which found its
justification in Er's vision (Rep. 617 c). Moreover, the meaning that Plutarch
attached to the word " xA£1d0by0¢" was essentially the same as it traditionally held--
it described the guardian of an entrance. But the combination of the concept and the
word is notable: it shows that at least as early as Plutarch, deities that controlled
passage across cosmic boundaries--as well as those who controlled access across
carthly or infernal boundaries--could be described as "xAe1dovyot.” In fact, the
developmental link between this passage from Plutarch and Proclus’ portrayal of
Hekate as "xAe1d00y0g" seems a strong one not only because their common
philosophical source (Republic X), but also because Hekate was often equated with
Fate or the Fates in later antiquity.38

The Proclean attachment of the term "xA£dobxog" to Hekate, then, drew not
only on her traditional portrayal as a key-holder, but also on Plutarch's use of the
word "xAe18ovx0¢" and more generally on the Platonic concept of celestial gate-
keepers. The word was used similarly by Eusebius' student Basilius of Cappadocia,
who preceded Proclus by a few decades, to describe Saint Peter, the doorkeeper who
admitted souls to Heaven (Serm. Contub., PG 30, 816.11).

A different Neoplatonic connotation of "xAeidodyog,” found in texts
discussing numerology, offers a third basis from which we can elucidate Proclus' use
of the word. The sixth-century A.D. Byzantine scholar Joannnes Lydus (de Mens.
1.15 = p. 9, 4 Wiinsch = Orph. fr. 315), addresses the significance of the Decad in
the Pythagorean and Platonic systems; in the latter part of the discussion he offers
information about Ten that he attributes to the fifth-century B.C. Pythagorean
philosopher Philolaus and to Orpheus:

37Quaest. Conv. 745 ¢ 1, de Fac. Lun. 945 d 3.

38 E.g., Schol. Hes. Th. 411; PGM IV 2795 and 2858. A particularly interesting passage comes
from a second-century pseudo-Plutarchan dialogue. De Fato 568 e ff. describes Fate as the "Soul of
the Cosmos,” which, the author says, has three subdivisions that correspond to celestial divisions--
Clotho, Atropos and Lachesis. The last of these, Lachesis, who represents the sub-lunar portion of
the Soul, receives what her celestial sistcrs scnd forth and transmits it to the terrestrial regions. Here
we find the Cosmic Soul--which had become equatcd with Hekalc at about the time this dialogue was
written--identified with the Fatcs in their Plutarchan rolcs as celestial "xAei8odyor.”
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Philolaus was correct when he called [this number] by the name
"Ten" (dexag), as it is the "receiver (8extixn) of the unlimited;"
and Orpheus correctly called [Ten] the "One having branches"

(xAadovyog), for from [Ten) grow forth all the numbers just like
branches.

6pBdc odv avthv 0 ®héAaoc Sexdda mpoonydpevoev, g
Sextuchv 100 areipov, 'Oppevg 8t xAadodyov, ¢ hg @oel
xAddo1 Tiveg ravteg ot apiBpoi pvoviat.

There is a textual problem in this passage. One manuscript of Lydus uses
"kAe180Vy0¢" rather than "xAadodyog," as Kern notes. Lydus misunderstood the
Dorian form of the word "xAe1d09x0g," which is " xkAgdodx0g,"” to mean "The
One having branches" ("xA&801"); hence his explanation that the numbers grow forth
from Ten like branches. The scribe who wrote "xAe1800x0¢" recognized Lydus'
misreading for what it was and substituted the correct Ionian equivalent, restoring the
meaning of the original quotation: Orpheus called Ten the "kcy-holdc:r.”39 Similarly,
the fourth-century, pseudo-Iamblichean Theologum. Arithmet. calls Ten and Four
(which, in its guise as the Tetractys, bears a close, engendering relationship to Ten)
"key-holders" (28.13, 81.14 de Falco; cf. Phot. Bibl. 144 a 6).40

Lydus and pseudo-Iamblichus both give evidence that Ten was called the key-
holder; Lydus, and an earlier Pythagorean source he used, call it the number that re-
ceives unto itself the unlimited and produces all other numbers. Lydus expands on
these ideas immediately before the passage given above: he calls Ten the encompasser
of all other numbers, the giver of limit to all unlimited things, and the compiler, con-
stricter and encompasser of all such things as either the "noetic Physis" or "sublunar

39Lydus' mistake is useful, in that it offcrs somce substantiation of his autribution of the quotation to
“Philolaus.” Lydus’ misunderstood source was Dorian; it must belong to the milieu of Dorian
pseudo-pythagorica--that is, to the samc background as Philolaus himsclf. Whcther the quotation
itself can be auributed to Philolaus or rather belongs to some Dorian "pseudo-Philolaus” cannot be
determined, but at any rate, Lydus' information indced comes from approximately the source to which
he attributcs it. We know that Philolaus particularly was intcrested in numbcers and how they related
10 the concept of limited and unlimitcd; this would make him a tempting name on which to hang
later statements about the cosmic significance of numbcrs.

The authenticity of fragments of Philolaus, and of the theories attributed to him in general,
long have been questioned. A good discussion is found in W. Burkert, Lore and Science in Ancient
Pythagoreanism. (Nlimberg 1962; English edition, Cambridge, Mass. 1972) Chp. III. At the least
it can be said that Lydus' statement about Philolaus reflccts an idca traditionally attributed to earlier
Pythagorean/Platonic cosmology. Burkert concludes (pp. 267; 276) that the nature of many of the
Philolacan fragments concerning numbers and harmony rules out post-Aristotcican forgery.

¢ eleventh-century antiquarian George Cedrcnus (/ist. comp. 1 p. 297.7 {f. Bekk. = Orph. fr.
316 Kern) offers almost the same information as Lydus (and makes thc same mistake): "Ten is called
the receiver as [it is] receptive of the unlimited, and it is called the One having branches [i.e., the
key-holder] because all the numbers grow forth from it like branches.”
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Physis" embrace (i.c., Ten encompasses the physical world).#! Other such
descriptions of Ten's powers can be found throughout later antiquity.42

Clarification of these statements about Ten must come from Pythagorean
number theory, according to which the primary function of numbers in general was to
organize and limit space. Ten was considered to be the most perfect of numbers,
from which the others grew forth. Ten, therefore, was an especially effective limiter
or organizer of what would otherwise be disorganized space and chaotic matter. Ten
was the number of dots in the Tetractys, the perfect triangle symbolizing the kernel of
wisdom;43 within the proportions of this triangle, philosophers found such univers-
ally significant formulas as the harmonic ratios (the musical intervals of fourth, fifth,
octave and double octave) and the Platonic pattern of point, line, plane and solid 44

Ten and the Tetractys were called "xAe18obyot" because they contained the
force that physically limited (or "closed") the Cosmos by imposing boundaries on
previously unlimited matter, and the force that organized matter within the Cosmos by
providing the delimiting numbers, ratios and harmonies by whose rules the Cosmos
worked. Without number, the universe would have been a formless mass. The roles

41Ten is said to have been born from Four; probably this rcfers to the sacred figure of the Tetractys,
formed of ten dots arranged in four ticrs. Cf. Lucian V. Auct. 4.

Cf. also Proclus' comments on this passage (/n R. II. 169.20 Kr. = Orph. fr. 315 Kem).
In the midst of his discussion of the significance of thc numbcer 1,000, the cube of ten (11.168-171).
Proclus calls her the all-receiving, vencrable Mother of all because she contains and embraces all that
is in the Cosmos; he says that she who placcs a boundary around all things is said to be unchang-
cable and untiring because the Nature that maintains thc Cosmos is in effect eternal and indissoluble;
he also says that she is called chastc because she limits all things without having been involved in
the process of engenderment herself. The Dccad, or Ten, he goes on to say (170.9-10), is the
subsistence of the Cosmic forms and is thc sum of the Cosmos; in fact, the Decad is the Cosmos
(170.13).

42 The fourth-century B.C. Platonist Spcusippus spent half of his book On Pythagorean Numbers
discussing the number Ten; Aristotle (Met. 986 a 8; Probl. 910 b 31) called it the perfect number
that comprises the whole nature of numbers and dctcrmines cosmic structure. Moderatus said (ap.
Porph. VP 48) that the Decad was callcd the Receiver because it enclosed all the numbers preceding
it. Orph. fr. 315 also includcs comments by Philolaus and Iamblichus on the nature of Ten
(although not, it seems, specifically on the Orphic //lymn to Number ) Philolaus (fr. 11 Diels
1.313,5) says "It is necessary to contemplatc the activitics and the existence of numbers with
consideration of the power that is within thc Decad; for the power of the Decad is great and all-perfect
and all-effective and a source and guidc sharing in the lifc of men. Without her all is limitless and
indistinct and unrevealed.” Pseudo-lamblichus (Theologum. Arithmet. 59) provides more allegorical
information: "the Pythagoreans, speaking thcologically, name [Ten] Cosmos, or Ouranos, or Pan, or
Fate ('Eypappévn) or Aion, and Strength (Kpdtog), and Faith (Miotig) and Necessity (‘Avdyxm), and
Atlas and Untiring One ("Axapag) and simply God and Phancs and Helios." According to the fifth-
century Neoplatonist Syrianus (In Aristotel. Metaphys. 106, 14 {f. Kroll = Orph. fr. 315), the
Orphic Hymn to Number called Ten the “all-recciving vencrable Mother of all, who placed a
boundary around all things." The significance of Tcn, the Dccad, and the Tetractys in Middle-
Platonic authors is discussed throughout Dillon and Burkert.

43The remarks that follow on the Tetractys arc taken in large part from Burkert, pp. 72 1.

e Pythagoreans were said o swear their greatest oath by the Tctractys, in fact (Lucian V. Auct.
4, cf. Iamb, VP 85).
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played by Ten and the Tetractys are similar to some of those that the Cosmic Soul
played in the Timaeus and throughout Middle Platonism.#> Soul also was composed
of, and in a sense gave birth to, numbers, harmony and cosmically significant ratios;
Soul, as the boundary between the Sensible and Intelligible Realms, also
"encompassed the Sensible World," thus dividing the Universe into distinct and
meaningful realms.

These roles played by Ten and Four complement the roles played by some of
the other key-holders that have been discussed in this section. Some key-holding
deities guide or transmit individuals and material across liminal points--their keys
"open doors." But other key-holders establish and retain the liminal points and
boundaries that structure space--their keys "close doors." Indeed, expressions of
mediation or liminality always carry two implications, although usually only one is
verbalized at a time. Implicit in Hekate's portrayal as a guide across the boundary
between life and death, for example, is the threat that in some case, at some time, she
will refuse to allow passage. Those that she treats thus are doomed to remain, with
her, eternally at the point of passagc.“6 Implicit in the portrayal of Ten and Four as
structurers of the universe, similarly, is the possibility that an individual with the
proper numerological and philosophical learning could devise a way to cross the
cosmic boundaries they establish. As Chapter VII will show, for example, an under-
standing of the music and motion of the spheres, which finds its basis in the
Timaeus’ outline of the Soul's possession of all significant numerical ratios, was
essential to the theurgist's success.

The word "xAeidodx0g," then, carried at least three sets of connotations at
the time that Proclus used it to describe Hekate: 1) it alluded to Hekate's traditional
role as the key-holder who opened the gates to Hades in order to receive or release
souls; 2) its use had been extended, especially by Platonist authors, to apply to the
guardians of celestial boundaries as well, particularly those who controlled the
passage of disembodied human souls; and 3) it expressed the power of Number--
specifically Ten and Four--to create boundary and organize chaotic matter by means

4550me authors took the role of Ten a bit further; undcrstandably, if Ten controlled the very
structure of the Cosmos, or was the boundary that defincd the Cosmos, then in a sense Ten was the
Cosmos. Pseudo-lamblichus (sce previous note) gives the most cclectic--almost hymnic--definition
of Ten, associating it with a varicd group of divinitics taken from scveral mystic and philosophical
systems.

46¢f. the monograph by Britt Haarlgv, The Half-Open Door. A Common Symbolic Motif within
Roman Sepulchral Sculpture (Odensc 1977). Haarlgv, discussing the door as a symbol for the
division between life and death in funcrary contexts, argucs (p. 100) that "The half-open door, the
door with one or both door-leavcs (usually one) ajar...[is not] a motif that represents something
static, but a molif that stands for action. What is thus given cxpression to is that the door can be
opened...." This expresses the point I make above from a diffcrent angle: the passageway between
life and death could be opened or shut. On funerary monuments of the Hellenistic and Imperial ages,
Haarlgv suggests, its openess probably indicatcs not only its readiness to admit the soul but the
possibility that the soul later will return from dcath.
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of establishing limits. Whatever his original "Orphic" source intended to convey by
artaching the adjective "xAe1809y0¢" to Hekate, Proclus seems to have understood it
to draw most directly on the latter two connotations; for him, the Orphic title "key-
holder" described aspects of Hekate that agreed with his portrayal of her as having
the ability to bind together and harmonize diverse elements, to close the boundaries of
things within the Cosmos, to bring individual souls to fulfillment--in short, as an
entity much like the Cosmic Soul. Proclus’ key-holding Hekate stood not on the
threshold between Hades and the upper world, as an earlier key-bearing Hekate had,
but on the threshold between the Sensible and Intelligible Realms. Her station there,
as Chapter IV and Part II will show, was just as important to the theurgist, who
depended on celestial intermediaries, as her earlier station at the infernal gates was to
the traditional magician or witch, who depended on chthonic spirits.

The preceding sections, "Hekate KAe180bxo¢" and "The Mistress of the
Moon," have discussed some of the roles Hekate was allotted in the philosophy and
mysticism from which the Chaldean Oracles developed and in the philosophy and
mysticism that was, in turn, influenced by the Oracles. Now that some groundwork
has been laid, the next chapter will examine in detail the cosmological importance of
Chaldean Hekate's role as Soul itself.



Chapter IV
Hekate and the Chaldean Cosmic Soul

The Chaldean Oracles were composed towards the end of the Middle Platonic
period, by which time ideas about the Cosmic Soul and its functions were fairly well
established. The time of their composition also was one during which Hekate's role
as a guide across liminal points was taking on new philosophical and mystical
significance. One way in which this significance was expressed was shown in the
section entitled "The Mistress of the Moon."

The Chaldean system apparently was the first to equate Soul and Hekate, as
Lewy has noted, p. 364.! Chapter V, "Hekate MetaE0,"” will suggest some reasons
that the Chaldean system might have been motivated to do so. First, however, this
chapter will examine in detail the cosmological roles bestowed on Hekate/Soul by the
Oracles.

The cosmological roles filled by Hekate/Soul can be broken into three
categories: 1) transmitter of the Ideas and thereby structurer of the physical world; 2)
dividing bond between the Intelligible and Sensible Worlds; 3) source of individual
souls and enlivener of the physical world and of man. It is artificial to separate these
roles sharply, for they really are interrelated facets of a larger one that in the end can
be defined only as that of link between the Sensible and Intelligible realms, between
man and god. For purposes of analysis, however, it is convenient to address the
variations individually.

Transmission of the ldeas

Fragment 35 (Kr. 20 = Dam. I1.133.3-6)2 describes the emergence of several
Chaldean entities:

From him leap forth the implacable thunderbolts,

And the lightning-receiving womb of the splendid light
Of Father-born Hekate, and the girding flower of fire,
And the strong pneumna [situated] beyond the fiery poles.

Tobdde yap éxBpgoxovoiv apeilixroi te xepavvoi
xai xpnotnpodéyol xéArmor rapgeyyéog adyhg
xatpoyevodg 'Exatng xai drefoxdg nopdg avBog
Nt xpatadv nvebpa téAlov rupinv éxékeva.

I'The evidence supporting a Chaldean equation of Hekate and Soul is reviewed in the Appendix.

2Note Des Places' correction to his original text in Delebecque (above, Introduction, n. 1), p. 324.
Hereafier, all references to Des Places' corrections will be cited as "Des Places, Delebecque, p. ***."
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The Oracle says that a certain divinity sends forth thunderbolts and also a womb3 to
receive those thunder/lightning bolts; the womb belongs to Hekate, who is born of
the Father, the Supreme God of the Chaldean system.# Probably, the emitter of all
these things is the Paternal Intellect (Iatpixdg Nodc),? a hypostasis of the Father
that is related closely to Him® and represents His intellectually creative powers.
According to several Oracle fragments (e.g., 3, 4), the Paternal Intellect is one means
through which the absolutely transcendent and untouchable Father works upon the
Intelligible and Sensible worlds.

Kroll, p. 20, suggested that in the Oracles, the terms "lightnings" and
"thunderbolts" represent the Platonic Ideas or Forms, which sometimes were equated
in Middle and Neoplatonic doctrine with numbers; Lewy argued this as well, p. 85 n.
72; p. 119 n. 201. All other scholars of the Oracles, including Des Place, accept the
premise. The premise is supported by the fact that intellectual powers, or Intellects,
generally are symbolized by fire or fiery phenomena in the Oracles. Fragment 35,
then, describes the womb of Hekate as receiving the Ideas from the Paternal Intellect
and, one presumes, becoming "pregnant” with them.

Fragment 34 (Kr. 20 = Proc. In T. 1.451.19-22) further discusses this
procedure (Kroll suggested that it may be a fragment of the same oracle):

From here springs forth the genesis of varied matter;

From here the sweeping lightning obscures its flower of fire

As it leaps into the hollows of the Cosmoi; for from here all things
Begin to stretch forth towards that place beneath the wondrous rays.

3#KéAnor," in the plural, refers o the sinuscs within the womb (e.g.. Hipp. Nat. Puer. 31 and
frequently elsewhere in medical texts) or, poctically, to the womb as a whole (e.g., E. Hel. 1145).
For the sake of consistency and concision, I have chosen to translate x6Axon throughout this study
as "womb."

41 will not discuss here the significance of the "girding flowcr of fire” and the "pneuma beyond the
poles,” both of which also are emitted by this source; see Lewy, p. 122, for a possible explanation.
SDes Places, p. 75, makes no certain identification, suggesting tcntatively that it may be Kronos or
the &raf érxéxewva. In this he follows the source, Damascius, who cites the Oracle in his
discussion of whether the Hebdomad properly is called "Kronos.” Later commentators often con-
flated the &naf éréxewva or Kronos with the First Intcliect (Theiler is helpful in understanding
such Neoplatonic manipulations of the Oracles and their gods). Lewy, p. 121 n. 209, also refrains
from certain identification, but notes that a less complete source of the Oracle (Proc. In Cr. 58.19-
22) makes the subject the Pure Intellect or @na éréxewva, whom Lewy identifies here with the
First Intellect. Fr. 81 (Kr. 42) mentions the "noctic lightning-bolts of the Intellectual Fire," alias
the First Intellect; fr. 82 talks about the bestowal of certain tasks on the lightnings; Lewy, p. 131 n.
247, suggests that the bestower--the controller of the lightnings--is the the Paternal Intellect. For
discussion of the &naf énéxewa and Sig énéxewva and their substitution for the Paternal Intellect
and Second (demiurgical) Intellect by the ancicnt commentators, see in addition to Theiler the dis-
cussions in Kroll, p. 27, and (more theorctical, less helpful) Lewy, p. 77.

6ct. fr. 20 bis (not in Kr. = Dam. I1.16.18): "[The Father is]...noetic, having the Intelligence
within Himself" ("...vontév, éxwov 16 voodv év éavtd").
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“EvBev anoBpgoxer yéveoig rohvroikidov $Ang:
&vBev ovpdpevog mpnothp apvdpol mupdg dvlog
xéopev évBpdoxav xolkdpact: mavia yap évBev
apyetan €ig 106 x&to Teively axtivag amrag.

It is probable that the source from which all springs forth in line 1 is the Paternal
Intellect, as in fr. 35.7 The action described is this: from the Paternal Intellect spring
the basic seeds of the material world (the genesis of varied matter); these seeds are
identified with the "lightnings," which again, as in fr. 35, can be understood as the
Ideas. The Ideas enter the hollows--i.e., the x6Arot or womb--of the Cosmoi,3
becoming in the process less distinct, more muddied by contact with the lower,
increasingly hylic strata of the universe and less reflective of the noetic truth (a typical
Platonic concept). From there (from the Cosmic womb?) "all" begins to stretch forth
towards the place beneath the wondrous rays; in other words, from the Cosmic
womb, the Ideas--the models for "all" physical existence--proceed into the hylic
world, where genesis is completed as physical structures are created.

The two fragments present a picture in which the transmission of the Ideas
from the Intelligible to the Sensible World and thus the formation of the physical
world depends upon the nurturing mediation of a womb. The womb is that of
Hekate; in the latter case its sinuses are called the hollows of the Cosmoi in reference
to the fact that it is through them that the Cosmoi emerge into physical existence--the
adjectival possessive is displaced. Thus, in these two fragments, Hekate, by means
of her womb, plays the same role as does the Cosmic Soul in other Middle Platonic
doctrines.!0 She receives the noetic Forms or Ideas and brings them forth anew for
use in structuring--indeed creating--the physical world.1! This Chaldean idea surely

7Proclus makes the subject "Source of sources” ("tmyn nmnydv"), which he identifies with the
"greatest god” ("pénavog Oeds™). As the Supreme Father of the Chaldeans was conceived of as
absolutely transcendent, however, it is unlikcly that he participates in creation cven to this extent.
The phrase "Source of Sources," uscd sevcral times by Proclus and other commentators, regularly
refers to Paternal Intellect, one of the two cntitics (with the Patcrnal Power) who, second on the
cosmological ladder, enacts the Father's will (scc Lewy, p. 82 and nn. 58-59).

8Here the plural is used; this usually implics the plancts and/or stars as well as Earth.

In agreement with Des Places, who refers the £vBev in this scntence to xéopv...xo1Adpact of 1.
3, not the original &v0ev of 1. 1.

10ge Chapter 1.

llLewy. pp- 120 ff., understands this process somcwhat differcntly. He suggests the material that
Hekate's womb receives is part of thec Cosmic Soul: "Hccate being the Cosmic Soul, the "'Wombs' of
her ‘all-illuminating ray' may be conceived as rcceptacles destined to receive the effluence of this
Soul” (Lewy translates x6Axo1 as wombg throughout his book). He supports this contention with a
line from another fragment (DP 96.3 = Kr. 47 = Psell. PG 122, 1141 ¢ 9): "[The Soul] possesses
many plenitudes of Cosmic wombs" (his trans.) and with the hypothesis that the wombs of the
Cosmic Soul must be in the Cosmic "Body” (although such an cntity does cxist, e.g. in fr. 37, it is
not necessary to understand its presence here). Lewy suggests that the formation of the latter required
its being "ensouled” by having the cfflucnce of the Cosmic Soul poured into its hollows.
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lies behind Psellus' statement (PG 122, 1141 d, discussing fr. 96) that the plenitude
of Hekate/Soul's full womb (roAAdv rAnpdpata xéArwv [yoxficl) symbolizes
her power over the orderly arrangement or regulation (iaxéopuncig) of the Cosmos;
when her womb helps to turn the Ideas into structured matter, it arranges and
regulates the previously formless physical world.

Another fragment gives information that fits into the scheme just described.
Fragment 38 (Kr. 24 = Proc. In Prm. 895.12) reads:

These are the thoughts of the Father, after which is my enwrapping
fire.

“Evvoiat ratpog aide, ped’ ag éudv eilvpévov mup.

Lewy, Dodds!2 and Des Places agree that the speaker of this Oracle is
Hekate/Psyche, based on the assumption that her place on the cosmological ladder is
after or below that of the Paternal Intellect, who emits the Ideas (the "thoughts of the
Father").13 Lewy has argued convincingly that Hekate's fire is described as
"winding" (his trans.) or "enwrapping" in accordance with the typical Platonic picture
of the Cosmic Soul, who encloses the Sensible World.! It should be noted that the
Oracle is in the first person; the goddess herself describes this scheme. One of
Hekate's duties as an oracular goddess was to describe the cosmological system to
inquiring theurgists; understanding the scheme had soteriological significance in
Chaldean doctrine.

The "fire" or "lightning" poured into the womb of Hekate, then, represents
the Ideas; Hekate is involved in their transmission to the material world. The Ideas
originate in the Paternal Intellect and are sent forth from there. The Paternal Intellect
also is called the "First" Intellect. There is a Second Intellect as well, understood to
be "lower" on the cosmic ladder. Both Intellects, and their emissions, are portrayed
as "Fires" or fiery substances in the Oracles.

He conflates two processes here with unfortunatc results.  Certainly, as 1 shall discuss
below, the ensouling or enlivening of the physical world, or Cosmic Body, dcpended upon the
mediating action of the Cosmic Soul, alias Hckate. And that cnsouling could be represented as the
pouring out of the Soul into or onto thc Body. But thc wombs or womb of the Cosmic Soul are not
necessarily those of the Cosmic Body; it apparcntly was this idcntification that lcd Lewy to the
illogical suggestion that thc Cosmic Soul/Hckatc pours her own substance into her own wombs (or
womb).

12} ewy, p. 91; Dodds, "New Light,” p. 273 n. 34.

Proclus himself, in the lines immcdiatcly preceding his quotation of this fragment, tells us that
the "Patcrnal Thoughts™ arc the Idcas.
14Thig part of Lewy's suggestion makes scnsc; the subscquent portions of his analysis, pp. 91-93,
however, in particular his remarks on thc snaky hair of Hckatc, arc not persuasive.
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Fragment 6 (Kr. 22 = Simplic. In Arist. de Caelo 1.1 p. 375.19-21 Heib.)
discusses these two Intellects:13

Like some girding, noetic membrane (s)he divides
The First Fire and the Second Fire, which are eager to mix.

g Yap uue(mtmg g bunv voepdg daxpiver,
nUp npdtov Kai xup etepov orevdovia prmvar

¢ Intellects "are eager to mix;" that is, the more transcendent First Intellect is in
ger of being polluted by the Second Intellect, who comes into closer contact with
Sensible World and therefore is more hylic than the First. They are kept in their
pective places, and the structured order of the universe thereby is retained, by an
.nidentified, liminal entity resembling a “girding, noetic membrane."

The identity of this girding membrane is uncertain. The ancient sources give
little help, and Festugitre and Kroll (see n. 15) suggest only that it was involved in
dividing the Intelligible from the Sensible World. Lewy mentions this fragment only
briefly (p. 92 n. 101), but his comments imply that he considers it to represent
Hekate/Cosmic Soul in her role as boundary between the Sensible and Intelligible
Worlds. Des Places (trans. and comment. of fr. 6) also suggests that the membrane
is Hekate/Soul. 16

Lewy and Des Places are correct. Because they overlooked some connections
between fr. 6 and other Oracle fragments, however, they missed important im-

‘ications about Hekate's cosmological functions.
The role of the First Intellect is to emit the Ideas. Hekate is involved with
nurturing,” regenerating and moving those Ideas towards the Sensible World. But
how, exactly, do the Ideas make the final leap into materialization? How are the

5The sources for this fragment give no help in identifying the Fires cr the entity described as a
girding membrane. Simplicius uses the verse to exemplify the functicn of Atlas in myth; Atlas
divides yet unifies the earthly and heavenly realms as does this noetic mzmbrane. Festugire, who
first identified the quotation in Simplicius as a Chaldean fragment ("Un Vers Méconnu des Oracles
Chaldalques dans Simplicius,” Symb. Osl. 26 [1948] 75-77), suggested that the two fires represent
the First and Second Intellects. To explain the membrane he adduces Proc. /n R. 11.224.28 ff. and
Dam. I1.131.27, which identify the brelmxdg bunv with the power of division, and quite correctly
suggests that this girding membrane serves as a link yet divider between the Sensible and Intelligible
Worlds. Kroll, p. 22, was aware of only the first line of the fragmert, which appears in Dam.
I1.131.27. Without the rest of the fragment to guide him, Kroll suggested this membrane divided the
mundane sphere from the transmundane.

16Du Places ("Notes Complémentaires,” p. 125) points out that in the Corpus Hermeticum,
Treatise X.11, the soul is said to reside in the membrane (bufiv) surrounding the brain--that is,
between the mind and the body, which accords with the traditional Middls Platonic placement of the
soul between the corporeal and the noetic. See Festugitre's remarks on the hermetic passage in A.D.
Nock and A.-J. Festugitre, ed. and trans. Corpus Hermeticum (Paris 1946; rpt. 1983) 1.128 n. 47 (he
cites the Chaldean fragment as a comparandum).
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specific objects of the World created? These are the responsibilities of the Second
Intellect, or Second "Fire."17

The Second Intellect is identified by commentators with the Demiurge of the
Timaeus. The Oracles themselves give evidence that such an entity held a position in
their pantheon, although extant fragments never use the word "Demiurge” itself.
According to Proclus (In T. 11.50.23 = DP 6718 = Kr. 35), the Chaldean fragment
speaking of the creation of the World from "fire, water, earth and all-nourishing
acther” credited the Demiurge with this accomplishment; Lewy, p. 119, and Kroll, p.
35, accept Proclus' attribution as accurate. Fragment 33 mentions an "artisan"
(épyotexvimg) of cosmic fire whom Proclus also identifies with the D(:miurgc.19
Fragment 68 (Kr. 35 = Proc. In T. 11.50.25-27) describes an "other" or second mass
of fire that "by itself works all things" (& ravta adtovpy®Vv) in order to bring the
body of the Cosmos to completion and prevent it from remaining inconspicious and
"membrane-like." Proclus identifies this second mass of fire with the Demiurge;
Kroll, p. 35, understands this to mean the Second Intellect. At In T. 1.408.14-15
Proclus identifies the 8i¢ énéxewva, alias the Second Intellect, with the Demiurge,
and at I1.61.19-24 specifically ascribes belief in a demiurge to the Chaldeans.
Speaking more generally, it makes sense that a demiurge should be included in the
Chaldean system, which relied so heavily on the Timaeus for the rest of its cosmo-
logy. In short, it is likely that the Second Fire or Intellect, from whom Hekate
separates the First in fr. 6, is the Chaldean version of Plato's Demiurge.

Realization that the complete materialization of the Ideas in the Hylic World
requires three entities20 in Chaldean doctrine--an emitter, a transmitter and a final,
receptive "moulder”--is important for understanding a series of other fragments,
which discuss triads. Triads, and the triadization of entities and substances, became
very popular in later philosophical and mystical thought. At the time of the Oracles'
composition, however, overuse of the principle was not yet rampant; indeed, the
presence of triads in Chaldean system, so greatly reverenced by the Neoplatonists,
probably encouraged later uncontrolled triadization. Triads in the Oracle fragments

1-’Fmgmenl 7 says, "The Father perfectcd all things and handcd them over to the Sccond Intellect,
Whom all of you, race of Man, call the First.” ("[Tavta y&p éEetédecoe matp xai vd
napédaxe Sevtépy, Ov tpdtov kAnilete nav yévog avpdv.”)

18Cf. Des Places, Delebecque, p. 326.

19Des Places points out (fr. 33 n. 1) that Proclus uscs the same¢ word at /n T. 1.142.23 to describe
Hephaestus, who "belongs" to the "dcmiurgical chain” of cntitics (for misuse of "chains” (ceipai) in
Oracle exegeses, see Kroll, p. 22). Cf. /n T. 11.89.25: "The Oracles call the Demiurge of All the
"épyotexvimg.”

2()I.Jewy, pp. 105-120, develops the thcory of the Idcas and their materialization further than I have
done here. He finds two levels of Idcas--primordial and particular. Some of his arguments for this
theory depend on his other premises concerning the triad and its members, with which I disagree.
Although the theory of two levels of Idcas existed among the Middle-Platonists, I do not interpret the
evidence that Lewy adduces as demonstrative of their presence in Chaldean doctrine.
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themselves (as opposed to exegeses of the Oracles) should not be explained away
lighdy.

The Oracles do not describe in full measure the components of the triads they
mention. Three fragments, however, give specific information about one of the
triads. Fragment 23 says,2!

...so that the triad might hold together all things in the process of
measuring them.,

Soppa & mavta tpLag cuvéxn xatd ndvia petpodoa.
fragment 28,

In the womb of this triad, all is sown.

Ticde yap év 1pradog x6Arolg EoRaptal arxavia.

indicates that this triad, or part of it, had a role in engenderment. Fragment 31,

From the two of these flows the band of the first triad,

Which is not really the First, but that triad where the noetics are
measured.

'EE augoiv &1 t@dvde péer 1pradog dépa mpdrmg
oYong 00 rpdtng, GAL’ 00 TG vonTd peTpEiTaL.

reveals that one of the elements of this triad confined or bound together other things--
probably the two other elements. Furthermore, this triad, although thought to be the
First, wasn't; rather, it was the place where noetic substances were "measured."22

21Acoording to Lewy this fragment was followed immediately by fr. 24: "[Nature separates the
cohesion)...into the beginning and the middle and the end in accordance with the dictates of
Necessity” (the first four words are supplicd from the source, Dam. 1.291.11-13). He gives no
compelling evidence for this, however. Sce also Des Places, Delebecque, p. 324.

phrase "which is not really the first, but that triad whcre the noetics are measured,” refers to
the fact that another triad exists in the Chaldcan system, the Triad of Supreme Father, Paternal
Intellect and Patemal Will. Misguided men reverence the demiurgic triad as if it were the "First,” or
“Paternal” Triad. This "First” Triad is referrcd to in some othcr fragments mentioning triads. For
example, fr. 27 (Kr. 18 = Dam. 1.87.3; 11.87.14): "For the Triad shines in every world, the Triad
that the Monad commands” ("Mavti y&p év xéopw Adpner tprig, fig povag dpyer”), indicates
that the Triad's influence and works pervaded the Cosmos, but that despite its importance, it was in
the end the tool of the Monad, or Supreme, Transcendent Father. Hadot first suggested that the
Monad meant the Father here (P. Hadot, Porphyre et Victorinus (Paris 1968] 196 n. 2 and 261 n.
1). Similarly, fr. 26 (= Lydus De Mens 11.6, 23, 12 W; not in Kroll; cf. Des Places, Delebecque, p.
324) *...For the Cosmos, O Triadic Monad, upon knowing you, revered you " ("MouwvéSa yép o€
Tpwiyov iddv ésefdacato kdopog™), indicates again the crucial role the Triad played in cosmolo-
gical—even soteriological-thought, but also again indicatcs that the Triad was in the end composed of
differing portions of the Monad. The Triad is but an attribute of the Monad, which reflects the
Chgldean notion that all creation ultimatcly was only the hypostasized effluence of the Father--the
"Triadic Monad" is the Father in his guisc as Triad.
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This "measuring," also mentioned in fr. 23, is an important function of this
triad. In the context of Platonism, "measuring” means dividing material substance
into significant proportions. Specifically, in Middle Platonism, the Ideas are thought
to be "measured” and divided as they proceed into the hylic world. This
measurement or division of the Ideas enables them to enform the previously chaotic
mass of matter, thus creating a structured physical world. If it is in this triad that this
important measuring of the Ideas occur, then it is logical to assume that this triad has
some connection with the Paternal Intellect, who emits the Ideas, with Hekate/Soul,
who transmits them, and with the demiurgical Second Intellect. In fact, this triad
must comprise just these three entities. 23

The triad that measures or divides also holds together or retains (cvvéxw)
according to fr. 23--in fact, the two processes are ineluctably linked. Thus, the triad
performs a function very similar to that of the Cosmic Soul in the Timaeus and later
Platonic doctrine; the Soul divides yet links the Sensible and Intelligible Worlds,
enclosing the Sensible World in the process, and also links disparate portions of the
hylic world by transmitting the Ideas.?

To elucidate the functions of this triad further it is necessary to concentrate
once more on its middle element. It was suggested that this element was
Hekate/Soul; this agrees with the strong similarity the roles of the triad bear to those
of the Cosmic Soul. Fragment 28, quoted above, mentions that this triad possesses a
womb, into which "all" is sown. It has been suggested already that in the Oracles,
"womb" rcgularly25 refers to that of Hekate, and that Hekate's womb serves as the

2The differing view of Lewy will be summarized in n. 26 below. Support for my position includes
the remarks of Lydus (De Mens. 11.8), who, introducing fr. 28, also makes this Triad enclose
(repréym) all noetic things and scrve as the source from which all divine number emerges in proper
order. Considering the role of numbcr in Middle and Late Platonic thought, especially its equation
with the Ideas and its importance in structuring the physical world, it is likely that a triad respons-
ible for numbers would be involved with the Cosmic Soul and Demiurge.

2AWhat the Triad holds together yet dividcs or delincates is not specified by extant fragments--the
"all” of fr. 23 is, of course, open to intcrpretation. But certainly "all” must include the physical
world, and probably includes the universc as a whole--Sensiblc and Intelligible Worlds together.
25The only possible exception is fr. 30 (Kr. 19 = Dam. 11.67.1-3), "Source of sources, Womb
containing all things.” The subject of the phrasc, according to Damascius, is the Paternal Intellect
(Kroll concurs). However, it should be notcd that Kroll crcated this fragment from two distinct
portions of a sentence in Damascius, which rcads in its entirety: " Adnep oOSE nnyn pioc TdvV
roAddv abtn ye, GAAX mMyR tdv ANydv, kol RNYAV aracdv, katd 10 Adyiov, pnTpa
ouvéyovoa t& xévre....” Ruclle, the most recent editor of Damascius, cites only the last phrase of
the sentence, "ouvéyovoa t& rdvra,” as part of the actual Oracle fragment, indicating that the word
"uftpa” was added by Damascius himsclf to describe, metaphorically, the manner in which the
"Source of sources” contained all things. The word "pntpa” as far as I have been able to discover,
does not appear elsewhere in Chaldcan lore, nor is any word meaning "womb" elsewhere used to
describe the Paternal Intellect or the Source of Sources. Lewy (p. 82 and notes) suggests that the
original subject of the Oracles was the Patcrnal Power (Abvapig). In short, it is difficult to assign a
subject to the original Oraclc with any certainty.
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nurturing transmitter of the Ideas towards the hylic world. Therefore, fr. 28
confirms what has been hypothesized about this triad--as a whole it is concerned with
processing the Ideas; individually, its component parts (Paternal or First Intellect,
Hekate or Cosmic Soul, and the Second or Demiurgical Intellect) emit, transmit and
mould those Ideas.

In conclusion,26 this triad's middle entity, Hekate/ Soul, stands between the
two other members--the Paternal Intellect or emitter of the Ideas and the Demiurgical
Second Intellect who uses those Ideas to create the physical world.2? She is in fact
the "bond" ("3épa") of the triad mentioned in fr. 31, joining together its other
members. Hekate, within her womb, performs the important role of "nurturing" the
basic Ideas and then sending them forth, altered, to the Demiurge for his creative use.
One of the ways in which she nurtures and alters the Ideas is to measure or divide
them. In doing this, she helps to provide the delineation, boundaries and structures
from which the physical world is built.28 In addition to these functions, she serves

26My analysis of the identity of this triad and of the functions of each of its members is aided by
that of Lewy, pp. 106-117, but diffcrs from it significantly in the following ways: 1) He leaves
Hekate/Soul out of the triad and its functions altogcther, which 2) leaves her out of the process of
measuring and delineating. 3) He makes thc womb of the triad belong to the Demiurge or Second
Intellect (p. 116) who 4) in cffect constitutes the entire triad (p. 116). Finally, S) he attaches no
special importance 10 the "bond" of the triad mentioncd in fr. 31, which I understand to represent
Hekate in her role as the middle entity of the triad or her role as an enclosing, limiting entity (p.
115). In sum, his errors in interpreting the significance of this triad stem from his failure to include
Hekate as one of its members.

271he preceding discussion clucidatcs fr. 50 (Kr. 27 = Dam. 11.164.19): "In the middle of the
Fathers, the center of Hekate is bome on" ("wéccov tdv matépav 'Exatng xévipov
xepopficBar”). Lewy, p. 142, who placed too much stress on the fact that popeicBar was used in
late antiquity to describe astrological movements, interpreted this fragment as referring to the Moon,
"Hekate's abode.” Through a complex idcntification of the "Fathers™ with other astrological
symbols, and specifically by idcntifying thc midmost "Father™ with the Sun, Lewy implies that the
fragment is to be explained by a close conncction in Chaldean doctrine between Sun and Moon--a
connection he does not substantiatc (on the astrological sysicm of the Chaldcans, see now Tardieu,
PP. 220-225).

More logical is Festugitre's suggestion that the Fathers are actually the Intellects--First and
Second--although no where else in the Oracle fragments are the Intellects called "Fathers.” Kroll, p.
27, implicitly identifies them with the Intcllccts, pointing out that the commentators explained that
the Fathers were the &raf énéxewva and Sig énéxewva, who usually were associated with the
Intellects. The explanation of the Fathcrs as Intcllects makes sense in light of what is known about
Hekate's role in Chaldean doctrine. Ancicnt commentators called the triad formed by the &nag
éxéxewva, Hekate and the 8ig énéxewva the "Source Fathers;” although this term is not found in
the extant Oracles, it is the clue to understanding this fragment.

28Fragmem 37 is a continuous description of the process this section has discussed (cf. Lewy, pp.
109-112; Des Places' notes on the fragment):

The Father's Intellect, thinking with its vigorous Will, whirred forth the Ideas of
varied forms. All of these [Idcas) sprang from a single source; for Will and
Accomplishment both are born from the Fathcr. But [the Ideas) were divided into
other noetic [portions], having been apportioned by noctic Fire. For, beforehand,
the Lord set before the polymorphous Cosmos an imperishable noetic model,
along whose disordcrly track the cosmos hastened and became visibly enformed,
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as the intermediary principle between the two Intellects, dividing yet linking them.
"Girding membrane" of fr. 6 is a particularly apt term for Hekate in this role, because
a membrane, although it separates, is usually thin, pliable and diaphanous; it divides,
yet allows some contact between the two substances it divides.??

Hekate's roles in the Chaldean Oracles, as presented so far, closely match
portions of the picture of Hekate in late mystic/philological thought that was painted
in the last chapter. Like the Proclean Hekate KAe1idobyog, the Chaldean
Hekate/Soul is relied upon to define or structure the world, and fulfills this duty by
"mathematical” means--by measuring or dividing the Ideas, which are themselves

engraved by the varigated Idcas. These [Idcas) have one source, from which whir
forth other mighty, divided Ideas; thesc break upon the bodies of the Cosmoi, and,
like bees, move about in the awesome womb, flashing all around nearby, hither
and thither, [they are] the noctic thoughts from the Patcrnal source, who pluck the
flower of fire with the vigor of tirclcss time. The first source of the Father
bubbled forth these primordially gencrated Idcas.

Novg ratpog éppoilnoe vonoag axpadt BovAn
roppudpeovg ideag, myfg 8¢ piag ano rdcon
£EéBopov- matpdBev yip env BouAn te tédog te.
"AAL épepicBnoav voepo mupi porpnBeicon

elo GAAog voepdg: xéopm yap &vaf noAvpdpew
npovBnkev voepdv tOmov agbitov, ov xat’ dxoopov
{xvog Ererydpevog popeig péta kdapog Epavin
ravtoiaig i8éaig xexapaypévog: wv pia Ty,

€€ fig porlodvion pepepropévar aAlor andatol
PMYVUHEVOL KOGLOV TEPL SWpAGLY, Al EPL XOAROLG
opepSaréovg optvesoiy Eowxuiat popéovial
otpantovoat xepi T’ apei napacyedov akdvdig adin,
£vvolon vogpan myiig ratpikiig ano, movAd
Spentdpevan mvpdg avBog axopitov xpévov axpf.
"Apyxeyévovg 18éag npamm natpdg EfAvoe taode
avTotEANG ’NYY.

Some of the things that fr. 37 says must rcmain obscurc hcre for reasons of space; see
Kroll, pp. 23-24; Lewy, pp. 109-112; Dcs Places' notcs to the fragment. The gencral picture, which
agrees with the one I have presented in this scction, is this: thc Paternal Intellect "thinks” [emits]
Ideas. They break on the bodies of the Cosmos (cnicr into material existence) and move about in the
awesome womb, which should be understood as Hckatc/Soul's womb; "flashing™ reflects the
common portrayal of the Ideas as lightning. The first of these actions does not necessarily precede
the second--the Ideas logically move about in the womb bcfore they break on the bodies of the
Cosmos. Additionally, the Oracle says that the Idcas had to be divided and apportioned; this pro-
cedure is related to--perhaps fulfills--the setting up of an imperishable "model” from which the
physical Cosmos is to be devcloped.
291..«:wy. p. 92, already has noted in part the apincss of the word "membrane” (bufv), suggesting that
a membrane is a boundary, but an intangiblc one. He procecds from analysis of the membrane
symbol to a supposedly relatcd but unpcrsuasive analysis of Hekate's snaky hair. "Girding" probably
reflects the original portrait of the Cosmic Soul in thc Timaeus as repixaddyaca the Sensible
World: in dividing the Sensible and Intclligiblec Worlds, the Cosmic Soul also encloses or girds the
Sensible World. See also n. 16, abovc, for a hermetic usc of the word bpufv.
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numerical in nature. Like the Mistress of the Moon (and like the traditional Hekate),
she transmits entities or material across a liminal point, from one place to another.

Hekate as Dividing Bond

The previous section already has presented some of the arguments for
regarding Chaldean Hekate as an intermediary and transmissive entity between the
Sensible and Intelligible Worlds.

In this section, that role will be discussed further. Representative evidence
from the ancient commentators that presents her not only as the intermediary between
the two worlds, but also as a sort of "principle of mediation"--the entity depended
upon to link together almost any two disparate but juxtaposed spheres or states of
existence--will be reviewed as well.

Fragment 189 (Kr. 30 n.1 = Proc. In T. 11.130.23) is but a single word:
"appirpéownog,” "with a double face.” Des Places makes it an epithet of Chaldean
Hekate, following Lewy, p. 93, and Kroll, p. 30 n. 1. There is no doubt that they
are correct in assigning the adjective to Hekate/Soul; the exegetes regularly use it and
the related adjectives "apgipang” and "apgictopog” in connection with
Hekate/Soul. At In T. I1.129.25-130.23, Proclus calls Soul "apgirpécerog” and
"apprpang” and alludes to the Chaldean description of Hekate's statue in frs. 51 and
52. AtInT. 11.246.19 and 11.293.23 Proclus says that Soul is "apgirpdécwnog”
and "apgictopog.” Damascius (1.315.20 and II1.152.23) calls Hekate
"épprpang."30

The adjective "appinpdcwnog” expresses an ability to face in two direc-
tions;3! it also is applied to Janus (Plut. Numa 19.11), seemingly as a translation of

30~ "Apprpans” also is used in fr. 1.4, where "...the Power (Abvetpis) of circumsplendent strength
(&Ax1), flashing in noetic divisions" is introduced as one of the predicates of the Supreme Father.
Lewy, p. 86 and p. 94 n. 112, suggests that GAx here is a predicate of Hekate as the Cosmic Soul.
Other uses of aAxij in the Oracles support its connection with Soul/Hekate: fr. 2.2 (Soul is armed
with triple aAxn); fr. 32.4 (Hekate pours forth the great dAxn of the powerful and vivifying fire); fr.
117 (the theurgist is saved by the Soul's aAx1--accepting Des Places' reading) fr. 119 (dAx"
provides for the soul's ascension). Two uses, fr. 49.1 and fr. 82.2, bear no clear relation to
Soul/Hekate; fr. 118.2 may refer to the Soul/Hekate's power to convey to the theurgist by dreams
the symbols necessary for ascension (see Des Places' comments on this fragment and on the relation
between aAx and Hekate/Soul in the hymns of Synesius, pp. 36-37).

317he word "aupinpéownog” theoretically can mean "with faces all around,” rather than "facing
both ways," just as "ap@upaiis” can mean “visible all around” rather than "visible in two directions.”
However, that the more restricted meanings "facing both ways" and "visible in two directions,” are
intended can be assumed for the following reasons. 1) Although the third word used in connection
with these two by the exegetes to describe Hekate/Soul, "appictopog,” theoretically could mean
"with mouths all around,” according to LSJ it is never used that way--it means "with two mouths"
and is applied to things such as a "two-mouthed ichneumon,” a tunnel, or an army facing in two
directions.” 2) The contexts in which these three "aug1” adjectives appear argues for the more
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his Latin epithet "bifrons." The other adjectives, "appipang” and "appictopog,”
express an ability to interact with two different realms. The fact that these adjectives
differ from the "triple” adjectives found in connection with Hekate from classical
times (e.g., TpiyAnvog, Tproditig) should be stressed: in Chaldean contexts, the
goddess is given only two faces because she is expected to view two specific realms,
the Intelligible and the Sensible Worlds, between which she stands as Cosmic Soul.
The adjective draws not so much on her previous reputation as a many-headed or
many-bodied goddess as it does on this particular cosmological role. Conversely, for
this same reason, "double" adjectives such as those used by Proclus and Damascius
are not applied to Hekate until Middle and Late Platonic times, and even then appear
only in mystic and philosophical contexts.32

The fact that Chaldean Hekate must do more than look to both realms—must
interact with both of them—should be stressed. The contexts in which the exegetes
use these adjectives give details as to how she interacts. At /nT. I1.129.25-130.23,
Proclus says that "apeirpdconog” and "aupipang” Soul is placed between "The
Fathers" (the transcendent god and the demiurge), receiving into her womb all "noetic
emissions” and sending forth the "bodily channels of life.” In other words, he
describes Soul's role in transmitting the Ideas across the boundary between the Intel-
ligible and Sensible Worlds, as was discussed in Chapter I. At /n T. 11.293.23, he
says that "appinpdécwroc” and "apeictopnog” Soul stands between between
Eternity and the generated world, between the divided and the undivided,
participating (petéxo) in both. At In T. 11.246.19 ff., Proclus discusses
"appinpdownog” and "ap@ictopog” Soul's relation to “that above" and "that
below" and her abilities to divide and to unify the Intelligible and Sensible spheres
and to transmit material from the former to the latter. Damascius (1.315.20 and
11.152.23) refers to "apgipanc” Hekate's transmissive placement between the two
"Fathers," i.e., the transcendent god and the demiurge. By facing in both directions
and reacting to both the Sensible and Intelligible spheres, Hekate/Soul bridges the
gap between them that she herself, as Soul, establishes and guards.

restricted meanings; the adjectives occur when Hekate/Soul's position between the two spheres
(Sensible and Intelligible) and her power to mediate between them is described. The exegetes are
concemed with the way in which Hekate/Soul interacts with these two spheres, and, in any case,
these are only two spheres with which Hekate/Soul can interact.

2In disagreement with Kroll, p. 30, who suggests that the adjective refers to the three- or four-
headed statue of the goddess, and Lewy, p. 93, who follows Kroll. Lewy later, p. 355, mentions the
more philosophical connotations of the adjectives, but makes no suggestion that these gave rise to
its use in the Oracles. Des Places specifically translates the adjective as "a double face” and, judging
from his brief comments (fr. 189 n. 1), leans towards a explanation such as I have offered here. Cf.
also Tardieu, p. 217.
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Fragment 189 supports the idea that Chaldean Hekate was a goddess who
served as an transmissive intermediary between the Sensible and Intelligible Worlds.
This intermediary function greatly interested ancient scholars of the Oracles, who
enthusiastically developed it far beyond its original Chaldean limits; it seems that
whenever a link between two disparate principles was required, Hekate was pressed
into action and some bit of Chaldean doctrine was twisted into support. Some
examples of this have been adduced during discussion of her role in transmitting the
Ideas--her placement between the ara& énéxewva and the dig énéxewva, equated
with the Transcendent Father and the Demiurge, is especially popular among later
commentators. Psellus mentions this Triad of araf énéxewva, Hekate and Sig
éxéxewva several times during his exegeses of the Oracles; he probably follows
Proclus in sometimes referring to the whole group as the "znyaiot ratépeg”
("Source Fathers"), or "xoopayoi” (e.g., PG 122, 1152 a; Hyp. Keph. 74, 12 K).
He also refers to Hekate simply as having the middle place among the gods and being
the center of all Powers (PG 122, 1136 b; cf. Tardieu, p. 217). Finally, he makes
Hekate the source of dreams; specifically, her girdle is understood as the symbol of
this power (Hyp. Keph. 74, 41 K) As Lewy remarked, p. 93, dreams commonly
were believed to be sent by means of daemons, the mediators between god and man.
Psellus’ eagerness to place the Chaldean Hekate in control of this process may be
based in part on his understanding of her as a intermediary goddess, particularly one
who stood between the divine and human worlds and controlled the messengers
between them.

Damascius often mentions Hekate's intermediary position, too. At 11.43.27
he places her between the First Father, who represents for him the "Undivided," and
the Second Father, who is the "Much-divided;" he makes a similar statement at
1.315.20 and at I1.89-90 discusses the idea in depth. Proclus (/a T. 11.129.25) gave
Hekate/Soul the middle place among the gods; his rearrangement of the Chaldean
system of gods to suit his Platonic ideals (see Lewy, pp. 481-5) jettisoned many
Chaldean ideas, but adamantly retained Hekate as the middle member of the "rmyaiot
ratépec” or "xoopayoi.”

Do what they might to other aspects of Chaldean doctrine, the ancient
commentators insisted on presenting Hekate as a deity or entity that stood between
two others, usually an active entity who transmitted material or forces from one to the
other. This indicates that Hekate's position as a intermediary in the genuine Chaldean
system was too important and well known to dismiss, and also that this role of inter-
mediary, particularly as Hekate played it, was important to the theories of the
commentators themselves. The growing importance of mediating principles in
general was discussed in Chapter I; this, certainly, encouraged the commentators.
Some reasons for the popularity of Hekate herself as a mediator, in the Oracles
themselves and in later times, will be discussed in Chapter V.
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Hekate as Ensouler and Enlivener

Some Middle Platonic doctrines gave the Soul responsibility for sending
down--even creating--the individual souls of men and also for ensouling the world as
a whole. The first idea originated in the Philebus’ description of the Cosmic Soul
creating individual souls; it was linked to the connection between the Soul and
daemones, who were disembodied souls. The second originated in the Middle
Platonic interpretation of the Timaeus and was regularly one of Soul's duties in
Middle Platonism and Neoplatonism. Chaldean doctrine followed suit, giving
Hekate/Soul responsibility for the ensouling of men and the world.

Fragment 51 (Kr. 28 = Proc. In R. 11.201.14-16; cf. Des Places,
Delebecque, p. 325) describes part of a cult statue of Hekate:33

For all around the hollows of the cartilage of [Hekate's] right flank,
The abundant liquid of the Primal Soul gushes unceasingly,
Completely ensouling the light, the fire, the aether and the Cosmoi.

Aebrtepiic pev yap Aaydvog mept ynpapa xovopwv
noAAN adnv PAOLer yuxfic APag apxryevéBiov
apdnv éuyvyodoa @aog nwup aibépa xéopovg.

Hekate (or, to be specific, her "Aaydv") is the source of the liquid34 of the "Primal"
or "Cosmic" Soul. This fragment comes from the same Oracle as fr. 52 (Kr. 28 =
Psellus PG 122,1136 a 11-12):

In the left flank of Hekate resides the Source of Virtue,
Which completely remains within, not sending forth its virginity.

Aauijg év Xayoow ‘Exatng apetiig nele mrm,
&vdov oAn pipvovoa 106 napBévov ovd npoicica.

Let us turn now to the interpretation of fr. 51. The fragment says that
Hekate/Soul ensouls the light, the fire, the aether and the Cosmoi, to each of which
Lewy assigns specific meanings, pp. 88-9;35 the general implication of the line--and
its primary importance--is that Hekate is charged with ensouling virtually everything.

1s known that the fragment describes a statuc of Hekate because of the extensive ancient
testimonia for the fragment (see Des Places' edition) and also because fr. 52, which is a part of the
same Oracle, specifically names Hekatc.

34procl. In T. 111.256.32-257.2, with this Oraclc in mind, says that water is the proper home of the
Soul because it is the symbol for Life. Thercfore, he continues (257.2), Soul is called the "spring”
(AMPag) of all Lmoyovia in the Oracles and Plato calls the Soul a nyn at Phaedr. 245 c.
35LighL=Aion, the "Father-begotten Light (but. cf. Dcs Places, Delebecque, p. 32S); Fire=the
Empyrean; Aether=region of fixed stars; Worlds=zonc of plancts, including Earth.
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The "liquid of the Primal Soul" pours forth from her abdomen; she herself is the
Primal, or Cosmic, Soul. Fragment 53 (Kr. 28 = Proc. In T. 1.408.16-17; 11.61.24-
25) similarly says 36

...I, Psyche, dwell below the Paternal thoughts,
Ensouling All with my warmth,

...pet@ 8n xatpixag Siavoiag
vuxm eYd vaio Bépun yuxodoa ta xavia.

and Porphyry (Phil. Orac. ap. Eus. PE V.7, 191 c = Wolff 122) quotes Hekate as
saying "I am such a one as is able to ensoul the highest world."37

The basic idea is straightforward--one entity or deity is responsible for
dispersing Soul and souls throughout the universe. But how does Hekate ac-
complish this and what was the significance of "soul” to the Chaldeans?

The previous section of this chapter showed that a womb--or the sinuses of
that womb--(x6Axo1, xoldpata) within Hekate's body served as nurturing
transmitters of the Ideas. As fr. 51 shows, from hollows within her abdomen--
probably from the sinuses of her womb38--also pours forth soul (from Soul comes
souls). Fragment 96 (Kr. 47 = Psellus PG 122, 1141 ¢ 7-9) says:

36K roll, P- 28, suspects this fragment of being a Neoplatonic forgery, but it is accepted by all other
scholars of the Oracles.

Lewy, pp. 47-8, argues that this oracle is actually a Chaldean Oracle. Dodds, "New Light,” p.
267, is dubious about this, as he is about most of Lewy's newly identified "Chaldean” fragments.
For further discussion of Porphyry and the Oracles, see pp. 4-5; 79; 130-32; 141-42; 154-56 and
nn.7, 14; 161-62. Cf. also Phil. Orac. ap. Eus. PE 111.11, 113 c-d, quoted above, p. 38 n. 22,

38The use of Accyov in frs. 51 and 52 has a distinctly sexual or reproductive tone, for in post-
classical Greek, particularly in poetic or oracular describing the birth of children, the plural of
Acxyav regularly is used to refer to a single, specific organ within the abdomen--the womb. E.g.,
Heliod. Aerh. 11.26.2, 11.2.4 (= AP IX.485.6); Naumach. ap. Stod. 4.22.32; arg. E. Ph. (solution to
the Sphinx's riddle); AP 1.44.2, VII.168.4, XIV.125 2 and 6, XIV.58.4 (metaph. in a riddle),
XV31.1 (metaph. of the earth's womb); Orac. Sibyl. 457; Luc. Podagr. 106. Cf. also the
Interesting story at Philostr. VA 3.39, where a woman in childbirth is aided by her husband's act of
releasing a rabbit (Aaydc); as the rabbit jumps from his arms, ber womb releases the child. The
husband is warned to release the rabbit at just the right moment, without delay; otherwise, the womb
would be extruded with the child. Philostratus refers to the woman's womb in this passage by the
term pitpa, which is found more commonly in medical texts than Aaydv, but it seems clear that
what is going on here is a bit of sympathetic magic based on the similarity of names (as well as on
rabbits’ well-known fecundity).

It also should be noted that at /n T. I11.248.5 ff., when Proclus wanted to show how “the
theologians, speaking in the secret ways that they do, invent stories about the marriages and
Paruritions of the gods in order to symbolize and explain the same process that Plato describes as
laking place in the mixing bowl,” he adduced the "Orphic™ story of how Zeus and Hera mated to give
birth to the "All,” the Hesiodic story of Rhea bringing forth from her womb the children fathered by
Cronos, and Chaldean fr.51. Clearly, Proclus understood the process described by fr. 51 to have
sexual or reproductive overtones
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Soul, being a brilliant fire by the Power of the Father,
Remains immortal and is the Mistress of Life
And holds the plenitude of the full womb of the Cosmos.

“Ortt yoxn, ndp Suvaper ratpdg odoa aevév,
aBavatdg te péver xai Lofig deondtig éotiv
xai (oxel [k6opov] roAAdV rAnpopata xOArwv.

This fragment provides several pieces of information. It indicates, first, that
Soul/Hekate possesses the womb of the Cosmoi; second, that the Soul is the
"Mistress of Life" ("fwfig deondtic") and, third, that her "fire" or potency, is
endowed by the Power (Avvayig) of the Father.

Fragment 32 (Kr. 19 = Proc. /n T. 1.420.13-16) helps to elucidate these
ideas. It says:

Workwoman, she is the bestower of life-bearing fire,

And filling the life-giving womb of Hekate.............
.................................. (s)he spills on the "Maintainers"”
The force of [the] vital and powerful fire.

"Epyartig, £xd6tig éoti nupog Lomedpov [avtn],
xai tov {@oydvov rAnpods’ 'Exatng....... k6Amrov
.............................................. EmppEl 101G GLVOYEDOLY
alxnv Lelddpoto mupdg péya duvapévoro.

Half a foot (two short syllables) is missing from the second line; two feet from the
third. The fragment's message is clear, however; Hekate's womb is filled with a
"life-bearing” fire by a superior power. In turn the womb becomes "life-giving,"
which implies that it passes the fire along to others. Hekate or her womb is probably
the subject missing from 1. 3 that spills forth this fire upon the "Maintainers" or
"Connectives"--minor, daemon-like entities of the Chaldean system, who seem to be
involved with the final, demiurgical stage of the world's creation (on this, see Lewy,
pp- 129-31, 155-56, 345-53). It is possible that the missing portion of the fragment
listed other entities or other portions of the Cosmos that received this outpouring of
life from Hekate's womb.

But who is the "workwoman" and "bestower” of line 1? Most previous
commentators have taken insufficient note of the fact that the two nouns are feminine,
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going so far as to suggest that they refer to entitics with masculine names.39 Rather,
the terms refer to the Paternal Power—-Tlatpixn AVvapig—an entity whose name is
feminine.40 The Moatpudh Abvapig, like the Matpud Nod, is a hypostasis of the
Supreme Father. The hypothesis that the workwoman is the Paternal Power may
seem to contradict the preceding analysis of fr. 34 and 35, in which the Paternal
Intellect impregnates Hekate's womb (pp. 49 ff.). Actually, two slightly different
processes are taking place; the Paternal Intellect, naturally, conveys the Ideas--re-
presented as lightning/thunder or the Father's thoughts--through Hekate's womb; the
Paternal Power, on the other hand, conveys an enlivening ({on@dpog) substance;
similarly, fr. 96 ascribed the Soul's "fire,"” or life-giving potency, to the Paternal
Power. The two processes are analogous and closely related; it is artificial to separate
them, for separation implies that the bestowal of life/soul was absolutely distinct from
the bestowal of the Ideas. These two predicates of the Father, Intellect and Power,
co-operate in the transmission of essential noetic materials through Soul/Hekate; the
Intellect is concerned more with the creation of physical form in the world, the Power
with endowing those forms with soul.4!

39 ewy, p. 83, equates this workwoman with the Paternal Intellect (Nobc), whose name, of course,
is grammatically masculine. Proclus does introduce the fragment with a feminine noun, "tpiag™
“the third noetic triad is 16 abto{dov, concerning which the Oracles say that it is the ‘workwoman’
and bestower.”™ But it was undoubtedly Proclus’ own idea, some three centuries after the Oracles, to
equate the "workwoman" with the third noetic triad (whom Proclus himself identifies with Nobg),
and thus the gender of "triad” alone cannot account for the feminine noun. Kroll, p. 19, seems at a
loss and only briefly mentions the line. Although he admits some possibility that the Second
Intelligence (the male "Demiurgical” Intelligence) may be the subject of 1. 1, he argues there is no
convincing evidence that it refers to either of the Intelligences. Des Places offers no suggestion, but
at least uses feminine nouns ("ouvriére,” “distributrice”) in his translation. Festugitre's edition and
translation of Proclus’ /n T. suggests that the fragment refers (0 the “Pensée pensante.” P.Hadot in
his translation and commentary of Marius Victorinus' Adversus Arium (Paris 1960) p. 862, finds
influence of this entity in Victorinus' term “operatrix,” which is at least feminine.

401&Wy argues, pp. 87, 106 and 342 n. 116, that Avvapig should be understood as the feminine
predicate of the Supreme Father. Elsewhere, pp. 262-3, he also argues that she represents Hekate.
His arguments are not convincing. In the second case, he intcrprets fr. 136 "...It is for no other
reason that God turns away man and with life-giving SOvapig sends him on an empty path,” as
referring to Hekate's role as queen of the daemones who mislead men--Hekate, alias the life-giving
Sdvayg, is the tool through whom the Father works. The phrase may well refer to Hekate (the
adjective "life-giving,"” often used of Hekate, supports this), but there is no reason to assume that
this Hekatean Sbvapig is the same as the Paternal Abvayg,

An additional reason for understanding "workwoman” and "deliveress” to refer to Abvapig
rather than 10 NoYg as Lewy suggests, is the nature of the term "workwoman.” Novg, being pure
Intellect never "works;" in fact, fr. § specifically states that it is not through works (Epya) but
through mind (vo¥c) that he accomplishes his goals. Avvayug, understood as the assembly of all of
the Supreme Father's abilities, is a much more logical candidate for the term "workwoman.”
“Ultimalely, like everything else, Soul/souls come from the Supreme Father. Cf. fr. 115 (Kr. 52 =
Psellus PG 122, 1144 d 1-2; cf. Des Places, Delebecque, pp. 327-8),

It is necessary to hasten towards the light and towards the rays of the Father,
from where the Soul/soul is sent, clothed in much Intellect.
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Other information from the Oracles about Advapig confirms the idea that one
of her duties is to aid in the transmission of noetic substances, particularly "life-
giving" substances, through Soul/Hekate. Fragment 56 says:

Rhea truly is the font and stream of the blessed noetic [substances]
For she is the first of all in power and

having received into her marvelous womb

She pours forth a whirling generation upon AlL

‘Pein 101 voepdv paxdpav myn e pon 1e-
rnaviov yap tpatn Suvaper kéArnocly aPpacTolg
Sekapévn yevenv éni nav mpoyéer Tpoydovoav.

It generally is agreed that Rhea means Hekate here.42 This Rhea/Hekate is "first of
all” in Sdvapig, i.c., she possesses or uses more of it than other entities. 43 The
statement confirms or explains that of the first line--Advapig enables Rhea/Hekate to
be a font and stream--and implicitly explains line 3--the SVvapig enables her to pour
forth a whirling generation on AlL44

Xp1 oe oneddewv xpdg 10 Paog xai xpog Matpdg avyig,
&v0ev énépobn oot o oAbV Escapévn vodv.,

fr. 25 (Kr. 46 = Procl. In T. 111.316.10),
For the Father conceived these things and man was ensouled by him.
Taba rathp événoe, Bpotdg 8 ot eyiyaro.

and fr. 94.1 (Kr. 47 + Procl. In T. 1.318.17-18 and 408.19-20),

The Father of men and gods put intellect into the soul and the soul into a lazy
body.

..vodv piv yordi, [yuxhv 8') évi abpan apyd
nuéag éyxaréfnxe mathp avdpdv 1e Oedv 1e.

Psellus (PG 122, 1152 c § ff.) gives two sources for the human soul--the Paternal Intellect and the
anyh yuxav (i.e., Hekate).

42Kroll, p. 30, and Des Places agree that Rhea here is to be identified with Hekate; Kroll has
suggested some reasons for the equation, based on Hekate's syncretism with many goddesses by the
second century. Festugidre (Proclus, Timée V, 117 n. 1) agrees as well. A more important con-
sideration when discussing the equation between Hekate and Rhea is the attempt of the Middle and
Neoplatonists to find some underlying harmony between the three great theological/cosmological
systems they revered--the Orphic (or Hellenic), the Chaldean and the Platonic. Rhea is important in
some versions of the Orphic system. Proclus--and others--apparently tried to juggle the positions of
Rhea and Hekate within their respective systems and place them on parallel "rungs” of the cosmic
ladder; this act influenced those such as Psellus and Damascius who relied on Proclus. This "jug-
gling" probably was not completely without basis, however. It is likely that the Chaldean system
itself sought to validate itself by means of affiliating its divinities with those of other system. For
more on this subject, see Lewy, pp. 481-5, and Theiler, pp. 252-301.
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To return to fr. 32, the substance that Abvapig delivers into Hekate's womb
is described as "{wn@dpog" and Hekate's womb, in turn, becomes “"{g@oyévog."
The "Mistress of Life" (fr. 96) also is called its disperser (fr. 32). The connection
between Hekate/Soul and Zoé in the Oracles is a close and logical one, based on the
belief that the soul was the animator: without soul, life is gone. Even when "soul"
took on increased eschatological and soteriological significance, the connection
between life (as opposed to death) and soul remained, especially as it pertained to the
entry of the soul into a body, including a Cosmic Body (cf. Tim. 30 b ff.). Fragment
174 (not in Kroll = Hermias Phaedr. 110, 5 c) says:45

[The Self-moving Soul] provides life to other things, rather than to herself
n & etépoig napéyet 10 {nv, oAb paAlov eavn.

supporting the idea that Chaldean Hekate/Soul animated all things.“6

The connection between Soul and life was taken up enthusiastically by a
variety of ancient commentators; Hekate/Soul constantly is described by the name
"{woyévoc" or similar titles.4” Psellus and Damascius, as usual, are among the
richest sources of examples: at PG 122, 1141 d 1-2, Psellus gives Soul, the

Lewy, pp. 84-5, argued that “Peia” should be understood as an adverb, "easily,” in fr. 56--
this is wrong, as Des Places points out (fr. 56, n. 1).

"Abvapig” and "Sbvepig” cannot be scparated from onc another very strictly. "Power” supplies
"power," just as in Plato all good things comc from "The Good.” It is somctimes unclear, as in this
case, whether "8Ovayig™ means the entity, "Patcrmal Power,” or the power she bestows.

44"Fr. 5 (Kr. 13 = Proc. In T. 11.57.30-58, 2) gives a slightly different picture of the role of
Abvapig in transmission:

For the First Transcendent Fire docs not closc up his Powcr in mattcr by
Works but by Mind (Novg); For the Intclicct from the Intellect
Is the artisan of the fiery Cosmos.

...o0 yap €g bAnv

nup Enéxeva 1d npdrov Env Sdvayv kataxAeiet
£pyorg Ao véw-« vod yiap vdog éativ 0 kGopoL
tegvimg mupiov.

The fragment is concerned with the respective roles of the First (Paternal Intellect) and the Second
(demiurgical) Intellect in the crcation of the matcrial Cosmos. The "First Transcendent Fire," or
First Intellect does not physically "work"--that is the job of the Sccond. Rather, he helps to transmit
power into matter by thinking (pcrhaps this represents the use of the Idcas, often called "thoughts”).
45Accepting Des Places' conjecture (which is based on the context of Hermias' quotation) that the
subject of the fragment is Hekatc/Psyche.

fragment is introduced during Hermias' treatment of Pl. Phaedr. 245, which discusses the fact
that soul is the self-moving, or animating, ingredicnt in all living creatures.
47The Chaldean association of Lifc and Soul is well acccpicd by modern scholars. Kroll, p. 28,

r;femed to Hekate as "vivifica.” Lewy, p. 356, suggests the association originated in Plato's
haedrus.



68 CHAPTER 1V

"mistress of life," the ability to animate even the dead; at Hyp. Keph. 74.10 K he
says that she fills all things with life and noetic light and at 74.19 refers to her as
"Cwoydvog;" at Hyp. Keph. 75.3 he makes Hekate the highest member of the "life-
giving sources” (above the yuvyn apyixn, which comes second). Damascius
I1.154.18-19 says she sends forth "life-bearing streams;" at I1.235.12 ff. he calls her
Lwoyovix.

Fragment 56 (Kr. 30 = Proc. In Cr. 81.6-8 P.) must be examined again
before leaving discussion of Hekate's life-giving role:48

Rhea truly is the font and stream of the blessed noetic [substances]
For she is the first of all in power and

having received into her marvelous womb

She pours forth a whirling generation upon All.

‘Pein 101 voep@dV paxapmv Ty te pon T€-
RAVTIOV Yap TpATN SVVAHEL KOAROIGIY GYPACTOLG
deEapévn yevenv éni nav npoxéel Tpoyxdovoav.

It is particularly appropriate that Hekate be identified with Rhea, the Mother of the
Gods, in this fragment, because the fragment portrays her as a life-giving, generative
goddess. Fragment 56 supports the portrait of this goddess as a bestower of life, for
the "whirling®® creation” that pours forth upon all things emanates from her, and her
womb is called "awesome" or "unspeakably marvelous" ("x6Aror appactor”).
She is truly a "{woyévog Béa," as Proclus says, discussing the fragment.

Why do the Oracles regularly couch descriptions of Hekate's transmissive
abilities in procreative or nurturing language? The Chaldean equation between
Hekate and Rhea, and the more general syncretism of Hekate with Rhea and other
"Mother Goddesses" during the second century must be considered first. Kroll and
Lewy argue that such syncretism was the primary basis for Hekate's exaltation in the
Oracles. This seems unlikely, as does the assumption that such syncretism would be
a strong motivation for describing mediation and transmission in "motherly” terms,
although syncretism may have been a contributing reason, as the second century was
a time at which Rhea, Cybele and other versions of the "Mother Goddess" gained
wider popularity.

The real answer lies in the fact that biological imagery such as is found in the
Oracles regularly was used in mythological cosmogonies and theogonies--one has
only to think of Hesiod's Theogony for examples.’? Such a use of mythological

48 Already considered bricfly above, p. 6.

49Tne significance of the word "tpoydovcav” will be discussed in Chapter VII, "Hekate's Top and
the Iynx-Wheel."

50 Another example, providing an intcresting analogy to the Chaldcan description of the Paternal
lightning-bolts entering Hckate's womb is the cosmogony of Pherecydes of Syros (Kirk, Raven,
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imagery accords with the general trend of the Oracles--and of the second century as a
whole--to sanctify philosophy by allying it with religion, which will be discussed in
Chapter V.

Additionally, and more specifically, the reproductive terms under con-
sideration here were introduced because of the way in which the Chaldean system
viewed mediation, particularly mediation as it involved transmission of noetic
materials to the Sensible world. Mediation was not a cold, scientific process; Soul
and the Ideas were necessary for the creation and animation of the world, which
otherwise would have remained a formless mass. God's bestowal of the Ideas on the
world was a vitalizing act. She who aided in that bestowal by receiving and then
transmitting the "seed" of these blessings naturally would be understood as His
partner in creation--the Mother of the world--and described in appropriately "fertile"
terms.

To sum up: Hekate's responsibilities as Cosmic Soul in the Oracles include
the conveying of noetic material--specifically the Ideas and the animating liquid of the
Soul--across the cosmic boundary into the Sensible World.5! This role of transmitter
had a complementary side, however; her position made her the "girding membrane”
that served as a limit between the Intelligible and Sensible realms. Her role as creator
and retainer of limits is expressed also by her participation in the conveyance of the
Ideas, for the Ideas endow previously formless matter with structure and boundary.
The Soul, or Hekate, is where those Ideas are "measured"” or divided into significant
proportions; until this is accomplished, the demiurgical Second Intellect cannot use
them to construct the physical world.

Chaldean Hekate's characteristics are very similar to some of those that
Hekate possesses in late philosophical and mystical literature such as was examined
in Chapter I1I. In all cases, Hekate is concerned with the bridging of boundaries on a
cosmic scale; in some cases, she also is concerned with the establishment or retention
of those boundaries. But the overwhelming importance of Hekate to the Chaldean

Schofield, The Presocratic Philosophers [Cambridge 1984] pp. 56 ff.). Here, the Supreme God
masturbates and places his semen into five recesses ("puyoi”). From this sced the lesser gods are
born. Cf. also the remarks of J. Dillon, "The Descent of the Soul in Middle Platonic and Gnostic
Theory,” in The Rediscovery of Gnosticism, vol. 1, The School of Valentinus, ed. Bentley Layton
(Leiden, 1980), pp. 357-364. Dillon points out that in Gnosticism, thc fcminine element usually is
portrayed as disruptive, as a "principlc of ncgativity, boundlessness and lack, and provokes the
generation of the multiplicity of creation™ (p. 357). Certainly, as this chaptcr has shown,
Hekate/Soul is an esscntial elcment in the act of creating the matcrial world; she is not, however,
presented as "negative,” or "boundlcss.” In thc samc volume, U. Bianchi, "Obsecrvations on
Valentinianism™ (pp. 103-117), discusscs "Sophia”--a spccific cxample of this Gnostic tendency.

5 lMy aim in Part I primarily has bcen to study the intermediary and transmissive roles that Hekate
played in late literature; thus, my intcrest here in her responsibilitics as a giver of Soul and Life has
centered on the fact that she acts not as its originator, but its transmitter. It would be remiss not to
remark, however, that the rolc has othcr implications; as the chapters on theurgy will show, Hekate's
control aver souls had important sotcriological implications.
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system in particular is unusual. Although a full analysis of this topic must await the
end of this study, after the theurgical elements of the Oracles are examined, Chapter
V can begin to solve the puzzle by addressing two questions. First: by Middle Plato-
nic times, Hekate had begun to be syncretized with other goddesses; her personality
grew to include other traits. Why was her role as a liminal guide and guard important
enough to late mysticism and philosophy that it not only was retained but was
expanded? Second (and conversely): given that mediation was an important concept
in late mysticism/philosophy, why was it necessary for the Chaldean system and
related schools of thought to represent it in the guise of a deity?



Hekate Meta&h:
How She Became What She Did

Both of the questions posed in the last chapter can be addressed by placing the
Chaldean Oracles in the context of other, contemporaneous philosophical or religious
movements.

The answer to the first question has been mentioned already: a growing
interest in mediating deities and principles in general. As the gods increasingly were
portrayed as transcendent, as detached from the world of men, the need for inter-
vening principles or entities increased. Eventually, intermediary entities entered into
almost all philosophical or mystic expressions of the relationship between divinity
and humanity, as they did into relationships between other opposing concepts or en-
tities, such as "divided" and "indivisible" or "time" and "eternity.” The "Principle of
Mediation" was at least in part responsible for the burgeoning philosophical interest in
daemones and the intermediate position of the Moon.
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