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Preface

The book is a critical edition of the text with an English translation and com-
mentary on Proclus’ treatise On the Hieratic Art according to the Greeks. This
treatise is a very important fragmentary work on theurgy. The Hieratic Art is
the Theurgic Art, theurgy, the theurgic union with the divine. Proclus describes
the theurgic union, putting an emphasis on a conceptual blending of ritual
actions (teletai, e.g. the role of statues, incense, synthémata, symbols, purific-
ations, invocations and epiphanies) and concepts (e.g. union of many powers,
‘one and many, sympathy, natural sympathies, attraction, mixing and divi-
sion).

The study offers a systematic investigation and presentation of Proclus’ On
the Hieratic Art according to the Greeks in a single monograph. It examines the
characteristics of the hieratic-theurgic union and its important stages with ref-
erences to the ritualistic role of synthémata, symbols, statues and fire. It also
discusses philosophical issues that theurgy is engaged with, such as: the notion
of mixing based on the concept of unity and diversity and the relationship
between one and many; and the various aspects of the powers of nature and the
role of the natural sympathies in the relationship between individual entities
and the divine.

The Introduction contains sections on Proclus’ life and on the Orphic and
Chaldaean theologies, Proclus’ works, a detailed description of the parts of the
ancient manuscripts that include Proclus’ On the Hieratic Art according to the
Greeks, text description and transmission, and a book description. There fol-
lows a Critical Edition of the Greek text with Translation and Commentary. The
Appendix is a description of the ms Vallicellianus F 20.

Thanks are due to North-West University for the research fellowship from
2014 to the end of 2017, and to the University of Oxford for the visiting fellow-
ships during the years 2015-2020 and 2022—2023. On a personal note, I would
like to thank Robert Parker who acted as my mentor in Oxford. Many thanks
are also due to Neil Mclynn. I would like to thank Mark Edwards who has read
and commented on the whole book, and for his mentorship over the years. Tam
grateful to Nigel Wilson for his comments and kind advice on the manuscripts.
I would like to thank Dominic O’Meara for our discussions. Thanks are due to
the librarians of the Biblioteca Vallicelliana in Rome, the Biblioteca Laurenzi-
ana in Florence and the Bodleian Library in Oxford. I would also like to thank
the editors John Finamore and Robert Berchman of Brill series Studies in Pla-
tonism, Neoplatonism and the Platonic Tradition for their wonderful collabora-
tion.
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valuable comments. I am most grateful for all his insight and wisdom.

Finally, I would like to thank my parents, George and Agoroula Pachoumi for
all their love and support.
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Introduction

1 Proclus’ Life and on the Orphic and Chaldaean Theologies

According to Marinus of Neapolis’ eulogy Proclus or On Happiness,! Proclus
(412—485CE) was born in Constantinople/Byzantium of a rich Lycian family
from Xanthos and returned to Xanthos shortly afterwards, where he began
his education (Marin. Vit. Procl. 6). He continued his education in Alexan-
dria, studying rhetoric in order to pursue a career as a lawyer, like his father.
In Alexandria he stayed with the sophist Leonas and studied with the gram-
marian Orion, who was descended from a priestly caste in Egypt (8). After a
short visit to Constantinople at around 430, Proclus decided that he wanted to
study philosophy rather than law. Returning to Alexandria, he studied Aristotle
with the philosopher Olympiodorus and mathematics with Hero (9).

In 430-431, when he was 18 years old, Proclus went in Athens to study in the
Platonic Academy (Marin. Vit. Procl. 10). He stayed with Plutarch and studied
Plato’s Phaedo and Aristotle’s De anima under Plutarch’s guidance for two years
(12). After Plutarch’s death in 432, Proclus moved in with Syrianus, the successor
of the Platonic Academy. Proclus studied the entire works of Aristotle and the
science of theology with Syrianus, who also “directed him to the mystagogy of
Plato” (13.318-323). Syrianus also introduced him to the Orphic Theology and
the Chaldaean Oracles. After Syrianus’ death (around 437), Proclus succeeded
to the headship of the Platonic Academy in Athens for almost fifty years until
his death in 485.2

Marinus in Proclus points out that Proclus had a good understanding of “the
whole theology of both Greeks and the barbarians” (mdagov pév 8eodoyio EAvi-
v te xal PopPapuciy Marin. Vit. Procl. 22.538-540).2 Marinus also refers to the
virtues that marked Proclus’ life, “while he was still a student with the philo-
sopher Syrianus” (&1t cuayoAd{wv @ @thocdepw Tuplavd 26.609-610) and was
going through the older treatises; and that “he ascended rapidly to the highest
of the virtues in relation to the human soul, which the divinely inspired Iam-
blichus in an excellent way called theurgic” (émt tag dxpotatag @Y APeTAVY, G
Tpdg vbpwmivy Puxny, avédpapey, dg 6 Evloug TapufBAyog Tepeug Beoupyrdg
amexdAeaey 26.624—626).4

1 Masullo (1985).

2 The emperor Justinian ended the funding and closed the Academy in 529 CE. The last schol-
arch of the Academy was Damascius (458-540CE).

3 All translations from the Greek are my own.

4 See also Marin. Vit. Procl. 28.672: dpetiy &1t peilova xai Tehewtépay emoploato v feovpyhv.

© ELENI PACHOUMI, 2024 DOI:10.1163/9789004697553_002



2 INTRODUCTION

Regarding the Orphic and Chaldaean theology (tiig 3¢ 'Opgucijg xal XoA-
Saixfig Beohoyliag Marin. Vit. Procl. 26.611),° he was influenced by his teacher.
While at the Academy in Athens, Syrianus asked his disciples Proclus and the
Syrian philosopher Domninus to expound “either the works of Orpheus or
the Chaldaean Oracles” (¥itol td 'Opgéwg 1 T& Adyla 26.615-616), and Domni-
nus chose the works of Orpheus, while Proclus the Chaldaean Oracles. The
Chaldaean Oracles is preserved today as a compilation of fragments consisting
of quotes and comments by Neoplatonist philosophers from the third to the
sixth centuries CE of a lost original collection of hexametrical verses, which
allegedly was composed or compiled by Julian the Chaldaean, or his son Julian
the Theurgist in the second century CE. Most of the fragments of the Chaldaean
Oracles are Proclus’ quotations and comments.®

Proclus worked on the Chaldaean Oracles project, “bringing together the
interpretations, exegeses of the previous philosophers” (xai tag té@v mpd adTod
Pthocbpwy eEnynoels ouvedwy Marin. Vit. Procl. 26.626-627). Also “he collated
the other Chaldaean treatises and the greatest commentaries with the god-
given Chaldaean Oracles” (tdg te dMag XaAdaixdg bmoféoels xal T péytata Tév
Umopvnudtwy eig ta Beomapddota Abytla xateBdAeto 26.626—630). This task took
Proclus five years to get completed (26.630), following Syrianus’ advices, “so
he received the first instructions, as there has been said, from his teacher,
and along with him [Syrianus], carefully studied the voluminous comment-
aries of Porphyry and Iamblichus on the Chaldaean Oracles, as well as the
Chaldaean Oracles themselves and other Chaldaean treatises and commentar-
ies...” (AaBaw & odv, ag elpyra, mapd To0 xabnyepdvos TaS dpoppas xal HeT’ Exelvov
Tolg e €ig 'Oppéa adtod mopuvuaTtY EMIUEADS EvTuyydvwy xal Tols TTopgupiov xal
"TapfAiyov puplotg 8aotg gl Ta Adyta xal T chaTotya TéY XaASaiewy auyypappuoTtd ...

Furthermore, the whole account is structured on the Neoplatonic scale of virtues; see discus-
sion in Saffrey and Seconds (2002) intro. 1X—C, esp. LXIX—XCVIIL

5 Proclus in his Commentary on Plato’s Timaeus claims that “among all nations those being dis-
tinguished on wisdom are particularly concerned with prayers” (év ndat toig €veatv of gogia
Steveywdvteg mepl edydig éomovdacav), the Brahmans among the Indians, the Magoi among the
Persians, “and among the Greeks the best of the theologians, who established both teletai [ini-
tiatory rites] and mysteries; and the Chaldaeans worshipped the divine too, and having also
named virtue itself of the gods as a goddess, honoured it [virtue], ensuring that they did not
neglect the holy cult through [their] virtue.” (EMvev 3¢ o 8eodoytewtarot, of xal TEAeTAS xaTe-
aThoavTo xal puatrplar Xaadalot 3¢ xal 1o &Xo Belov éBepdevaay xat adtiy TV dpeTy TRV Bedv
Oeov eimovteg Eatpdnaay, ToMoD Séovteg i Ty dpeTy)y Utepppovely TH tepds Bpnoxeiag: Procl. In
Ti. 1.208.19—-22).

6 More than half of the fragments of the Chaldaean Oracles collection (about 115 out of 226) are
Proclus’ quotations and comments; Des Places (1971). See also Lewy (1978) 72; and Majercik

(1989).
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26.620—624). Proclus characteristically used to say that if he could choose of all
the ancient books which he could have kept, these would have been only the
Chaldaean Oracles and Timaeus (1 Adyta xai tov Tipatov 38.916—917).

Marinus in Proclus also reports Proclus’ experience of Hecate's self-revela-
tions after performing certain Chaldaean purification rituals, “But before these,
the philosopher after being purified in due order by the Chaldaean purifica-
tions, invoked flame-like revelations for direct vision of Hecate, as he himself
has recorded in one of his own treatises.” (ITpd 8¢ Toltwv &v Td&et 6 PLAdTOPOS TOTG
XoA3aiinols xabapuols xabatpbuevos, paauact uev ‘Exatinols” pwtoetdéay adto-
TTOUUEVOLS WUIANTEY, QG xal ATEG TTOU MEPVYTAL €V i8iw TuyypdupaTL 28.683-686).
Porphyry also in De Philosophia ex Oraculis refers to the synthémata (ouvdn-
nata) of Hecate's revelations and the “fiery images” (mupéeaatv eidwAoig) of her
revelations.®

Proclus himself, according to Marinus’ Proclus, at the beginning of his forty-
second year had uttered in a loud voice about fire and the immortality of his
soul: “My soul has come breathing the spirit of fire,/ And writhing in fire having
thrown the mind to the aether,/ It rises up and clamours the rich in stars orbits
of the immortal [soul]”® (Wuyn not mveiovoa Tupdg pévog eidnroubey,/ Kal véov
aumetdoaoa mpog aibépa TupaoéAuctog/ "Opvutat, dBavdtyg 3¢ Ppéuel ToAUTEIpE
xbxa 28.696—698).10

Proclus “had been using the Chaldaean (magico-theurgic) systaseis, ‘[invoc-
ations for] conjunctions’ (cuatdoeig) and entychiae, ‘meetings/prayers’ (évtv-
xlog) and divine and ineffable magic wheels (etpogdiorg)” (Marin. Vit. Procl.
28.676-679); Marinus also informs us about Proclus’ source of knowledge of
the theurgic rites and the transmission process of esoteric knowledge, “he had
learned the invocations and the rest of their usage from Plutarch’s daugh-
ter Asclepigeneia, who was a philosopher and mystic (430—485AD). For the

7 Procl. In Cra. 179.105.26—27: ... €ite ‘Exatiny mpogaryopevopévy Bedtg, &g ot feovpyol paaty, ...
(frg 201).

8 Porph. De Phil. Or. 11.151165-173: “Ev xpnotptov &t apabelg, mep adt) v) ‘Exdty memointan,
xaTamodow OV Tept TatTyg Adyov: "HY' €y elplt x6py TOAVATUATOG, 0DPAVOPOLTOG, [TAVPATIS,
TpWdpYVog, ATVIG, XpuaoBEreuvos, /PoiBy dmelpdohexns), paeatuBpotos, Eiteibuia, /tpioToi-
XoU PUTEWS guvBMpaTa Tplood pépovaar [ai{Bépa)y uev mupdeaaty Eetdopévy) eidAols, Mmépa &
dpyevvoial Tpoydapaaty dpeuddnuar [yadtov) eudv axvidxwy dvopepd YE(VEL) Mvioxeddw).

9 See also Procl. In R. 11. 220.7-15: xai{tot ye olda xatl acdtdg 87t xail Tolg pégov T@Y Emtd Tov Hktov
eimoday daTpovépols od mavu 3t’ dvaryxaiwy TodTo dédenctat ANppdTwy: 8twg O& SAwg Emexeipon-
aaw, elmopev €v (ol eig Tipatov) [p. 257f. sqq.] beavis: dMa {tév mapd Xaddaiols feovpydv)y
dcovaag, wg dpa 6 {Beds EueaepuBOAnaey TOV HAtov v Tolg £mTd xal dvexpépacey am’ adTod Tdg
&E &g Lovarg, y xarl @ (Bedv )y adT@v, 8Tt T6 ALnedy Thp {xpading Témw oThptEey) ...

10 Masullo (1985) 85; Boissonade (1814) 23.
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orgia/rituals and the whole Theurgic Agogé, which was transmitted to her by
the great Nestorius through her father, were preserved by her only.” (xai tag
EXQUVNTELS xal TV GANY Xpriaty adT@v uepabnxet tapd AgxAnmryeveiog thg ITAov-
Tapxov Buyatpds. o’ adTh Yap xal uévy atleto dmd Neatopiov tod peydiou Spyta
xal V) abpmaca Oeovpy e dywyy dia tod ToTpdg ad T Tapadobeloa Marin. Vit. Procl.
28.679—683). Here Marinus informs us not only about Proclus’ source of know-
ledge of the theurgic rites and the whole Theurgic Agégé, but also about the
process of transmission of esoteric knowledge from Plutarch to his daughter
Asclepigeneia.

Regarding the transmission of knowledge from father to daughter, in the pro-
logue of the first book called Kyranis of the medico-magical text of the Kyran-
ides (first compiled in 1v CE), there is a similar example of knowledge trans-
mission. It is reported that the book was compiled from two other books, one
of which was written “by Harpokration from Alexandria to his own daughter”
(xal &x tod Apmoxportiwvos Tod Adekavdping mpds v olxelav Buyatépav Kyran.
4-5); and “Therapeutic book from Syria, Harpokration has written to his own
daughter the following:” (BifAog and Zuplag Bepameutuey, 17 olxela Suyatpi Apmo-
xpatiwy yéypage t6de: Kyran. 30—31).11

Moreover, Asclepigeneia’s grandfather, Nestorius was an Eleusinian hiero-
phant}2 Burkert commenting Proclus’ knowledge of the sacred and his rela-
tionship to Asclepigeneia, points out that, although “Eleusis had been des-
troyed some fifteen years before he was born, and pagan sacrifice was forbidden
by law in his time,” “what he writes about mysteries should be taken seriously
as containing authentic tradition.”3

Marinus refers to a familiar practice that used to take place in the philo-
sophic school in Athens of “reading himself the works of Orpheus in Proclus’
presence, and hearing in Proclus’ exegeses not only the interpretations of Ilam-
blichus and Syrianus [on these works], but also at the same time many more
and more akin to theology.” (Avaywaaxwy 3¢ éyw mote wap’ adTé 6 'Opgéng xal

11 On the transmission of the tradition within the family: Betz (2003) 96-97, nn. 42, 44.
Dieterich (1891) 160-163. Festugiere (1944) Vol. I: 332—336. On the transmission of esoteric
knowledge from father to daughter in Egyptian culture and its continuation in Greco-
Egyptian and hermetic traditions: Betz (2003) 96—97, nn. 42, 44. Borghouts (1982) 39,
n. 123. Klasens (1952) 15, 76. On the Egyptian temples in Late Antiquity see, Frankfurter
(2004) 159-164; Bagnall (1993); Fowden (1993); Frankfurter (1998); Dunand and Zivie-
Coche (2002). Kaimakis (1976) 14, 15. On the transmission of the tradition within the family:
Betz (2003) 9697, nn. 42, 44. Dieterich (1891) 160-163. Festugiére (1944) Vol. I: 332—-336.

12 On the Eeusinian mysteries see Burkert (1983) 248-297, Riedweg (1987) 1-69, Clinton
(2003) 50—78, Parker (2005) 342—360.

13 Burkert (1987) 113-114; Cole (1980) 223—238; see also Procl. In R. 11108.17-32.
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0b pévov Ta mapd T¢ TapfBAixw ol Zuptave) dxodwy év tals eEnynoeaty, dMa TAeiw
Te dpa xal mpooguéatepa Tf) Beodoyia Marin. Vit. Procl. 27.656-659); Marinus
also mentions that he had tried to persuade Proclus to “write marginal notes
of his opinions on his teacher’s [Syrianus’] books” (mapaypdgetv adTtév Td dpé-
axovta toig Tod Sidaaxdlov BiAiols: 27.664—665); and “when Proclus wrote notes
in the margins of the commentaries, we collated them all into a single” (xai
TOPAYPAPAVTOG TOTG METWTTOLG TAV VTTOUVYUATWY, ETYOUEV TUVAYWYVV €IS TADTOV
amdvtwy: 27.665-668). As a result, “there were [written] comments and notes
on many lines of Orpheus by him [Proclus], even if he did not in fact do this
on the whole divine myth, or all the Rhapsodies (of the Rhapsodic Theogony)”
(xal €yéveto eig 'Oppéa adTod aydMa xal DoOPVHATA aTiwY 00X GAlywY, el xal
) elg mdooy v Oeopudiav ¥ mdoog tag papwdiog eEeyéveto aldtd Todto mofjoat.
27.668-670). The Rhapsodic Theogony, also known as the canonical Orphic
theogony, was the most influential theogony of the Imperial period,* and the
one most frequently referred to, quoted and commented by the Neoplatonist
philosophers and, especially, by Proclus and Damascius. Brisson in his study
on Proclus and the Orphica points out that in Proclus’ works there are 248
references to the Orphica.’ The second most important source of the Orphic
fragments after Proclus is Damascius, who provides 56 references to the Orph-
ica.

Proclus, finally, in his Platonic Theology writes about Plato, Greek theology
and their agreement with the Orphic and Pythagorean writings: “Then, it must
be shown that each of the doctrines is in agreement with the first principles
of Plato and with the mystic traditions of the theologians; for the whole theo-
logy of the Greeks is the offspring of the mystagogy of Orpheus; Pythagoras
first had learned from Aglaophamos the initiation rites of the gods, Plato then
received from the Pythagorean and Orphic writings the complete science that
concerns them.” (Aet 8¢ éxaarta tév Soypdtwy tais MAatwvials dpyals dmopaivety
aOppwva xal Tl TaY Beohdywy puatals Tapaddaeaty16 draga yap 1) map’ "EMyat
Beoroyla Ths 'Oppudijsl? €l puataywyiag éxyoveg, mpwtou pev Iubaydpou!® mapd
Aylaogrpov Ta ept Bedv Bpyta SioryBévtog, Sevtépou de ITAdtwvog tmodekauévou

14  E.g:Rufin. Recognit. 10, 30 (346, 17 Rehm) = OF Bern. 669 VIL.

15  Brisson (1995) 43-103.

16 See also the reference to the books of the theologians and the theurgists in Procl. In Ti.
111.132.1-2: Qv af B{PAot mApels elal Thv BeoAdywy xal @V Beovpydv:

17 Procl. In Prm. 647.9-13: 1) 8¢ Tv 'Opoux@v tii¢ ‘ENunvixdis odoa Beodoylog idia, Kpdvov xai Afat
xot Odpavdv xat Nowerar xal Khhwrog xai ‘Exatdyxetpog emgnuifovoa talg dxpotdrong Tév
TAVTWY QxS

18  Procl. In Prm. 647.1—4: ... xabdmep éxelvawy ¥ pév égalpetéc éott tav Mubayopeiny, Og & PAS-
Aaog SnAot, Tols diptbpiols Tag T@v ety UmdpEets xal Tpoddoug dpnyNodpevos:
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TNV TAVTEAT Ttepl ToOTWY EMaTUNY Ex Te TAV TTubaryopeinv xal Tév ' Oppidv ypou-
uatwv. Procl. Plat. Theol. 1.25.24—26.4).19

2 Proclus’ Works

2.1 Proclus’ Complete Works
Proclus’ complete surviving works include among others commentaries on
Plato’s Timaeus, Alcibiades 1, Parmenides, Cratylus and Republic. His comment-
aries on Plato’s Timaeus, Alcibiades 1 and Parmenides are running prose com-
mentaries. Marinus in Proclus mentions that Proclus finished his Commentary
on Plato’s Timaeus by the age of twenty-eight (Marin. Vit. Procl. 13.329-330).
His Commentary on Plato’s Alcibiades I may have been one of his early works.20
Unlike the above commentaries, his Commentary on Plato’s Cratylus is a col-
lection of excerpts, which could derive either from Proclus’ lectures or from
the lecture notes of a student.?! His Commentary on Plato’s Parmenides must
have been composed at a later stage of his life, since it refers to his Timaeus
Commentary.?? His Commentary on Plato’s Republic is a collection of seventeen
essays written at different times and addressing various issues of Plato’s Repub-
lic.23

Proclus also wrote an astronomical work, Exposition of Astronomical Hypo-
theses (Hypotyposis Astronomicarum Positionum). His systematic manuals, Ele-
ments of Physics (Zrotyeiwors Puonerj) and Elements of Theology (Zrotyeiwaos Oeo-
Aoyurp), may have been early works, although the last one was probably revised

19  Similarly, lamblichus in De Vita Pythagorica asserts that Pythagoras’ ‘composite’ (g0v0e-
tov) philosophy has influences from Orphic, Egyptian, Chaldaean and mystic doctrines
and rituals; lamb. vP 28.151.9-13. Damascius in Philosophos Historia points out the Egyp-
tian influence on Pythagorian philosophy: Atydmtior 8¢ tadtd iow of pdtot tAogogodvres:
amd yap @V Atyvrrioy Exaota Todtwy of ITubarydpetot EEveyxay eig Tovg "ENMwvag. (Dam. Phil.
Hist. ga15-17 | Dam. Vit. Isid. Fr. 3.17-19). Damascius elsewhere praises the Egyptian and
Chaldaean higher wisdom, “which exceeds the philosophical common understanding”
(Tpog O TV 'Oty Te xat XaAdainny v \pnAoTépay oplo, xat Tov xowov gliogogiag vody
Umepaipovoav) Dam. Phil. Hist. 85.5—7 [ Dam. Vit. Isid. Fr. 126.4—6.

20  Westerink (1954) vii—x; O'Neil (1965) vii—viii.

21 Pasquali (1908) v—vii; Duvick and Tarrant (2007) vii-viii, 1-7.

22 Morrow and Dillon (1987) xxxiv—xxxviii.

23 Kroll (1899) v—vii; (1901) iii—ix; Sheppard (1980) 16 ff. According to the Souda lexicon, the
Ei¢ v moAtelay IAdtwvos BifAla ¢ is ascribed both to Proclus and Syrianus (Souda Lex-
icon on Proclus, p. 210 and Souda Lexicon on Syrianus, p. 478). Adler (1928-1938) Vol. 1v.
See also discussion on Syrianus in DPhA (2016) v1: 678—707. Also, Baltzly, Finamore, Miles
(2018) intro. 1-33.
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at later stages of his life.2* His Commentary on the First Book of Euclid’s Ele-
ments (In Primum Euclidis Elementorum Librum Commentarii) has probably
been written in the year after his exile in Lydia (his exile in Lydia is men-
tioned in Marin. Vit. Procl. 15.382). The Tria Opuscula is a collection of three
monographs on providence, fate and the origin of evil: Ten Doubts Concerning
Providence (De Decem Dubitationibus circa Providentiam), On Providence and
Fate (De Providentia et Fato eo quod in nobis ad Theodorum Mechanicum), and
On the Existence of Evils (De Malorum Subsistentia), which probably have been
written at different times.2> The Platonic Theology is considered to be one of
his last works, which cites his commentaries on Plato’s Timaeus and Parmen-
ides.?6 It has also been saved a collection of seven theological Hymns?” (and
two Epigrams) composed by Proclus.

2.2 Proclus’ Lost Works or Preserved in Fragments on Theological
Tradition, Orphic Theology and Theurgy

The Souda lexicon attributes two treatises, On Orphic Theology (Eis v Oppéwg
Osodoyiav) and On the Harmony of Orpheus, Pythagoras and Plato with the
Oracles 10 Books (Zupgwvioy 'Opgéwg, ITubarydpov, ITAdtwvog mept Tt Adyta BrAia
1")28 to the works of both Syrianus and Proclus.?® That double attribution could
mean that Proclus might have added comments to these treatises of Syrianus.
Proclus has been very much influenced by his teacher Syrianus, working with
him for about six years.3°

Regarding the Orphic Theology, as examined in the first section, Marinus
in Proclus mentions that he had tried to make Proclus “write marginal notes
(mapaypagew) of what pleased him in his teacher’s [Syrianus’] books” (Marin.
Vit. Procl. 27.664-665); and “when he [Proclus] wrote notes in the margins
of the commentaries, we collated them all into a single volume” (xai mapa-
YedpavTog TOTG HETWTOLG TV VTTOUVYUATWY, ETYOMEY TUVAYWYTV €l TaOTOV dmdv-

24  Dodds (1933) xiv—xviii; Ritzenfeld (1912) v—viii; Boese (1958) 5f.

25  Boese (1960) ix—xxxi.

26  Saffrey and Westerink (1968) cl-clx.

27  Berg(2001).

28  See also Praechter (1926) 253.

29  Souda Lexicon on Syrianus, pp. 478-479: Eic )y ‘Oppéws Ocodoyiav BifAia dbo, Zvupwviay
‘Oppéws, ITvdaydpov, IAdrwvos mepl ta Adyta BiBAia déxa. Souda Lexicon on Proclus, p. 210: Efs
v ‘Oppéws Ozodoylav, Zvupwviay Oppéws, Ivdaydpov, MAdtwvos mepl a Adyta BifAia t'. See
also discussion on Syrianus in DPhA (2016) v1: 678—707, and on Proclus in DPhA (2012) Vb:
1546-1674.

30  Dodds (1933) xiv: “Of the Orphic Theology and the Harmony of Orpheus, Pythagoras and
Plato (both now lost) Proclus seems to have been editor rather than author”
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Twv* 27.665-668). Consequently, “there were [written] comments and notes on
many lines of Orpheus by Proclus (xal éyéveto eig 'Opgéa adtod ayéhia xai bmo-
pvnpata atiywy odx OAlywv), even if he did not do this on the whole divine myth,
or all the Rhapsodies [of the Rhapsodic Theogony]” (27.668-670).

Similarly, the Souda lexicon attributes the works A Commentary on the whole
of Homer in seven books (Eis “Ounpov 8Aov dnduvnua év fifAios entd) and On the
Gods of Homer (Ilepi t@v map’ Oprjpw 9edv) to both Proclus and Syrianus.3! The
double attribution of these works to Proclus and Syrianus probably has a sim-
ilar explanation, which is that Proclus may have added comments to Syrianus’
works.32

The Souda lexicon also ascribes to Proclus a fragmentary Commentary on
Hesiod's Works and Days.?3 Another fragmentary work of Proclus, On the Chal-
daean Philosophy is a collection of five excerpts.3+

3 Proclus’ On the Hieratic Art according to the Greeks and His Lost
Works

The fragmentary work of Proclus’ On the Hieratic Art according to the Greeks3®
could be part of Proclus’ lost work Peri Agogés, Ilepi aywyrjs ', On the Evoking
Procedure [of deities/spirits by means of theurgy], completed in two volumes,
which is mentioned in the Souda lexicon;6 or even part of another lost work of
Proclus, On Mythical Symbols, ITepi Ty pvdiedv auuBéAwy. Proclus refers to the
title Iepi tdv puvdiedv cuuBéAwy in his Commentary on Plato’s Republic (AN tév
pev by tag altiog xal év tols Iepl T@v uuddy ouupélwy Eeipydopeda. TodTwy
3 Nl Téhog exdvtwy émr’ adTdv 1O Tov ITAatwviedv udbov xwpelv dvaryxaiov Procl.
In R. 11.108.30-109.3).%7

Ficino translated the Greek text of Proclus’ On the Hieratic Art into Latin,
giving it the title Opus Procli de Sacrificio et Magia, and published it in

31 Souda Lexicon on Syrianus, p. 478: Eig “Ounpov 6Aov iméuvyua v BiAiors énd ... [ Eis ta Ilpd-
xAov] IIepl v map’ ‘Ourjpw 9edv. Souda Lexicon on Proclus, p. 210: Yrduvyua eis 6Aov tov
“Ounpov ... Iepi tév map’ Ounjpw Jedv. Praechter excludes the marginal note [ Efs a IToéxAov]
from the Souda’ text. Praechter (1926) 253—-264.

32 On A Commentary on the whole of Homer in seven books and On the Gods of Homer (IIepi
T@v map” Ourjpw 9edv) in relation to Proclus’ references to Syrianus in the 6th essay of his
Commentary on Plato’s Republic see discussion by Sheppard (1980) 46 ff.

33  Marzillo (2010).

34  Pitra (1967) 192—195; Des Places (1971) 206—212; Majercik (1989).

35  On the title see discussion in Intro.: Sect. VI.

36  Souda Lexicon on Proclus, p. 210: ... ITepi dywyrjs f' ...

37  Kroll (1899) Vol. 1 and (1901) Vol. 11.
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1497.38 Kroll reedited the Latin translation and retranslated the Latin text into
Greek in his Analecta Graeca in 1901,%° in which he notes that the excerpt of
Proclus’ On Sacrifices (mepi $vaidv) possibly derives from his books Peri Agégés
or On Mythical Symbols: “Sequitur fol. h 7 ‘Opus Procli de sacrificio’ tres complens
paginas (des. fol. h 8 v), quod in indice apellatur ‘de sacrificio et magia’ Quod
quamquam graece quod sciam nusquam extat, tamen non dubito, quin Ficinus
in codice aliquo invenerit excerptum IlpdxAov mepi Svoidv, desumptum fortasse ex
eius libris mepl dywyis vel mept pvindv auuBéAwy;"*0 At the same time Kroll edited
Proclus’ Commentary on Plato’s Republic, the first volume in 1899 and the second
one in 1901.

Bidez (1928) states about the possible relation of Proclus’ On the Hieratic Art
to his lost books Peri Agogés or On Mythical Symbols: “Ficin ayant fait que ces
quelques pages de Proclus étaient intitulées ITep! $vatdv, Kroll les avait données
pour extraites du traité du meme auteur Ilep! dywy7js ou Iepi wév puvdiedv ouuBo-
Awv dont nous ne connaissons que le titre.”! Dodds (1933) also, following Kroll,
notes that this work of Proclus belongs to “A group of lost works on religious
symbolism (ITepi t@v pvdiedv cuuBéwy), on theurgy (mepi dywyss), against the
Christians, on Hecate and on the myth of Cybele. These are represented for
us only by the fragment mepi tjg ¥a® "ENnvag lepatiniis Téxvns (de sacrificio et
magia)."4?

38  According to the title and Index of Ficino’s 1497 edition: Ficinus, Marsilius. (ed. and
transl.). Index eorum quae hoc in libro habentur. Iamblichus de Mysteriis Aegyptiorum,
Chaldaeorum, Assyriorum. Proclus in Platonicum Alcibiadem de anima, atq(ue) daemone.
Proclus de Sacrificio et Magia. Porphyrius de divinis atq(ue) daemonibus. Synesius Pla-
tonicus de somniis. Psellus de daemonibus. Expositio Prisciani et Marsilii in Theophrastu(m)
De sensu, phantasia et intellectu. Alcinoi Platonici philosophi Liber de doctri(n)a Platonis.
Speusippi Platonis discipuli Liber de Platonis difinitionibus. Pythagorae philosophi Aurea
verba. Symbola Pithagorae philosophi. Xenocratis philosophi platonici Liber de morte. Mar-
silii Ficini liber de voluptate. (Venice, 1497).

39  Kroll (1go1).

40  Kroll (1901) 6. See also “similiter etiam ex commentariis ad oracula frustula quaedam in
codice Vatic. 1026 servata sunt (ed. A. Jahn. Halis 1891. Pitra anal. V 2. 192). Quod cum
Ficinus admodum fideliter interpretatus sit, rursus in Graecam linguam verti, cum in non-
nullis saltem Procliverba recuperari posse et non sine utilitate recuperari existimarem. Ficini
additamenta cancellis inclusi.” Kroll (1901) 6; Jahn (1891); Bidez (1928) 137-151. On cod. Vatic.
1026 see comment by Pitra (1888) Vol. v:192—195 at 192, n. 2: “Ex cod. Vatic. 1026, f. 281v. Post
nota Pselli scholia de Chaldaeorum oraculis, accedunt Procli fragmenta, quae videntur ex
iisdem oraculis excerpta, vel libero exposita commentario. Quae quum Holstenius, ut ined-
ita, praecedentibus libellis addidit, in promptu nobis fuit eadem viri docti legere vestigia. In
codice Vaticano haec fragmenta inscribuntur: ITpdxhov &x Tijg adtiis XaAdaixig trogopiog.”

41 Bidez (1928) Vol. v1:137-151, at 141.

42 Dodds (1933) xiv.
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Regarding the ancient reference to these works, Proclus in his Commentary
on Plato’s Republic refers to “all the hieratic (systematic) treatises” (talg lepati-
xalg amdoag mpaypatelalg Procl. In R. 1.110.22—23).43 In De Providentia Proclus
also mentions “the whole hieratic treatise” (Vv tepatuv mpaypateiov dragoy
Procl. Prov. 38.2).44 However, the term mpaypateia/-at in both cases may have a
double meaning describing also the hieratic practices/rituals.*>

Marinus in Proclus 28 reports, “For the orgia [rituals] and the whole theurgic
agdgé (V) abumaga Beovpynay) dywyy), which was transmitted to her [Asclepi-
geneia] by the great Nestorius through her father [Plutarch], were preserved by
her only” (Tap” adtf yap xat uévy éowleto dmd Neatopiov Tod ueydiov 8pyta xai v
gOpmaga Beovpyu) dywyy i Tod Tatpog adTy Tapadoleion 28.679—683). Here 1
abpmaca Ocovpyna) Aywyy may also allude to Proclus’ lost work Peri Agégés com-
pleted in two volumes, but it must initially refer to the “whole evoking process
of theurgy” and the process of transmission of esoteric knowledge from Plut-
arch to his daughter Asclepigeneia. Marinus also mentions Proclus’ Chaldaean
purification rituals and his invocations of Hecate’s fiery epiphanies that “he
himself has recorded in one of his own treatises.” (¢g xal adT6g OV PEUVYTAL EV
1Bl ovyypdupatt. Marin. Vit. Procl. 28.683—686). Here, &v iiw cuyypdupatt may
refer to Ocovpyuxny Aywyr.46

The epithet cOumaca may also allude, as mentioned above, to all (two)
volumes of Peri Agégés. In Proclus 27 Marinus uses the same adjective mdgog tag
papwdiag, “all the Rhapsodies” [of the Rhapsodic Theogony], when he refers to
the written comments and notes on many lines (gydAto xai OopvpoTa aTiywv)
of Orpheus by Proclus (27.668—670). The epithet feovpyeny is used elsewhere
in Proclus 28 for dpethv, “theurgic virtue” (&petiv &t ueilova xal TeAewtépay émo-
pioato v Beovpyu 28.672). Similarly, Marinus describes the theurgic virtue as

43 Procl. In R. 1.110.21-26: €] & 0dv xail Tadtd 16 €lg Ty ‘Oppov Sidvotay dvarmépmety E8€Aol, mdv-
TG 00X GTOPNTEL AdYwV TUMPOVRY MeV Tals tepatixals amdaalg Tpaypatelals, cuppwvey 3¢
Talg Tehetals xal Tolg puotyplols xal Tals T@V Bedv empavelats, dg dvap Te xal Umap ywopévag
Bvwdey 1) TAV dvBpimay eYun TopedéEato.

44  Isaac (1979).

45 See also Baltzly, Finamore, Miles (2018) 223, n. 175.

46 Praechter also (1926) relates Proclus’ lost work Peri Agégés with Marinus’ reference to
Proclus’ experience of Hecate’s epiphanies after performing certain Chaldaean purific-
ation rituals, and to his reference to “Oeovpyuner) dywyy” in Marinus’ Proclus 28: “Die Schrift
Iept dywyfjs wird das ©dov abyypauua sein, in welchem nach Marinos 28 Proklos iiber
die von ihm vorgenommenen XoAdaixol xafappof und die selbstgeschauten lichtartigen
Hekategesichte berichtete, wahrscheinlich im Zusammenhange mit der von Marinos
wenige Zeilen vorher erwihnten 8eovpyud) dywyy.” Praechter (1926) 253—264, at 259, n. 4.
See also Lewy (1978) 71, . 15.
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“[to] the highest of the virtues in relation to the human soul” (¢t tag dxpotarog
TOV QPETAVY, g TPog avlpwmiviy Yuyy 26.624—625).

The term dywy" is used by lamblichus in De Mysteriis in a theurgical context
meaning “the procedure of evoking the spirits/gods” (e.g. lamb. Myst. 111.6.113.1—
2: Gpovig TTOLOVUEVOL TAS Sy wYdS TRV TIVEUUAT®Y; 111.14.134.8: TpoTIOL TS ToD PproTdg
dywyhs; v.26.240.9: Ths lepatinfis dywyfis; also on “the procedure of evoking
gods,” 1110.92.7: Tf) Bearywyiq; VI.L5: ai fsaywylat). In his Commentary on Plato’s
Republic, Proclus refers to “... the hieratic/theurgic mode of the agdge [/evok-
ing procedure], accomplished by sacrifices, divine names and prayers” (... (¢
lepaTindg TPoTOG THG dywYTjg, dtd Buatdv, ' dvopdTtwy Belwy, O EDYOV TUUTETAY-
pwpévog Procl. In R. 11.66.13—15). The term dywyy in the Greek magical papyri
describes “the spell/procedure of evoking/leading a spirit(/-s) or daimon(/-s) of
the dead or a deity(/-ies).” The term is mainly used in the Greek magical papyri
inan erotic context and is commonly translated as “erotic spell thatleads.” But it
actually describes “the procedure of evoking mostly a spirit of the dead in order
to lead, or bring” a person [eros-victim] by means of a spell and/or a ritual to
be spoken or practiced by the user of the spell to the victim of his/her erotic
passion.

4 Manuscripts

The Greek text of IIpéxdov Ilepi ts xatd’ "EMnvag iepatinijs éyvys is preserved in
the Ms Vallicellianus F 20, fols. 138"-140" (= 'V, 138"-140") and the Ms Lauren-
tianus Plut. 10.32, fols. 197121 (= L, 19*—121%).4” The Ms Laurentianus Plut.
10.32, fols. 119"—121" is a copy of V, 138™—140".48 The codices for the Latin text
are: MS Laurentianus Plut. 82.15, fols. 126¥-128"; and Ms Laurentianus Strozz.
97, fols. 147V-151".49

4.1 Mms Vallicellianus F 20, Fols. 138"-140"

The author examined the manuscript by autopsy and in photographs.>° The ms
Vallicellianus F 20 was owned and annotated by Marsilio Ficino (Martini 1902,
Sicherl 1957, Kristeller 1937, 1967 and 1986).5!

47  Sicherl (1957) 22—27, 36, 184-188, 119—220; see also Copenhaver (1988) 97, nn. 36, 40.

48  Sicherl (1957) 79-83.

49  Copenhaver (1988) 85 and 97, n. 40.

50  Foradetailed description of Ms Vallicellianus F 20 see Appendix 1.

51  Martini in Catalogo di manoscritti greci esistenti nelle biblioteche italiane (1902) 147-148.
Sicherl (1957) 22-37. Kristeller (1937) Vol. I: xlvii, Lxix, Cxxxv. Kristeller in Iter Italicum
(1967) Vol. 11: 132—133. Kristeller (1986) 15-196, at 116—-117.
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The ms Vallicellianus F 20 is one of the oldest manuscripts of the Bibli-
oteca Vallicelliana. The library was established in 1565 by the priest and Saint
Filippo Neri—born in Florence in 1515 and died in Rome in 1595—and it is loc-
ated in the building of the Oratory of Saint Filippo Neri, which was erected
between 1637 and 1650. The codex belonged to the Portuguese humanist and
writer Aquiles Estaco (1524-1581) who lived in Rome as a secretary of the Pope
since 1555. When Aquiles Estaco died in 1581, he donated the ms VF 20 and his
whole book and manuscript collection comprising 1700 printed volumes and
300 manuscripts to Filippo Neri and the Congregation of Oratory (founded by
Filippo Neri in 1575).52 Then Filippo Neri must have included it in the collec-
tions of the Biblioteca Vallicelliana.

The Ms Vallicellianus F 20 was restored in the monastery at the Badia di Grot-
taferrata in 1960. It is a composite manuscript in three parts: A) Part 1: Folios
i-172; B) Part 2: Folios 173—318"; C) Part 3: Folios 319'—357". [height 210 (204) x
width 140 (135)/150 mm.].

4.11 Contents of Part 1 of Ms Vallicellianus F 20, Fols. i-172

1. Fols.1-136": Tit.:no title (lamblichus De Mysteriis). Scholion: Inc.: Tatéov ...
Inc.: lotopyoavta. Inc.: ABduwvog Sidaaxdiov. Des.: dmopnudtwy AVaelg.53
Fol. 137: blank

2. Fols. 138"-140" include: Tit.: ITpdxAov Iep! t7js xad’ "EAAyva lepatixis Téyvys.
Inc.: "Qorep ol épwtixoi. Des.: xal Oelotg Exprioavto Suvdueat.>*

Fols. 138"—144" include a Greek text written by a single scribe identified as
Marsilio Ficino (1433-1499)%° with Latin marginal notes also by Ficino.56 Kris-
teller (1986) points out: “The Iamblichus text has Latin notes in the hand of

52 Finocchiaro (2011) 138; see also the Index of the Manuscripts in Vallicelliana: Finocchiaro
(2011) 185-186.

53  Fols.1-136" include a Greek text written by a single scribe identified as Ioannis Skoutari-
otis, with Latin marginal notes based on Ficino’s translation and written by Ficino and
Luca Fabiani.Martini (1902) 147-148. See also Saffrey and Stefani (2018).

54  Bidez (1928) 137-151

55  Gamillscheg, Harlfinger and Hunger in Repertorium der griechischen Kopisten, 800-1600.
Facsims. 30 cm. Band 111.2A (1989); and Band 111.3A (1997) 165.

56  Ms Riccardianus 76 was annotated and owned by Ficino. See for example the marginal
notes in Ms Riccardianus 76, Fols. 116-129. Kristeller (1937) includes Ms Riccardianus
76 in the copies possessed or transcribed by Ficino, “Codices a Ficino possessi seu tran-
scripti”: Kristeller (1937) Vol. I: liv. Later, Kristeller (1986) also includes it in the “Census of
manuscripts containing original works and letters of Marsilio Ficino or copied, annotated
or owned by him.”: Kristeller (1986) 15-196, at 97—98.
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Ficino and Luca Fabiani. The Proclus text is preserved only in this manuscript.
The manuscript is the source of Ficino’s translations of both Iamblichus and
Proclus.”57

Fols. 141144 are excerpts from Eusebius’ Praeparatio Evangelica:58

3. Fol.1q1*V: Tit.: Porphyrii testus (sic) quod anima non sit actus corporis, sed
quod immortalis. Inc.: adtixa Adyov ioyvpdv. Des.: Puypdv dv xad’ éautd. (=
Eusebius Praeparatio Evangelica X1 28.1-5 and Xv 11.1-2).

4.  Fol. 1427: Tit.: Numenius De Secunda Causa. Inc.: Tov péMovta 3¢. Des.:
mpeaPuTepog xal Betétepog. (= Eusebius Praeparatio Evangelica X118.1-3, 6—
9, 22—23).

5.  Fols. 1427-143"%: Tit.: Amelius De Johannis Theologia. Inc.: xai obtog dpo.
Des.: 1ov dvBpwmov xatayBijvat. (= Eusebius Praeparatio Evangelica X119.1).

6.  Fol. 143" V: Numenius Pythagoreus de Ente. Inc.: pép’ odv 8av. Des.: mpoga-
varyrdleaBat. (= Eusebius Praeparatio Evangelica X110.1-7).

7. Fols.144%: Tit.: Philon De Secunda Causa. Inc.: ebmpeneg ydp oig. Des.: mpew-
Toyévov adtod Adyov. (= Eusebius Praeparatio Evangelica X115.1-2).

Fols. 1447—172": Latin Text written by another single (unidentified) scribe.

8.  Fols. 1447-148": Tit.: Porphyrius de occasionibus sive causis ad intelligib-
ilia nos ducentibus. Interprete Marsilio Ficino. (= Marsillii Ficini Opera.
Basileae, 1561, 11 1929-1932).

Fol. 148: blank

9.  Fols.149-161": Tit.: Ex Porphyrio de abstinentia animalium. Interprete Mar-

silio Ficino.
(= Marsillii Ficini Opera. Basileae, 1561, 11 1932-1939).

10. Fols. 1621717 Tit.: Ex Michaele Psello de demonibus (excerpts)
(= Marsilii Ficini Opera. Basileae, 1561, 111939-1945).

11. Fols. 1717—172": Tit.: Hactenus Psellus. Deinceps ex Tomistis. Inc.: Quanta
sit potestas daemonum super naturalia. Des.: (Fol. 172%): tu de his lege
Tommam contra gentiles de operibus magicis.

4.1.2 The Dating of Ms Vallicellianus F 20, Fols. 138t—140" from
Watermarks and other Sources
The watermarks of VF 20, Fols. 138"—140" of IIpéxAov Iepi 7 k¥’ "EMyvag iepa-

TIXT¢ TEYVYS are:

57  Kristeller (1986) 15-196, at 116-117.
58  Monfasani in “Marsilio Ficino and Eusebius of Caesarea’s Praeparatio Evangelica” (2009)
3-13.
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Fol. 137 (: blank), 138, 139, 140 (: not very clear): hat (upper part):

The watermark is similar to Briquet®® n. 3373 (Florence, Italian paper, 1474—
1483); similar also to Briquet n. 3370 (Florence, Italian paper, 1465-1467);6° also
to Briquet n. 3373 (Palermo, Italian paper, 1473).

It is similar also to Piccard®! n. 31958 (Monteoliveto, StA Mantova, Italian
paper, 1462); similar also to Piccard n. 31960 (Rome, StA Mantova, 1461); also to
Piccard n. 31961 (Monteoliveto, StA Mantova, Italian paper, 1469); also to Pic-
card n. 31962 (Firenze, StA Mantova, Italian paper, 1459-1460).

Some important dates of Ficino’s life should be taken into account, when
dating the codex. For example, Ficino learned Greek late. He first studied Plato
in Latin translations. His first book, the Platonic Institutions (1456, now lost)
relied on Latin authors and translations of the Platonic dialogues. In 1462 Ficino
produced his first Latin translation of Greek texts including the first dialogues
of Plato, the Hymns of Orpheus, and Zoroaster’s sayings. In 1463 he produced
a Latin translation of the Hermetic Texts. After that he had been translating
Plato’s dialogues until 1469. From 1484 to 1492 he had been translating and com-
menting Plotinus, Porphyry and Proclus. In 1489 he wrote his work The Three
Books of Life. Ficino’s Letters were published in 1495. His commentaries of Plato
and his translations and commentaries of Dionysius were published in 1496. In
1497 his translation of Iamblichus and of Proclus’ On the Hieratic Art was pub-
lished. Ficino died in 1499.

So, Proclus’ On the Hieratic Art according to the Greeks V F 20, 138"-140" was
written/copied by Ficino between the 1460s—when Ficino produced his first
Latin translation of Greek texts in 1462—and 1488-1489—when Ficino trans-
lated into Latin Proclus’ On the Hieratic Art V,138'—140" and probably wrote the
marginal (some/most of them) notes of Proclus’ On the Hieratic Art.

The date that the marginal notes were written does not necessarily have to
be the same as the V, Fols. 138™—140" were written/copied. Ficino made Latin
marginal notes in the manuscript related to his work The Book of Life, or The
Three Books of Life (Liber de Vita or De Vita Triplici) (especially Book 3), which
was written in 1489. Consequently, the marginal (some/most of them) notes
in Proclus’ On the Hieratic Art must be written probably shortly before and
during 1489 (perhaps around 1488-1489). Kristeller (1937) also asserts that

59  Briquet (1907).

60 Sicherl (1957) 23. Clarke, Dillon and Hershbell follow Sicherl; Clarke, Dillon and Hershbell
(2003) xiii.

61  Piccard (1961-1997).
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Ficino translated into Latin De Sacrificio et Magia in 1488-1489 (Ficino Opera,
Pp- 1928-1929).62

4.1.3 Ficino’s Life and Works

Cosimo de’ Medici was interested in Plato and in establishing the Platonic
Academy in Florence since 1439, when Gemistos Plethon (1355/1360-1452/1454)
and Ioannis Argyropoulos (1415-1487) arrived in Florence with the Greek Em-
peror and Patriarch to discuss a possible union between the Greek and Roman
Churches.

Ficino (1433-1499) learned Greek at a later stage of his life. He first studied
Plato in Latin translations. His first book, the Platonic Institutions (1456, now
lost) relied on Latin authors and translations of the Platonic dialogues. When
Cosimo read it, he advised Ficino to start learning Greek before publishing any-
thing else (Letters 10, 12). In his Letter 7 on “Divine Frenzy” written the follow-
ing year (1457) Ficino refers to Plato’s Phaedrus, probably relying on Leonardo
Bruni’s translation of this Platonic dialogue (1424).3 However, Ficino writes
in his Letter 86 to Lorenzo de’ Medici, who became the ruler of Florence in
1469, that he had been discussing philosophy with Cosimo for more than twelve
years.54 Ficino was the mentor to Lorenzo de’ Medici, who was the grandson of
Cosimo de’ Medici. So, he must have been engaged and discussed philosophy
with Cosimo, who died in 1464, since 1452.

In 1462 Ficino produced his first Latin translation of Greek texts including
the first dialogues of Plato, the Hymns of Orpheus, and Zoroaster’s sayings. In
his Letter 25 (dated on g June 1492), Ficino refers to the Orphic Hymns: “I had
translated word for word just for myself in my youth.” The Orphic Hymns were
published in a printed edition in Italy in 1500.6°

In 1463 Cosimo gave Ficino a villa at Careggi to accommodate the Aca-
demy.%6 (The activities of the Academy were reduced after the death of Lorenzo
de’ Medici in 1492 and the expulsion of the Medici family from Florence in
1494. Ficino himself retired to the country). In 1463 he finished the Latin trans-
lation of the Hermetic Texts. After that he translated Plato’s dialogues until
1469. In 1468 he suffered from melancholy and his friend Giovanni Cavalcanti

62  Kristeller (1937) vol. I: cxxxiv—cxxxv; Allen (2014) 358. Megna identified Ficino’s exem-
plar as the Vatican library’s Palatinus codex gr. 63; Megna (2004) 313—362. Kristeller (1937)
cxxxiv—cxxxv. Megna (2004) 313—362. Allen (2014) 353-379.

63  Kristeller et al. (1975) Vol. 1: 14, 176.

64  Kristeller et al. (1975) Vol. 1.

65  Kristeller et al. (2015) Vol. x: 75.

66  Forthe date1463 see Kristeller et al. (1975) Vol. 1: xxvii. For the date 1462 see Kristeller (1943)
16.
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advised him to write a dialogue about love (this is his commentary on Plato’s
Symposium, De Amore).5” In 1469 Ficino finished the commentaries on Plato’s
Symposium and Philebus. From 1470-1475 Ficino was writing his major work,
the Platonic Theology (18 books). In 1473 he became a priest and started writing
the Christian Religion. In 1487 he became a canon of Florence Cathedral.

From 1484-1492 he was translating and commenting Plotinus, Porphyry and
Proclus. In 1489 he wrote his work The Three Books of Life. In his Letter 29 (dated
on 3 August 1492), Ficino mentions that Janus Lascaris selected and brought
books from Greece, including commentaries of Proclus on six books of Plato’s
Republic, “Janus Lascaris made two journeys to Greece for Lorenzo in search
for manuscripts in monastic and other libraries, one in autumn 1490 in Thes-
saloniki, Macedonia and Mount Athos, the second from spring to 1491 to the
summer 1492, reaching Constantinople before returning via Mount Athos again
and Crete. He returned in 1492 with 200 manuscripts”.68

Corsi in the Life of Marsilio Ficino X1 mentions, “Being then fifty-one years
old (1484), he undertook the translation of Plotinus ... In the next five years he
presented the whole of Plotinus in Latin and produced annotated comment-
aries on each of the fifty-four books”.%9 In the Life of Marsilio Ficino x11 Corsi
continues saying, “After these works, he translated Synesius’ On Dreams, Psel-
lus’ On Daemons, Ilamblichus’ On the Eleusinian [Mysteries] of the Egyptians,
Priscian of Lydia On Theophrastus Concerning the Soul ... At the same time, he
translated Porphyry’s On Fasting and Means for Reaching the Divine, also much
from Hermias On Phaedrus, from Iamblichus On the Pythagorean School and
from Theon of Smyrna On Mathematics. He also translated Alcinous’s Summary
of Plato, together with the Definitions of Speusippus, the Sayings of Pythagoras,
and Xenocrates’ On Consolation, as well as the extracts from Athenagoras’ On
Resurrection. Furthermore, he translated from Greek into Latin several works
of Proclus, namely, On Alcibiades, On the Republic and On Priesthood. He was
then in his fifty-eighth year (1491).”7°

In his Letter 30 also on De Daemonibus, Ficino mentions: “While I was
translating the commentary of Proclus the Platonist on Plato’s Alcibiades from
Greek to Latin not word for word but according to the meaning ...” Ficino trans-
lated an extract from Proclus’ Alcibiades commentary in 1488.7 Ficino’s Letters
were published in 1495. His commentaries on Plato and his translations and

67  Corsi Life of Marcilio Ficino V111; Letter 3.
68  Kristeller et al. (2015) Vol. x: 79.

69  Kristeller et al. (1981) Vol. 111: 141.

70  Kristeller et al. (1981) Vol. 111: 142, 151.

71 Kiisteller et al. 2015 (Vol. X) 82.
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commentaries on Dionysius were published in 1496. Also, his translation of
Iamblichus and of Proclus’ On the Hieratic Art was published in 1497.

4.2 MS Laurentianus Plut. 10.32, Fols. 119™-121”
The author examined the manuscript by autopsy and in photographs. The
Ms Laurentianus Plut. 10.32 is in the Laurenziana library, Florence; and it was
copied by Petrus Candidus (15/16th c.).”2 It is a copy (dméypagov) of Ms Vallicel-
lianus F 20, Fols. 138"-140v.73

The emendations, variations or similarities in the Greek text of Proclus’ On
the Hieratic Art between Ms Vallicellianus F 20, Fols. 138"-140" and Ms Lauren-
tianus Plut. 10.32, Fols. 119*—121" are:

Procl. Hier.Ar. 111 auyxAwettat codd. VL

2.5 €perxdoavto codd. VL

2.10 voeioBw cod. Vvoeioby cod. L

3.6 cuvamtigoovta codd. VL

3.9 évmvéovtoag cod. V éumvéovtag corr. cod. L
3.10 Atip cod. VArtip cod. L

3.13 dgtévta cod. V agtévti cod. L

3.14 geAnvitv codd. VL

3.15 AlogéMyvov codd. VL

415 8pbnoav codd. VL

4.17 TLTAV NAGY codd. VL

418 yevécews codd. VL

5.4 i8i6titag cod. V idiétyrtag corr. cod. L

5.16 Emywyoryey cod. V émaviyaryev corr. cod. L
6.2 améxpy codd. VL

7.4 évepylag codd. V L; but 7.9 évepyelag codd. VL

4.2.1 Contents of Ms Laurentianus Plut. 10.32, Fols. 1*-174¥
Ms Laurentianus Plut. 10.32 was copied by Petrus Candidus (1455/1460-1513).

1. Fols. 17-118": Tit.: no title (Iamblichus De Mysteriis)

Scholion: Ietéov—ictopnoavta. Inc.: ‘ABdpuwvos Sidagrdiov. Des.: dmopyudtwy
MCELC.

72 Sicherl (1957) 22—27, 79-83, 220; Copenhaver (1988) 84, 103.
73 Kristeller (1986) writes: “lamblichus and Proclus are copied from Vallicellianus F 20, the
Proclus probably for Ficino.” Kristeller (1986) 15-196, at 8.
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Fols: 18*—1217 (and 1247, 146" and 172%) have wrong numbering written on the

top right:

Existing foliation Reconstructed foliation

(: wrong folio numbering) (: correct folio numbering)

1187 119"
119" 120"
120" 1217
1217 1227
124" 125"
146" 147°
172" 173"

However, the above folios are indicated with the existing foliation and not with

the reconstructed one.

Fol. u8": Tit.: Amelius de Johannis theologia. Inc.: xal oOtog dpa. Des.: Tév
dvBpwmov xatayBijvat. (= Eusebius Praeparatio Evangelica X119.1).

Fols. 18": Tit.: Numenius Pythagoreus de Ente. Inc.: pép’ odv 8om. Des.:
npogavayxdleadal. (= Eusebius Praeparatio Evangelica X110.1-7).

Fol. ng*: Tit.: Philon de secunda causa. Inc.: edmpemég yap toi. Des.: wpwTo-
Yévov abtod Adyov. (= Eusebius Praeparatio Evangelica X1 15.1-2).

Fols. 1197—121": ITpdxAov Iepi t7js xad’ "EMyvag iepatixis téyvys. Inc.: “Qanep
oi épwrixol. Des.: xai Oglog Eypyioavto duvdpeat.

Fols. 121v—122": Tit.: Porphyrii testus (sic) quod anima non sit actus corporis,
sed quod immortalis. Inc.: adtixa Adyov ioxvpov. Des.: Ppuypov 6v xab’ éavtd.
(= Eusebius Praeparatio Evangelica X1 28.1-5 and XV 11.1-2).

Fols. 123V—124": Tit.: Numenius de secunda causa. Inc.: Tov péMovta 3¢. Des.:
mpeaPuTepog xal Betétepos. (= Eusebius Praeparatio Evangelica X118.1-3, 6—
9, 22—23).

Fol. 124": Blank

Fol. 124™—145": Tit.: A%yvaydpov adyvaiov ptAogdpov yptotavol mepi dvactdoews
TWY VEXPOV.

Fol. 145V—172": Tit.: Tovarivov ptAoddpov xal udptupog ASyos matpatveTixos mods
EMyvag. = Migne PG 6, 242—311.

Fol. 174*": Blank
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4.2.2 The Dating of Ms Laurentianus Plut. 10.32, Fols. 119"—121" from
Watermarks and other Sources

The watermarks of L (Plut. 10.32), Fols. 119™—121" of ITpbxov ITepi tijs xad’ "EAAy-
vag (gpatinjs wyvys are: Fols. gv, 169¥: the watermark of two pointed arrows
and a star (upper part): The watermark is similar to Briquet n. 6298 (Pistoie,
Italian paper, 1511); and Briquet n. 6298 (Florence, Italian paper, 1511-1519).
These watermarks are dated before Petrus Candidus’ death (1513).74 Petrus Can-
didus was skilled in Greek, staying in Crete for about five years (around 1491

1496).

4.2.3 Petrus Candidus’ Life and Works

Petrus Candidus (1455/1460 ca-1513), monk Pietro from Portici (Pietro da Por-
tici), a monk of Santa Maria degli Angeli of Florence, known as Pietro Can-
dido from the colour of his monastic dress.” He should not to be confused
with Pietro Candido Decembrio (in Latin Petrus Candidus Decembrius) (1399
1477).76 Petrus Candidus was born in Portico in Romagna in the first decades of
the second half of the 15th century (1455-1460 ca). He was ordained a monk
in the hermitage of Camaldoli in Casentino (Arezzo) in 1481; the following
year, 1482, he was appointed Chancellor of the general of the Order of Florence
Pietro Delfino.

He was trained in Greek language and the correction of Greek texts. In order
to improve his knowledge of the Greek language, he obtained permission from
Delfino to travel to Crete, where he remained for five years (around 1491-1496),
in order to become a skilled scholar in Greek language and an expert in rhetoric
and philosophy. He returned to Italy with a precious collection of Greek books
and codices which became part of his rich personal library collection.

In 1498 his personal library collection passed to the monastery of the Angels
in Florence, where it remained after his death. Between 1500 and 1506 he was a
prior of Castrocaro; in 1507 he stayed for a short period in Bologna and he also
spent some time in Rome. In the second half of 1508 he became the director
of the abbey of S. Stefano Cintorio in Pisa. He died in 1513 in the monastery of
the Angels in Florence. He printed the Souda Lexicon in Milan (1499) and pub-
lished a Greek-Latin lexicon from the library of Fulvio Orsini and two other
lexicons, one from the monastery of the Angels in Florence and other from the

74  Sicherl (1957) and Copenhaver (1988) support that ms L Plut. 10.31 was copied after 1461.
Sicherl (1957) 22—27, 79-83, 220; Copenhaver (1988) 84, 103.

75  See the entry on Candido, Pietro in Dizionario Biografico degli Italiani, vol. 17: 785-786.
http://www.treccani.it/enciclopedia/pietro-candido.

76  See also Sicherl (1957) 81-82.
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hermitage of Camaldoli. However, his most famous work was the Giuntina edi-
tion of Lucretius (Lucretii Cari De rerum natura libri vI1, Florentiae, 1512). He
was in contact with famous humanists of his time, such as Carteromaco, with
whom he prepared the Aldine edition of Demosthenes; he collaborated with
Marullo, publishing amendments to Lucretius; he was a friend to Poliziano; he
also collaborated with Aldo Manuzio.

4.3 Comparison between MS V, Fols. i-144™ and Ms L, Fols. 1™-124"

The comparison between the contents of mMs 'V, folios v 1387—144" (of Part 1:
Fols. i-172) and Ms L, folios 119"—124" show that their contents are the same,
but in a different order.

Another very important point is that MSS Vv, 141-144 and L, 119™124" use a
collection of extracts from Eusebius’ Praeparatio Evangelica.

Eusebius’ fourth (310s and 329s AD) century work of Praeparatio Evangel-
ica was one of the bestsellers of the Renaissance, and it was translated into
Latin by the Greek philosopher and humanist George of Trebizond (Georgios
Trapezountios, 1395-1486) in Rome in 1448 for Pope Nicholas v.77 It was in fact
the first book to be printed by the press of Nicholas Jenson in Venice in 1470.78
Eusebius’ Praeparatio Evangelica was also very influential for the Italian Renais-
sance philosopher Giovani Pico della Mirandola’s (1463-1494) oration A Speech
by Giovani Pico della Mirandola, Price of Concord (composed in 1486).

Eusebius used in Praeparatio Evangelica a methodology of extensive quo-
tations either from the writings of the ancient pagan philosophers or from
authors who quoted them. The technique of collecting extracts in the form of
short separate essays (from Eusebius’ Praeparatio Evangelica) followed in Ms'V,
Fols. 141-144 and Ms L, 19™—124" may suggest that ITpdxAov IIep! s xatd’ "EMy-
vag iepatixis téyvys is similarly an extract with the title Proclus’ On the Hieratic
Art according to the Greeks, deriving from a bigger treatise of Proclus. It could
possibly be part of his lost two volume treatise I1ep! dywyyjs or even his work on
Hepl pvdueddv ocvpuBéiwv.

4.4 Ficino’s Edited Translations of Proclus’ de Sacrificio et Magia
In 1497 Ficino’s translation of Iamblichus, Proclus and other authors was pub-
lished in Venice. This edition contains:?®

77  Monfasani (1984) 721722 and (2009) 3-13. See also Wilson (1992).

78  Lowry (1991).

79  Venice1497 edition and Index: Ficinus, Marsilius (ed. and transl.). Index eorum quae hoc in
libro habentur. Iamblichus de Mysteriis Aegyptiorum, Chaldaeorum, Assyriorum. Proclus in
Platonicum Alcibiadem de Anima, atq(ue) Daemone. Proclus de Sacrificio et Magia. Por-
phyrius de Divinis atq(ue) Daemonibus. Synesius Platonicus de Somniis. Psellus de Dae-
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Index eorum quae hoc in libro habentur.

LI A S R

®©

10.
11.
12.

13.

Iamblichus de Mysteriis Aegyptiorum, Chaldaeorum, Assyriorum.
Proclus in Platonicum Alcibiadem de Anima, atq(ue) Daemone.
Proclus de Sacrificio et Magia.

Porphyrius de Divinis atq(ue) Daemonibus.

Synesius Platonicus de Somniis.

Psellus de Daemonibus.8°

Expositio Prisciani et Marsilii in Theophrastu(m) De Sensu, Phantasia et
Intellectu.

Alcinoi Platonici Philosophi Liber de doctri(n)a Platonis.
Speusippi Platonis Discipuli Liber de Platonis Difinitionibus.
Pythagorae Philosophi Aurea Verba.

Symbola Pithagorae Philosophi.

Xenocratis Philosophi Platonici Liber de Morte.

Marsilii Ficini Liber de Voluptate.

The reedition of this volume in 1516 (Venice) also contains the following addi-
tional translations:3!

14.
15.
16.
17.

Mercurii Trismegisti Pimander.
Eiusdem Asclepius.

Marsilii Ficini De Triplici Vita Libri I1.
Eiusdem Liber de Voluptate.

monibus. Expositio Prisciani et Marsilii in Theophrastu(m) De Sensu, Phantasia et Intel-

8o

lectu. Alcinoi Platonici Philosophi Liber de doctri(n)a Platonis. Speusippi Platonis Discipuli
Liber de Platonis Difinitionibus. Pythagorae Philosophi Aurea Verba. Symbola Pithagorae
Philosophi. Xenocratis Philosophi Platonici Liber de Morte. Marsilii Ficini Liber de Voluptate.
Venetiis: In aedibus Aldi, Mense Septembri, M.111D 1497.

See Gautier (1980) 127-128.

Venice 1516 edition and Index: Ficinus, Marsilius (ed. and transl.). Index eorum quae hoc
in libro habentur. Iamblichus de Mysteriis Aegyptiorum, Chaldaeorum, Assyriorum. Pro-
clus in Platonicum Alcibiadem de Anima, atq(ue) Daemone. Proclus de Sacrificio et Magia.’
Porphyrius de Divinis atq(ue) Daemonibus. Synesius Platonicus de Somniis. Psellus de Dae-
monibus. Expositio Prisciani et Marsilii in Theophrastu(m) De Sensu, Phantasia et Intellectu.
Alcinoi Platonici Philosophi Liber de doctri(n)a Platonis. Speusippi Platonis Discipuli Liber
de Platonis Difinitionibus. Pythagorae Philosophi Aurea Verba. Symbola Pithagorae Philo-
sophi. Xenocratis Philosophi Platonici Liber de Morte. ‘Mercurii Trismegisti Pimander. Eius-
dem Asclepius. Marsilii Ficini De Triplici Vita Liber 11. Eiusdem Liber de Voluptate. Eiusdem
de Sole et Lumine Libri I11. Apologia eiusdem in Librum suum de Lumine. Eiusdem Libellus
de Magis. Quod Necessaria sit Securitas et Tranquillitas Animi. Praeclarissimarum Senten-
tiarum huius Operis breuis Annotario.’ (Venice, 1516).
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18.
19.
20.
21.
22.

INTRODUCTION

Eiusdem de Sole et Lumine Libri I1.

Apologia eiusdem in Librum suum de Lumine.

Eiusdem Libellus de Magis.

Quod Necessaria sit Securitas et Tranquillitas Animi.
Praeclarissimarum Sententiarum huius Operis breuis Annotatio.

In the 2nd volume of Ficino’s Opera (1576), Proclus’ de Sacrificio et Magia is
included:

15.
16.

Iamblichus de Mysteriis Aegyptiorum, Chaldaeorum, Assyriorum.
Proclus in Alcibiadem Platonicum de Anima, atq(ue) Daemone.
Proclus de Sacrificio et Magia.

Porphyrius de Occasionibus ...

Porphyrius de Animi ascensu et descensu.

Psellus de Daemonibus.82

Alcinous de Doctrina Platonis.

Speusippus de Difinitionibus Platonis.

Xenocratis de Morte Liber.

Pythagorae Philosophi Aurea Verba.

Accesserunt et alia plurima ...

Text, Transmission, Modern Studies

As mentioned above, the Greek text of Proclus’ On the Hieratic Art accord-
ing to the Greeks was translated in Latin by Ficino and published in 1497 with
the title Opus Procli de Sacrificio et Magia.8® The de Sacrificio et Magia since
then thought to be the Latin translation of the ‘lost’ Greek original text. The
Latin translation was reedited by Kroll in his Analecta Graeca in 1901, who also
attempted to retranslate the Latin text into Greek.8* Thomas Taylor translated
the Latin de sacrificio et magia into English.85

82
83
84

85

See Gautier (1980) 127-128.

For the contents of the 1497 Venice edition see Intro.: Sect. 1v.4 and n. 75 above.

Kroll (1901). Kristeller (1986) also notes: “The Greek text of De Sacrificio et Magia was long
believed lost, and Kroll retranslated Ficino’s Latin version into Greek (1901). The Greek text
was rediscovered by Bidez in V F 20 and L 10.32, both of them used by Ficino.” Kristeller
(1986) 15-196, at 144.

It is included in: Raine and Mills (1969) 194-197.
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The original Greek text preserved in Ms Vallicellianus F 20, fols. 138*140" was
discovered and edited by Bidez in 1928 in Appendices of volume six on Michel
Psellus of Catalogue des Manuscrits Alchimiques Grecs (pp. 137-151).86 Festu-
giére included a French translation of the text in the first volume on LAstrologie
et les Sciences Occultes of La Révélation d’'Hermés Trismégiste in 1944.87 Brian
Copenhaver also has a translation in English in the appendix of his chapter
“Hermes Trismegistus, Proclus and the Question of a Philosophy of Magic in
the Renaissance” (1988).88

6 The Title ITpéxAov Iepi t7js xad’ "EMyva lepatuijs Téxvys, “Proclus’
On the Hieratic Art according to the Greeks”

Bidez (1928a) notes a close connection of Proclus’ On the Hieratic Art with vari-
ous passages of Psellus’ comments on the Chaldaean Oracles,® and he further
proposes that the title was not written by Proclus, but it was later added by the
compiler of the extract, Michael Psellus (a “fidéle écho de Proclus,” as described
by Bidez): “Le titre de notre inédit parle d’'une liturgie hellénique (xa8’ "EMy-
vag). Mais ce titre n'est assurément pas de Proclus: il ne remonte pas plus haut
que le compilateur a qui nous devons notre extrait.”*°

Bidez (1936) also asserts about the extract, its title and its relation to Psel-
lus, “Vraisemblablement, cet opuscule n'est qu'un centon d’extraits tirés—par
Psellus sans doute—d'une ceuvre de Proclus, sous le nom duquel le morceau
futlaissé”;>! and “Sile titre ITepi s iepatixis €yvys—donné par notre manuscrit

86  Bidez (1928) Vol. vI: 137-151. See also Bidez (1936) 85-100.

87  Festugiere (1944) Vol. 1: 134-136.

88  Copenhaver (1988) 79-110.

89  “Quoi qu'il en soit, nous constatons qu'il provient d'un ouvrage adressé, comme une sorte
d’épitre, a un correspondant. D’autre part, comme on le verra bient6t, notre inédit Iepl tig
o "ENwvag tepartiniis Téxvys se rattache, parfois de fort pres, aux nombreux passages out
Psellus—fidéle écho de Proclus—caractérise Tart hiératique’ ou ‘la science télétique’ des
théurges chaldéens.” Bidez (1928a) Vol. v1: 137151, at 141-142.

9o  Bidez (1928a) Vol. vI: 137151, at 142.

91 Also: “Composé de la méme maniere qu'une ‘psychogonie’ empruntée par le polygraphe
byzantin au commentaire du méme néoplatonicien sur le Timée, notre centon est fort
intelligemment congu. On y trouve une série de phrases choisies dans I'exposé de Pro-
clus afin d’en dégager certains traits caractéristiques.” Bidez (1936) 85-100, at 86. Lewy
(1978) notes that the treatise mept tijg %8’ "ENwvag lepatixijs Téxvns “is, as Bidez, Melanges
Cumont, 86, suggests, an excerpt made by Psellus from another part of Proclus’ comment-
ary on the Chaldaean Oracles.” Lewy (1978) 477.
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au morceau de Proclus—ne provient pas de l'auteur, ce titre répond en tous cas
au contenu de l'extrait.”9?

Lewy (1978) refers to the two volumes of Proclus’ ITep! dywy7js and notes that
“There is no evidence that Psellus knew this work of Proclus.”93 However, Psel-
lus’ question ‘Sid i, yap gnow 6 Ipdudog, 6 Aéwv TOV dAextpudva OTETTaATAL;
(Theologica1, Opusculum 51.38 Gautier 1989) shows that Psellus must have been
aware of Proclus’ fragmentary treatise On the Hieratic Art and its reference to
the lion and cock: OmooTéMeTar yap 6 Aéwv, paatl, Tév dAextpudva, “for, they say,
the lion shrinks back before the cock.” (Procl. Hier.Ar. 4.9).94

Nevertheless, Bidez does not provide any evidence for his supposition that
the title was added later by Michael Psellus who, according to Bidez, com-
piled the extract from the works of Proclus. Also, Psellus’ work “Exegesis of the
Chaldaean Oracles” on its own does not justify Bidez’s suggestion. Moreover,
the authorship of De Operatione Daemonum (/De Daemonibus)®® and Quae-
nam sunt Graecorum opinions de daemonibus (“Ilepi Aaubvwy Aoédovary "EMNy-
veg”)96—passages of which may allude to Iamblichus and Proclus—by Psel-

92 Also: “Cest bien de la science et de I'art hiératique que Proclus traite dans cette élucubra-
tion, le mot igpatinds, qui proprement veut dire ‘sacerdotal.’ Prenant ici une signification
particuliére a cause des fonctions d'initiateur que la théurgie attribute au prétre. Quant ala
détermination xad’ "EMyvag—et non xata todg XaAdaioug—due manifestement a quelque
lecteur byzantin, elle répond au caractére fonciérement paien de la doctrine de Proclus.”
Bidez (1936): 85-100, at 89.

93  Lewy (1978) 71, n. 15: “According to Suidas (Souda), s. v. ITpéxAog, Proclus composed two
volumes mept dywyijs (i.e. on methods of magical conjuration), while Marinus, Vit. Procl.
28 (quoted ch. iv, n. 64) states that one of his writings (title not mentioned) treated of the
manifestations of Hecate. Praechter, Byzant. Zeitschrift xxv1 (1926), p. 259, n. 4 suggests
that this work may be identical with the one referred to by Souda: cf. Excursus x as well
as ch. v, n. 109. Concerning the dywy" ‘Exdtys of the Theurgists see ch. 1, n. 152. Procl. In
Ti. 111. 131. 26 calls Hecate, as her initiate, “mistress” (3¢éomowa). There is no evidence that
Psellus (see notes 22—23) knew this work of Proclus.”

94  See discussion on Psellus in Comm.: Sect. 4.5-6, 9, 12, 1718 on Aéovteg xai dAEXTPUOVES,
“lions and cocks.”

95  Boissonade (1838) 1-36; PG 122, 819-874; Bidez (1928b) vI: 19—131; Gautier (1980) 133-194.

96  The treatise was first published with the title Quaenam sunt Graecorum opinions de dae-
monibus (“Iept Aapudvwy Aokdlovary "EMyves” pp. 36—43) included in Boissonade’s edition
Michael Psellus’ De Operatione Daemonum (Boissonade 1838, 36—43). Later Bidez pub-
lished “La Démonologie de Psellus et le Traité De operatione daemonum” (1928b, 19—
131, esp. 128-129) included in volume vI on Michel Psellus of Catalogue des Manuscrits
alchimiques Grecs; Bidez (1928b) Vol. vI: 128-129. However, the authorship of the De
Operatione Daemonum (/De Daemonibus) and Quaenam sunt Graecorum opinions de
daemonibus—passages of which may allude to Iamblichus and Proclus—by Psellus has
been questioned by modern authors, suggesting possible authorship by Nicholas of
Methone. Gautier (1980) 105-194 and (1988) 85-107.
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lus has been questioned by modern scholars.%” Gautier in his articles, “Le de
daemonibus du Pseudo-Psellos” (1980) and “Pseudo-Psellos: Graecorum opin-
iones de daemonibus” (1988) very persuasively argues that the above treatises
were not written by Psellus, focusing on codicological arguments and other
important issues of content.”® Duffy and O'Meara also did not include them
in their edition of Michaelis Pselli Philosophica Minora vol. 11 (O’Meara 1989)
in the belief that they were not written by Psellus, referring to Gautier’s article
(1980).99

Furthermore, as argued in previous sections,°° the Greek text of ITpéxAov
IIepi Tijs xad’ "EMyvag lepatixis éyvys is preserved in the codex Vallicellianus
F 20, folios 138'—140Y, included in the folios 138"—144%, which are a compilation
of Greek texts selected and copied by Ficino with Latin marginal notes also by
Ficino. Accordingly, the folios v141-144 are all excerpts from Eusebius’ Praepar-
atio Evangelica:'°!

Fol. v141*: Tit.: Porphyrii testus (sic) quod anima non sit actus corporis,
sed quod immortalis. (= Eus. PE X1.28.1-5 and XV.11.1-2);

Fol. v 1427: Tit.: Numenius De Secunda Causa. (= Eus. PE X1.18.1-3, 6—9,
22—23);

Fols. v 142V—143": Tit.: Amelius De Johannis Theologia. (= Eus. PE X1.19.1);
Fol. v 143™: Numenius Pythagoreus de Ente. (= Eus. PE X1.10.1-7);

Fols. v 144%: Tit.: Philon De Secunda Causa. (= Eus. PE X1.15.1-2).

Thus, in the compilation of Greek texts included in the folios v 138144, the
folios V141144 are all excerpts from Eusebius’ Praeparatio Evangelica. However,
the folios v 138"—140" are not of course an excerpt from Eusebius’ Praeparatio
Evangelica.

So, the technique of collecting extracts in the form of short separate essays
(from Eusebius’ Praeparatio Evangelica) followed in mMs 'V, Fols. 141--144" (and
Ms L, Fols. 119—124" which is a copy of V) may suggest that the ITpdxAov Ilepi tij¢
xod "EMnvag lepatixis Téyvys is similarly an extract with the title Proclus’ On the

97  Gautier (1980) 105-194 and (1988) 85-107. Greenfield (1988) 155-156 and n. 486; O'Meara
(1989) Vol. 11: vii and n. 3 on Gauter’s article (1980). Also, O’'Meara (2014) 165-181. See dis-
cussion in Comm.: Sect. 1.2.b and n. 22; and Comm.: Sect. 2.2—3 and n. 8o below.

98  On (Pseudo-)Psellus’ De Daemonibus and possible authorship by Nicholas of Methone see
Gautier (1980) 105-194 and (1988) 85-107.

99  Gautier (1980) 105-194 and (1988) 85-107. O'Meara (1989) Vol. 11: vii and n. 3 on Gauter’s
article (1980). Also, O'Meara (2014) 165-181.

100 See Intro.: Sect. 1v.1.a—d above.

101 On Ficino and Eusebius’ Praeparatio Evangelica see Monfasani (2009) 3-13.
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Hieratic Art according to the Greeks, deriving from a larger treatise of Proclus. It
could be part of his lost two volume treatise Ilepi dywy’, or even his work ITepi
uudidv cuuBodwy. But there still remains an unanswered question: Did Ficino
himself compile the extract, which derives from a larger treatise of Proclus that
we have lost since Ficino’s time? Or did Ficino only give a title to an excerpt that
has already been compiled by another author (e.g. Psellus)? For there is obvi-
ously a difference between giving a title to an excerpt that has already been
compiled by another author, and compiling an excerpt of one’s own. Thus, the
phrase xa® "EMyvag from the title might have been a later addition by Ficino, or
someone between him and Proclus, or even, though less probable, by Proclus
to specify and highlight that they were dealing with theurgy, neither ‘accord-
ing to the Chaldaeans), nor ‘according to the Egyptians’, but ‘according to the
Greeks!

Nevertheless, many lines in Proclus’ On the Hieratic Art according to the
Greeks are clarified by the numerous similar references, expressions, repeti-
tions or even quotations in other works of Proclus.!°2 The methodology of com-
paring similar passages in detail in all the works of Proclus has been followed in
this commentary. Hence, that comparison process itself has been illuminating
the extract of Proclus’ On the Hieratic Art, and proving that it could be by itself
a self-contained and concentrated treatise.

7 Book Description

The Introduction includes sections on Proclus’ life and on the Orphic and
Chaldaean Theologies; Proclus’ complete works; Proclus’ lost works or those
preserved in fragments on theological tradition, Orphic theology and theurgy;
Proclus’ On the Hieratic Art according to the Greeks and his lost works, Ilepi
Aywyijs and Hepi Mudiedv ZuufBédwy; a detailed description, dates and compar-
ison of the Ancient Manuscripts: Ms Vallicellianus F 20, Fols. 138™-140" and Ms
Laurentianus Plut. 10.32, Fols. 119"-121% text description, transmission and mod-
ern studies; and a book description. There follows a list of Abbreviations of
Proclus’ works used in this study, Abbreviations of the works of Orpheus and
the Chaldean Oracles, a list of other Abbreviations, and a Critical Apparatus.

102 For example, compare: Procl. Hier.Ar. 6.1: "Ecti 6¢ 8te xal o méa xal Aidog €l dpxel mpds 16
€pyov- with Procl. In Ti. 1.111.10-12 8o xal uéxpt mdag xal Aidwv 1) Tév Bedv Tév Epdpwv 1B16TNg
nadeet, wad Eott Aidog ol méa thg Hhoneis eEnpuéva Suvdpews, elte HAotpdmiov eite dMwg
omwaodv xahelv €8€Aoig; Also, Procl. In Ti. 1124.16—29 = The exact passage is quoted in Procl.
In R.1.124.17-30 etc.
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There follows a Critical Edition of the Greek text with Translation and Com-
mentary.

The Appendix is a description of the whole contents of the ms Vallicellianus
F 20.

The study offers a systematic investigation and presentation of Proclus’ On
the Hieratic Art according to the Greeks, examining the characteristics and the
four important stages of the hieratic-theurgic union, and comparing them with
other references in philosophical and magico-religious texts (e.g. the extracts
from Proclus’ Chaldaean Philosophy, Plotinus’ Enneads, lamblichus’ De Mys-
teriis, the fragments of the Chaldaean Oracles and the Greek magical papyri).
The first stage, “the preparatory heating,” according to Proclus’ treatise, is based
on “sympathy”; the second, “the approach and the good positioning” on “the
use of the materials of the hieratic art at the due time and in the familiar pro-
cedure”; the third, “the transmission of the fire” on “the presence of the divine
light”; and the fourth, “the kindling/lightning” on “the divinisation of mortals”
and “the illumination of things enmattered.”

It discusses philosophical issues that theurgy is engaged with, such as: the
notion of mixing based on the concept of unity and diversity and the rela-
tionship between one and many; the various aspects of the powers of nature,
and the role of the natural sympathies in the relationship between individual
entities and the divine. It also examines the function of initiatory rites (tele-
tai) in theurgy, such as the role of synthémata, symbols, statues, purifications,
invocations and epiphanies. It illustrates the above issues with examples from
philosophy, mysteries and magic, paying particular attention to the interac-
tions between philosophy, mysteries and magic regarding the hieratic-theurgic
unions. Particularly, the philosophical and medical notion of mixing based on
the relationship between one and many is illustrated by the example of the vari-
ous attributes of the god Helios in different entities, as emphasised in Proclus’
On the Hieratic Art, lamblichus’ De Mysteriis and the Greek magical papyri. The
focus is also put on the role of sympathy in the various stages of the theurgic
union. Plotinus’ parallel references to the sympathetic powers of Eros inside
different entities is also analysed. Finally, attention is paid to the importance
of synthémata, symbols and statues in the theurgic union.



Critical Apparatus

V,L the signs (sigla) of the Mss identified.
A% Mms Vallicellianus F 20
L Ms Laurentianus Plut. 10.32

MS(S). (= manuscript/-s) = cod(d). = codex (/codices)

Vme: = schol. in mg. = scholium in margine (= scholium written in the margin of the
manuscript V)

mg. = margo (= margin)

schol(l). = scholium (/scholia)

Vsl = schol. s.1. (= scholium written above the line of the manuscript V)

s.l. = supra lineam (= above the line)

add. = addidit (= added)

an, anne ...? (= perhaps)

cf. = confer (= compare)

corr. = correctio (= correction)

del. = delevit (= deleted) / delevi (= T have deleted)

emend. = emendavit (= emended)

fr. = fragmentum (= fragment)

recte (= rightly)

sim. = similia (= similar words)

sup. = supra (= above, superior)

suppl. = supplevit (= completed)

vel (= or)

vel sim. = vel simile (| uel similia/-es) (= or some similar word/-s; or some similar
conjecture/-s)

vd. = vide (= see)

© ELENI PACHOUMI, 2024 DOI:10.1163/9789004697553_003
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[Tpdxiov
IIepi Tijs xad’ "EMyvag lepatixis téyvng

1 "Qomep ol €pwtinol 4o TGV ev alobnael xaAdv 636 TpoidvTeg
e’ ATV XATAVTAAL THY oy TAV )OAGY TTAVTWY xal VOYTAV GV,
oUtwg xal ot lepatixol &md TG €V TOIG QAUIVOREVOLS ATTATL TUMTTA-
Beiog pds Te GAANAN Kol PSS TG dpavels SuvapeLs, TTavTa eV TaaL
XOTAVONTAVTES, THV EMTTHUYY THV LEPATIXHY TUVEGTYTAVTO, Borv-
MaoavTeg T4 BAETEW &V Te Tolg TPWTOIG T& ETyarTar xal v Tolg
EaATOIG TA TPWTLTA, €V 0DPAVE MEV Ta XBovia xat’ aitiov xal
ovpaviwg, &v Te Y1) Ta odpdvia yives. "H mélev NAtotpdmiar uev
NAlw, geAnvoTpoTIa 38 GEANVY) CUYXIVETTAL TUTTEPITTOACDVTA €G
Stvauy tolg Tod xdapov puathipatv; Edyetal yap mavta wortd v
oixelav TdEv xal Opvel Todg Vyeubdvog T@V oetpdv Ehwy 1) voepds 1
Aoyds 1) puoteds 1) alodytds: émel xal o NAotpémiov @ EoTwv
ebAuTOV, TOUTW Xveltat xad, el 31 Tig adTod XaTd TV TEPLTTPOPYV
dxodew oV &épa TANaTovTog 0ldg Te Ry, Buvov &v Tiva did tod

Tixov TovTov guvyadeto T BaatAel mpoadryovtog, ov dhvartat

QUTOY Dvelv.

2 "Ev pév odv 11} YH xBoviwg éotiv nious xal cedvag 6pdv, év
obpav® 8¢ odpaving Td Te puta ThvTa xal Aioug xal {Ra, {HvTa
voep@S. "A &) xaTId6vTeS ol TdAa cogof, Ta Hév dANoLg, Ta 3¢
dMotg TpogdryovTeg TAV odpaviwy, Emnyovto Belag Suvauels €l TOV
Bvntov ooV xat S1d THG OuotdTITOG EPELANVTAVTO" IXaVY) YA V)
OUOLETHG TUVATTTELY Ta SvTar AMAOLG: Emtel xaid, el Tig BpuaAhida
mpofepunvag Udayol TG Avyvainw ewtl uy) méppw Tod TUPSS,

S0t &v adtiy e€amtopéwny ) Ppadovoay tod Tupbs, xal v EEay
dvwdey Tod xaTwTépw Yvopévny. Avoddywg odv 1) puév Ttpobépuay-
a1 voelgbuw got Tf) cupmadeia TOV T}de TPOS Exelva, 1) 3¢ Tpoga-
yowyy xal év xoA 0¢aig TH TS tepaTiniis TEXVNG XaTA TE XALPSY TOV

1: 2-9 Eadem dixit Porphyrius in propositionibus. Vide Mercurium et Plotinum et lamblichum et
Alchindum et tua scripta V& 8 1@ BAénew cf. Procl. In Alc. 1120.1-2, 6 6 ‘oluai oe fowpdlev), o
‘€D old’ 11 Barupdlets), T@ ‘olpar’ 11 ouyxwelton corr. Bid. cuyxdweiton V cf. wveltat 1.15 ovyxweiton
5.1 cf. Procl. In R. 11.161.21, 26—27 GUYXIVOOUEVX, TUUTTEPITTOAELY

2: 5 épethvoavto corr. Bid. épehxdoavto V. 6 sup. Opuadida herbam ex qua papyri lucernarum
et ipse papyrus Vs1- 8 sup. ekantopévny accensam V&L sup. Ppadovoay tangentem Vst
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Proclus
On the Hieratic Art according to the Greeks

1 Just as lovers proceed methodically from the beautiful things perceived
through the senses and attain the one principle of all good and intelligible
things, in the same way the leaders of the hieratic art [proceeding] from the
sympathy [which exists] in all apparent things to one another and to the invis-
ible powers, having understood that all things are included in all things, estab-
lished the hieratic science, because they were amazed to see the last in the first,
and the first in the last; in heaven the earthly in a causal and heavenly manner;
and in the earth heavenly things in an earthly manner. Otherwise, how do the
heliotropes move together with the sun, and the selenotropes with the moon,
going around as far as possible with the [heavenly] luminaries [i.e. sun and the
moon] of the cosmos? Hence all things pray according to their own order, and
recite hymns to the leaders of all the chains either intellectually, or logically,
or naturally, or sensibly. For indeed the Aeliotrope is also moving toward that to
which it easily opens and, if anyone was able to hear it striking the air during its
turning around, he would have been aware of it presenting to the king through
this sound the hymn that a plant can sing.

2 Thus, in the earth it is possible to see suns and moons terrestrially, and in
the heaven [itis possible to see] celestially all the plants and stones and animals
being present intellectually. So, the ancient wise men by understanding these
well, attributing some of the heavenly things to one set of objects and some
to another, brought divine powers into the region of mortals, and they attrac-
ted them through resemblance. For resemblance is able to join together the
beings between each other; for if someone first heats up a wick and then puts
it under the light of a lamp not far from the fire, he/she will see that the wick
is inflamed, although it does not touch the fire, and that the lighting proceeds
from above to the lower. Thus, you should understand the preparatory warm-
ing to be analogous to the sympathy of things here to things there, the approach
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[attraction] and the good positioning [to be analogous] to the use of the mater-
ials of the hieratic art at the proper time and in the right way, the transmission
of the fire [to be analogous] to the presence of the divine light to that which is
able to receive it, the lighting [to be analogous] to the divinisation of mortals
and the illumination of things enmattered, which are subsequently moved to
the higher place according to the divine seed in which they participate, just as
it is with the light of the kindled wick.

3 The lotus also shows that there is sympathy, being closed before the sun’s
rays, and being unfolded slowly, as the sun first arises; and as long as the light
is raised up, being spread out, and being contracted back, when the sun sets.
So, how does it differ when people open or close mouths and lips to hymn the
sun, from when the lotus folds and unfolds its petals? For the lotus has these
[petals] instead of the mouth, and its hymn is a natural one. But why should
we talk about plants, which have some trace of generative life? But really, it
is possible to see the stones breathing in under the influences of the luminar-
ies, as we see the sunstone with its golden rays imitating the sun rays; and the
stone named Belos’ eye which also resembles in form the pupil of the eye and
emits from the centre of its pupil a glittering light, which, they say, should be
called sun’s eye; and the moonstone changing in form and motion along with
the moon; and the sun-moonstone as a kind of image of the conjunction of
these luminaries, portraying the conjunctions and separations in heaven.

4 Thus, all things are full of gods, these on earth are full of heavenly gods, and
these in heaven are full of supercelestial gods; and each chain proceeds being
increased in number to the end of the line; for those which are in ‘one before all,
these have been revealed in all, in which there are conjunctions (systaseis) of
souls set in order under one god or another. Thereafter, it may be a multitude of
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solar animals, such as lions and cocks, which themselves also participate in the
divine according to their own order. And the remarkable thing is how the lesser
in might and size among these animals are regarded with fear by the stronger
in both aspects [might and size]; for, they say, the lion shrinks back before the
cock. The cause for this cannot be understood by the visible appearance, but
by the intellectual vision and the difference within the causes. Hence, the pres-
ence of solar symbols is more effective in the cock; and he shows this by per-
ceiving the solar orbits and singing a hymn to the luminary, while it approaches
and is directed to the other celestial centres; therefore, some solar angels have
appeared in vision having such forms, and although they are formless, they
appear having been formed to us who are bound in form. Actually, they say
that, when a cock has been shown forth to one of the solar daemons revealed
as lion-faced, he [the solar daemon] becomes invisible, shrinking back before
the synthémata of the higher [beings]; even as many have been restrained from
committing a defiled action, when they saw the images of divine men.

5 Generally, some, as for example the aforementioned plants, move in accor-
dance to the orbits of the luminary; others, just as the palm, imitate the shape
of its rays; and others [imitate] the empyrean substance, just as the laurel;
and others [imitate] something else. Thus, you could see the particular char-
acteristics that are coiled up in Helios [the Sun] to be distributed to those who
participate in his nature, [as to] angels, daemons, souls, animals, plants, stones.
Whence from what is laid down in front of their eyes the leaders of the hieratic
art found how to serve the higher powers, by mixing some together and by tak-
ing others up in the appropriate way; and the mixing takes place, because they
see that each one of the unmixed entities has a property of the god, but without
being sufficient on its own to call that [god] forth; so, by mixing together many
[powers], they unify the aforementioned effluences and assimilate that which
is one from all, to that whole which is before all; and they often produce com-
binatory statues and incenses, having mixed into one [mixture] the distributed
synthémata and making the divine, as it were, comprehensible in its essence by
art through the union with many powers, the dividing of which on the one hand
made each one [power] indistinct, while the mixing on the other hand raised
it up to the form of its archetype.



10

36 TEXT AND TRANSLATION

6 "Eott 8¢ 8te xal pia o wal Aifog elg dpxel mpds 6 Epyov:

ATbXPY) Yap TPOG UEV XVTOPAVELOY TO XVEWPOV, TPOG O€ PUAXTV

3apvy), papvos, THOMA, XOVPAALOY, ddduag xal Taamig, Tpog O¢
TPSYVwaw 1) To0 domdAaxog xapdia, Tpos 3¢ xabdpaetg T6 Oelov

ol 10 BoddrTiov Bdwp. Al uév odv Thig cupmabeiog TpoayyovTo,

316 3¢ thg dvtimabelag dnAauvov, xabaipovtes el Tiyol Beiw

xal dopditw xal weptppaivovteg Bodtty: xabaipet yap T pev Belov

316 6 Bptpd THG do g, ¥) 8¢ Bdhartta Sid 6 peTéxEw Epmupiov SuvdrEws.

7 Kot &v tais TeAetals ¢ xai Tals dMatg mept Todg Beotg Bepameiorg
{®d e poav)xovta eEehéyovto xal Etep’ drtTan ATd O TodTwY Xal
TV TOLOVTWV OpunEvTES, TAg datpovioug SUVApELS Eyvwaay, wg
mpoaexels elatv obalat THS &v Tf) pUaTEL xal Tolg cwrATy EVepYElas,
xal Emnydyovto St adTéV ToUTwWY Elg guvouaioy: 4o 8¢ ToUTwY

Em’ adTag 1Y) TG TOV Be®v dvéSpapov TOTELS, Ta MEV AT AOTAV
S18aaxdpevol, Ta 3¢ xal adTol xvoduevol map’ EquTaY EDTTEYWS Elg
™V TV oixelwy cVUBOAwY Emtivotoy: xal 0UTw Aotméy, TV pOTLY

xal TAG QUAKAG EVEPYELNG KATW XATAAITTOVTES, TATG TPWTOVPYOIS

xat Belag Expoavto duvdpeat.

6: 2 amdypy corr. Bid. dmdxpy V ad wvéwpov forsan carduus V& 3 ad pduvos raccinum id est
genus virgulli spinosum quo facta est corona Christi V& sup. ox0Ma cepa squilla V¥ 4 sup.
domdaxos talpe V& 6—7 sup. Belw et dopddtw sulphure et bitumine VS ad nepippatvovtes cir-
cumspargentes V™&

7: 4 évepyelag corr. Bid. évepylag Vef. g évepyelag recte V



TEXT AND TRANSLATION 37

6 But there are times when one plant or a stone suffices for the ritual act.
For flax-leaved daphne is sufficient for direct revelation of the divine; for pro-
tection, [there suffices] laurel, box-thorn, squill, coral, diamond, or jasper; for
foreknowledge, the heart of a mole; and for purifications, sulphur and sea water.
So, through sympathy they used to attract them, and through opposition [anti-
pathy] they were driving them away, maybe purifying with sulphur and bitu-
men, and cleansing with sea water; for sulphur purifies by the sharpness of its
scent, and sea water because of its participation in the empyrean power.

7 Also, in the initiation rituals and other services related to the gods they
used to pick out the appropriate animals and others of that sort. Beginning
with these and suchlike things, they understood that the daemonic powers
are substances closely connected to the natural and bodily activities, and they
brought themselves into union through these very powers. And from these they
already returned to the actual works of the gods, learning some from them [the
gods] themselves, and as for other things, being moved by themselves accur-
ately towards the discovery of the appropriate symbols. Hence, leaving behind
nature and natural activities, they used the primary and divine powers.



Commentary

1. Hieratic Art-Theurgy, Teletai and Invocations, Sympathy,
Heliotropes and Luminaries

1.2, 5, 7 (cf. also 2.1 and 5.6). ‘H Tepatiey) Téyvy, “The Hieratic Art” / ‘H Tepatua)
Emotiuy, “The Hieratic Science”. Of Tepatixol, “The Hieratics” / Of Tijs Tepatixijs
‘Hyeudves, “The Leaders of the Hieratic Art™

1.2.a. The Term Hieratic
Proclus’ references to the hieratic art/science and the hieratic leaders in his On
Hieratic Art can be illuminated by the parallel references in his other works,
mainly in his commentaries on Plato’s Republic and Timaeus, but also in his
commentaries on Plato’s Parmenides and Cratylus.

In his Commentary on Plato’s Republic, Proclus includes the “hieratic sci-
ence” (iepatuayy emioetiuyv) among the “divine prophetic” (novtuayv ™y deiov)
and “medical” (iatpuenv) sciences (Procl. In R. 11.118.9—11).2 Proclus also uses the
term hieratic for the treatises, “all the hieratic (systematic) treatises” (tais tepa-
Tixals amdootg mpaypateiong Procl. In R. 1.110.22—23).3 In De Providentia Proclus
refers to “the whole hieratic treatise” (tiv lepatumy mpaypateiav dracav Procl.
Prov. 38.2).* However, mpayparteia (/-at) in both cases may have a double mean-
ing describing also the hieratic operation-s /practise-s /ritual-s.

Olympiodorus in his Commentary on Plato’s Alcibiades, refers to the Egyp-
tian® origins of hieratic art and the hieratic way of life.6 In his Commentary

1 All translations from the Greek are my own.
See Procl. In R. 11.118.8-15.
Procl. In R. 1.110.21-26: €l & 0dv xai tad7d: 715 €lg Tv ‘Oprjpou Sidvolav dvamépmewy E8€hol, movTws
o dmophoel Adywy cUpQUVWY WV Tals tepatixais amdoalg Tparypateiong, cupugwvwy S Talg TeAe-
Tallg xal Tolg puatypiols xal Tals T@v fedv empavelatg, ds Svap te xal Dmap yvouévag dvwbev 1) Tév
dvbpwmwy Ny mapedéEaro.

4 Isaac (1979).

5 On the Egyptian temples in Late Antiquity see, Frankfurter (2004) 159-164. Bagnall (1993).
Fowden (1993). Frankfurter (1998). Dunand and Zivie-Coche (2002).

6 Olymp. In Alc. 2.134-135: Totéov 3¢ 81 xad €ig Atyvrtov dnfiAdev mpog Tolg éxel lepatinois dvBpw-
moug xal Epadey map’ adtv ™Y lepatuciy. Olymp. In Alc. 21.11-14: obtw yap xal vy opduey év Th
ouvnBeia Tobg tepatuds Lvtag ebwdoug doppatvopévous devw xal Aéyovtog dyyélou Topouaiow
elvau, dre ENGpeng xal ool yvopévng mepl Té dogpavtind 8pyave. On the Egyptian Isis and
Osiris and hieratic myths, as well as Helios, the moon and all stars see Eus. PE 111.4.2.1-6: £épa
Yaip Todg TV HAtov Snpioupydv papévous xai ta mept Tov "Oatpty xai v "Tow xai dvrag Tovg lepa-
Tieolg puboug 1) ig Todg doTépag xai TaS ToOTWY QAVIELS xal XPUPELS xal ETLTOAAS EAITTOMEVOUS T)
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on Plato’s Timaeus Proclus writes that “the Athenians have been helped by the
Egyptians through their hieratic treatises,” (xal Advvatot mop’ Aiyvmtiowv Sid Tédv
tepatin@v Adywv: Procl. In Ti. 1.192.12—13).” Proclus also mentions that according
to “the story of the Egyptians” (6 Adyog 6 T@v Aiyvmtiwv Procl. In Ti. 1.124.20),
“their hieratic class that has got a memory of ancient actions (¢pywv) keeps an
image of the permanent divine order that preserves the Whole and guards all
within the divine memory” (6 iepatindy Yévog Té Meuvévoy TOV TaAdtiv elxdva
pépet TdEewg Belag quvertudic T@Y SAwv xal povipov xal tf Bela iy Ta TévTa
ppovpodav Procl. In Ti. 1.124.24—27).8

Regarding the hieratic class, Proclus writes that there are “three classes there,
the guardian, the auxiliary and the serving—for the triad belongs closely to
the creative monad—while here there are double that number, the Aieratic,
the military, the manufacturing, the agricultural, the pastoral and the hunt-
ing” (éxel uév yap tpio Yév), TO QUANXINGY TO ETIXOVPYTXOV TO ByTindv—olxeia
Yo 1 TS T Movadt T} Snovpyufi—evtadba 3¢ dimAdata TovTwY, TO lEpaTiNdV
TO LAYV TO SYUIOVPYINOV TO YEWPYIKOV TO VOUEUTIXOV TO Onpatindy: Procl. In Ti.
L150.25—28). Among these classes, “the hieratic is inferior to the guardian class,
which reaches up to the primal cause, just as [Plato] himself in the Statesman
subordinated the priests to the statesman and did not give them any political
power” (T Te Yap tepatndv yévos pettal Tod guiaxixod Tod uéxpt Tig mpwTioTyg
altiog dvidvrog, Gamep xai adtds &v ¢ IoArtd [290 D E] tovg tepéag dmétake 1§
TOATNG xal 00 PeTéSwrev avTols THg oAt Suvauews: Procl. In Ti. 1.151.20—24);
and “considering the hieratic and military classes as one dyad” (uiov pev Suada
Bepévoug 70 tepatedy xal udytpov Procl. In Ti. 1153.29—30). Also, “for the hieratic
is present among the elevating gods” (£ott yap xai T lepatindv €v Toig Beoi Tolg
dvarywyols Procl. In Ti. 1.154.1).

Damascius asserts that “hieratic [art] and philosophy are not ruled by the
same principles” (iepatue) xal @rhogogio olx dmd TAY ATV dpyovtal dpxdv);®

elg TG Tig sEAVNG adENoELs xarl peldaELS ) £lg THV ToD Alou Topeiay ) T8 Ye vuxTeptvov o aiptov
1) 6 Npepwdv 7 Tév ye motapby, xal SAwg TavTa elg Ta puoted xal 003EY el dowpdToug xat {hoag
ovalag EppnvedovTag.

7 Also “the Egyptians have been benefited by the Athenians through their acts of war,” Atytmtiot
e yap €0 membvbaoty H1d Adyvaiwy 81 @V Todepudv Epywv (Procl. In Ti. 1.192.10-12).

8 Diehl (1903-1906). On the exposition through dialectical names (1) Sta Té&v SteAextixdv dvoud-
Twv aTdY Epepunvevals Procl. In Prm. 647.1-2), and the hieratic style and its Assyrian influ-
ences (e.g. the Chaldaean Oracles) on it see Procl. In Prm. 647.4—7: V) 3¢ T&v lepatiedyv dvéuata
TG BBV xarTd THY EQVTAV uaTUAY Eppvelo Exdedwrdtwv, ola té Toig Agauplots Dvnuéva, Zavat
ol "Alwvot, xal Ty ol Apeiiuerot xol Zuvoyels, 8u v éxelvot Tag tdeg Eppmvebovat Thv Bedv:
Steel (2007, 2009). See Dillon and Morrow (1992) 39, 1. 33.

9 For parallels between the hieratic (art) and philosophy and the Egyptian ‘twofold’ initiation
in the Book of Amduat and the Book of Gates see Wente (1982), Lesko (1977).
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“philosophy on the one hand descends from the cause of all things to the sed-
iment of the beings through all the intermediate classes, the divine, and the
higher ones after the gods, and those that appear on the so-called third level”
(AN 1) pév prhogogpla &Td Thg MLl TOV TavTwy aitiag, eig TV Umoatdduny Tév Svtwy
xodnxovoa dia uéawv TRV GAwY YeVRY, Delwv Te xal T@V petd Beods xpelttovwy xal
&v Tpltw, paat, Ppatt pawouévwy). While, as stated by Damascius, “Regarding
hieratic on the other hand, which is the worship of gods (W éott 8edv Bepaneia),
it is ruled by the causes that embrace the cosmos and it is engaged with these
things, namely the immortality of the soul, and according to the same philo-
sophical speculations with the Egyptians” (tnv d¢ iepatieny, 1) €att fedv Oepameia,
evtedfév molev dmo TRV mepuoTpiny aiTiév dpyeadat xal mepl Tadta TporypaTedE-
aBat, Puydv mepl alavaaiag, 6Tt xatd T adTd xat Alyvrtiols gricgogeitar Dam.
Phil. Hist. 4a.1-17).10 In his Commentary on Plato’s Phaedo, Damascius includes
“lamblichus, Syrianus and Proclus and all the hieratics (of iepatixol mavreg)
among those who prefer the hieratic [art] (tnv lepatieny)” (Dam. In Phd. 1172.1—

3)'11

1.2.b. The Hieratic Art-Theurgy: Definition

Proclus uses the terms hieratic art or science, hieratics, or hieratic leaders as
synonyms to theurgy and theurgists in his treatise On the Hieratic Art, although
he does not explicitly use the terms 8eovpyia or Beovpyofl at all in this treatise.
It is noteworthy to point out that the examination of all the references to hier-
atic art/science, hieratics, theurgy and theurgists in all the works of Proclus
has shown that, whenever Proclus uses the term hieratic(-s), he does not use
the term theurgy(-ist) in the same passage, with only one exception in his Com-
mentary on Plato’s Republic, in which he refers to both “the whole hieratic [art]”
and “the ritual acts of the theurgists” (Ti)v tepatuemy SAny ... xal ta Epyoa TV Beovp-
y&v Procl. In R. 1.37.11-12).

However, his definition of hieratic art/science and the hieratics, as it shall
be examined in section five, is a definition of theurgy, which is similar to his
definition in his other works and to that of Iamblichus.!? The Hieratic Art is
the Theurgic Art, theurgy, the art of the theurgic union with the divine. Proclus

10 Dam. Phil. Hist. 4a1—17, Athanassiadi (1999) 78—79; Dam. Vit. Isid. Fr. 3.1-19, Zintzen (1967)
5. Also, Krulak (2017a) 454—481.

11 For hieratics and philosophers see Dam. In Phd. 1.172.1—3: "Ott ol pév TV ¢thocogiay mpoTi-
udaw, wg IMopgiptog xat ITAwtivog xat dX\ot ToAol gLAdgogot: of 8¢ Ty tepatucyy, ws TauBAtog
xal Zuptavog xal Ipdxdog xat ol iepatinol mdvteg. See also Olymp. In Phd. 123.4. Also, Lewy
(1978) 464.

12 See Comm.: Sect. 5 below.
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describes the theurgic union, putting an emphasis on a conceptual blending
of ritual actions (e.g. the role of statues, incense, symbols and synthémata,
invocations and epiphanies) and concepts (e.g. sympathy, union with many
powers, division and mixing): “and they often produce combinatory statues
and incenses, having mixed into one [mixture] the distributed synthémata and
making the divine, as it were, comprehensible in its essence by art through the
union with many powers, the dividing of which on the one hand made each
one [power| indistinct, while the mixing on the other hand raised it up to the
form of its archetype.” (xal dydApota ToMdxig xataoxevdovat ahppuueta xal Bupt-
GUATO, PUPATAVTES €1G EV T PepLaBévTa auvdYparTa xal TotaavTeg Téxvy) omolov xat’
obaiav T8 Belov mepnmTuedy ¥’ Evwoty TRV TAEISVLY SUVBHEWY, GV & eV UEPLTUOS
NpOdpwaey Exdaty, 1) 8¢ ikis emavyaryev i Tv Tod mapadeiypartog i8€av. Procl.
HierAr. 512-17).

Similarly, ITamblichus in De Mysteriis 11 asserts that the theurgic union is
established by secret acts and unspeakable symbols. In the question: “for what
then would hinder the theoretical philosophers from establishing the theurgic
union with the gods?” (gnel ti éxwAve Tovg BewpnTinds prhogopodvtag Exey Ty
Beovpyna)y Evwaty mpdg Todg Beods;) lamblichus replies: “the accomplishment of
ritual acts not to be spoken and which are executed divinely beyond all con-
ception and the power of unspeakable symbols conceived only by the gods
establish the theurgic union” () t@v &pywv T@v dpphtwv xal dnép maaav véna
Beompemidg Evepyoupévawy TeEAETIoVpYia 1) TE TAV vooupévwy Tolg Beols pévov qupfBo-
Awv d@Béyrtwy dtvapig vtibnal v Beovpyuany Evwaty; lamb. Myst. 11.11.96.13—
97.2).13

Proclus in his Platonic Theology describes the “theurgic power” (t#jg 8eovpyt-
xijs duvdpews) as “higher than all human wisdom and science, since it combines
the blessings of divination and the purifying powers of the telestic [initiatory]
rite, and without exception all the operations of divine possession” (1] xpeittowv
gativ amdong dvlpwmivg cwpoaivyg xal Ematiuyg, culaBodon Td Te THg HavTL-
xhg Gryada xal Tag ThG TEAETLOVPY XS }aBapTINAS SUVANRELS Wal TTAVTA ATTAGS TG THS
évléov xataxwyiis évepynuarta. Procl. Plat.Theol. 1.113.6-10).14

13 Also, Ilamb. Myst. 1x.1, 5, 9. On the distinction between the Plotinian mystical union and
the union with the divine in magic and theurgy see Dodds (1951) 286, 302; see also Dodds
(1928) 1411f. For Plotinus the divine union with the god in philosophy is accomplished by
the contemplation of god and beauty; Plot. Enn. 1.6.9.33—35: T'evéafuw 3% mpdytov Beoedng
TaS ol XoAdG A, i uEMeL Bedaaador Bedv Te xal xaAdv; also Plot. Enn. v1.7.34. On theurgy
see Shaw (1995) and (1999); on theurgy and Christianity in Dionysius the Areopagite see
E.H. L1; PG 3: 372a: Tnoodc, ... xai Beovpyiag dpxn xal odaia; see Shaw (1999) 573-599; Pavlos
(2019) 161-180.

14  On the hieratic teletai see Comm.: Sect. 1.2.c; on the telestic art see Comm.: Sect. 5.12.a and
b; on the purification rituals see Comm.: Sect. 6.6-8.a, b, c and d below.



42 COMMENTARY

Proclus also refers to “the intellectual science of the divine” (v) voepd té@v Belwv
émamuy Procl. Plat.Theol. 1124.26) as revealing “the hidden essence of gods”
(TNv dmoxexpupupéwv odaioy @Y BV 1.125.1-2), using a simile which defines the-
urgy: “(and just as) theurgy through some symbols invokes the bounteous good-
ness of the gods in order to obtain the illumination of the artificial statues” (xal
tamep v) Oeovpyia Sid 81 Ttvey upBOAWY EIG TV TRV TEXWNTAY SryoApdTwy ENauLy
mpoxaAettal T TV Bedv dpbovov dyabétyta Procl. Plat.Theol. 1124.23—25).

Proclus in his Chaldaean Philosophy (IIpdxAov éx Tijs aitis yaAdaixis gilo-
ooplag, “Extraits du Commentaire de Proclus sur la Philosophie Chaldaique”)
asserts: “for the soul is composed by sacred words and divine symbols; ... and
we are images of intellectual essences and statues of unknown synthémata ...
in that way the soul participates in all the synthémata, with which it is united
with the god” (cuvéatyxe yap v YPuyy) dmd Tév lepiv Adywv xal t@v Beiwv cupfo-
AV ... xol ETUEY EIXOVEG UEV TRV VOEPRV 0VTLAY, AydApata [Td] 8¢ @V dyveaTwy
TUVANUATWY. ... 00Tw xal TaVTWY eV HETEYEL TAV TLVBYpdT®Y, 8L GV CUVATTTETOL TG
8e®, Procl. Phil. Chald. Fr. 5.211.4-11).15

Furthermore, in Alcibiades 1 Proclus writes that getting united with the
divine in theurgy (éavtodg té@ O guvamtew) is accomplished through the triad
[faith, truth and love] that oversees everything, “‘for everything is governred
and exists in these three,’ says the oracle, and for this reason the gods advise
the theurgists to unite themselves to the god through this triad.” (‘mdvta ydp év
TpLal Tolade’, gyail T6 Adytov, ‘kufepvatai te xal €Tt xai Sid TodTo xal Tolg Beovpyols
ol Beol TapaxeAevovtat dia THG TpLddog TadTy)g Eautols T¢ Bed cuvdmtew. Procl. In
Alc. 1.52.13-53.2).

The ritualistic role of the theurgist is emphasazed by Proclus in his Com-
mentary on Plato’s Cratylus as following, “For this reason the theurgist too, who
is the leader of this ritual, starts with the purifications and the lustral besprink-
lings; let he himself as a priest among the first governing the rituals of fire,
be sprinkled with a frosty wave of the deep-voiced brine” (316 xal 6 Beovpydg
6 TijG TeAETI)G ToUTOV TTpoXadyyoluevog 4o Thv xaldpaewvy dpyeTatl xal TOV TEPLp-
pavaewy* avTog & v TpwTolS lepels TVpog Epya xuBepvAY xOpaTt patvéadw Taryepd
Bapuyyéog dAung Procl. In Cra. 176.101.3-7).16

15  Des Places (1971) 211. See also Fr. 1.20617-24: "Yuve36g 3¢ dmotelettal tév Belwv 1) Yuym, xatd
T0 Adytov, & uvlnparta tod Matpds ta dppyta mpoBarhopév xal mpoapépovaa alta té IMatpi,
a evédeto 6 Iamp eig adTNV &v Tf) TPy Tapddw Tis ovaiag. Totodtol yap of voepol xal dpavels
Upvot T#ig dvaryopéws Puxis, dvanctvodvTeg TV vy TOV dprovixdY Adywy of p€povaty dmop-
pyToug eixdvag @ Belwv &v adTy) Suvduewv. See Pitra (1888) Vol. v: 192—195; and Des Places
(1971) 206—212.

16 Pasquali (1908) 101. Also, Altdg & év mpuitolg lepeds mupds Epya KUBEPVAV XVMATL PatvE-
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Regarding the role of rituals in the hieratic art, Proclus in his Commentary
on Plato’s Republic, discussing the “obscenity” of Homer’s myths (Procl. In R.
1.76.17-79.18) and in an attempt to draw parallels between the leaders of the
hieratic art and the myth-makers, writes about the establishment of the mys-
tery rituals of laughter and lamentation for the classes of daemons in the hier-
atic art,!7 “At this point the leaders of the hieratic rites, having observed these
things, ordered that [the rituals of] laughter and lamentation should get per-
formed in defined periods, establishing rituals for these classes [of daemons]
and alloting to them their fair share of the general ritualistic worship of the
divine.” (0 3v) xai ol TV tepBV DTV YEUEVES XATAVOVTAVTES TTEPIODOIG WPITUEVALG
grakav yéhwTd te xal Bpvous miteAeiobat, Tolg TolovToLS YéveTty dpoatodpevot xal
TG 6Ang Tept T6 Belov aylatelag ™)v Tpoanxovaay polpav dmoxAnpwaavtes. Procl.
In R.1.78.14-18).

Furthermore, Proclus attempts to interpret the myths from the theurgists’
point of view and experiences, highlighting the use of mystery language and
rituals both in myths and theurgy. He describes, for example, the “manifes-
ted experiences” (tolg gawopévols Taduaaty) established for the class of the
gods’ attendants, refering to the practitioners of theurgy and their epiphanic
experiences [the divine epiphanies/manifestations].® “So, just as the hieratic
art, distributing, as it ought, the whole of religious rites to the gods and the
gods’ attendants, so that none of those who eternally follow the gods may be

ofw oryep® Bapunyéos GAung = Orac. Chald. Fr. 133; Des Places (1971) 99. See also the
reference to the Chaldaean theurgists in Procl. In R. 11.220.11: T@v mtapd XaAdalotg Beovp-
YOV,

17  See discussion on solar daemons in Comm.: Sect. 4.18-19 below.

18  Regarding the “manifested experiences” (tols pawopévolg mabnuacy), Aristotle also states
that the initiates should be liable to experiences (mabetv); Arist. Fr. 15 (ed. Rose = Syn-
esius Dio 10): xafdmep Aptototéng diol Todg teloupévous o padelv i Selv, 4 Tabely
ol Storedijva, dAovdTt yevopévous emtndeiovg On the mystical allusions of the “manifes-
ted experiences” see also the vision of the soul and the references to the mystical initi-
ation in Pl. Phdr. 250bc: x6Mhog 8¢ 4T’ v 18ty Aaumpdy, &te oy eddaipovt xopd poncapiow
8w te xol Béay, Emdpevol petd pdv Adg pels, dAhot 8¢ pet’ dMhov Bedv, lddv Te xal éte-
Aodvto TAV TEAETAV Wy BéuIg Aéyew poaplwTdTyy, v wpytdlopey 6AéxAnpot uév adtol Svteg
xal dmabels xox®v Soa NuAg év DoTépw Ypbvew UTépeveY, OASKANpa 3¢ xal AmAd xal dTpeus
xai bdaipova pdapata puodpevol te xal émomtevovtes v adyl) xabupd, xadapol dvteg xal
dopavtol Tovtou 8 viv O odpa TEpLpEPoVTES dvopdlopey, boTpEOL TPETOV SeSETUEVUEVOL.
See also Comm.: Sect. 1.2.c on the hieratic teletai, epiphanies and direct revelations of
the Gods below; also 2.13.b on the “Transmission of Fire” and fire and fiery apparitions
in the Chaldaean Oracles and Proclus; and 6.2.b on Adtogdvela [Adtépatog 'Emeadvela
below.
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left [out] without a share of the appropriate ritual, approaches on the one hand
the gods with the holiest initiations and mystical symbols, while on the other
hand it calls forth the gifts of the other class [of the gods’ attendants] by means
of [their] manifested experiences!® through some ineffable sympathy,” (domep
odv 1) TAV lep@v Té(W xataveipaoa debvtwg TV cOpmacay Bpnoxeiay Toig Beols xal
Toig Tév Bedv dmadols, var undev dpotpov Tig EmtBahotaong Oepameiog dmodeinyTal
TAV 41diwg Emopévay Tolg Beols, Todg Mév Talg dytwTdTalg TeEAeTals xal Tolg HuaTixols
cuppérolg poadyeTal, T@Y 38 Tolg patvopévols Tadnuaaty TpoxaAeltal Tag SOTElS
31a 3v) Tvog dppyytov cuumalbeiag, Procl. In R. 1.78.18-24).

Damascius asserts that hieratic (tnv 8¢ lepatienv) is the worship of gods (éatt
Bedv Bepameia), engaged with the immortality of the soul (Yvyxédv mepl adava-
glag) and in accordance with the same philosophical speculations with the
Egyptians (&1t xata ta adta xal Aiyvntio pthogopettat) (Dam. Phil. Hist. 4a.1—
17).20 For Damascius the hieratic union “would be mingling with the divine, or
rather the perfect union, the ascent of our souls back to god, as they return
and assemble themselves from the multiple division” (xat to0t’ dv ely) Beoxpaaia,
1AMV 3 Evalg TavTEAYS, Edvodog TAV NHETEPwY Puy@Y TTpdg T6 Belov Emlatpego-
uéve xai cuvadpotlopévmy dmé tod moMod peptopod ... Dam. Phil. Hist. 4b.a1-3).2!

Psellus in his Encomium in Matrem states that he understands what sort of
art is the hieratic (‘lepatua)y 8¢ téyvny olda pév fitig éotiv Psel. Enc. Matr. 1785),
and the role of stones and plants and unspoken [secret/sacred] powers (Aifoig
3¢ xal moalg duvdpelg uév appytoug 1786); however, he actually “laughs at the
statues fallen from Zeus” (xal xatayeAd tév ‘Dometdv dyaApdtwy’ 1769); and
he “rails furiously at the propitiation and purification rituals, the characters,
the names, the so-called god-possessed actions, the ethereal one that holds
together, the one belonging to the empyrean, the source that holds a lion, the
First Father, the Second Father, the Tungges, the guides of the universe, Hec-
ate, the festivals of Hecate, the one that has undergirded, the rambling even
as to names” (3iadotSopodpar Tals e&evpevioeat, Tals xabdpoeat, Tolg xapaxtipat,
Tolg ovéuaal, tals Aeyopévalg BeopophTols xvaeat, T¢ aibepliew auvoyel, T@ Eumu-
plw, Th Aeovrolyew TYH, T TpwTY Tatei, TG deutépw, Tals 1YEL Tols xoouaryols, Th
‘Exdrty, tols ‘Examatiots, 16 dmefwrdtt, Tolg AYpotg xal téxpls dvOpraTos. 1792-1797).
In addition, Psellus refers to further characteristics of the hieratic /theurgic art,
confirming his knowledge “about the notions of aion and time and nature and
the theory of the one, and about perception and the mixing and union of the

19  Itistranslated as “shows of passion” by Lamberton (2012); and Baltzly, Finamore and Miles
(2018) 188 and n. 65.

20  Dam. Vit. Isid. Fr. 31-19, Zintzen (1967).

21 Dam. Vit. Isid. Fr. 51-3, Zintzen (1967).
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opposites” (alvog & mEPL xal xpdvou xal uaewg xal Bewplag xal Tod €vég, aladn-
TEWG TE Xa VNS ol THS TV evavtiwy pikeds Te xal xpdoews, 1797-1799).22

Furthermore, Psellus in his “Interpretation/Exegesis of the Chaldaean Ora-
cles,” explaining the Orac. Chald. Fr. 110,23 “by uniting ritual act with sacred
word” (‘lep® Adyw Epyov évwoag’ 110.3), states, “However this sacred word is
unable to lead to the highest ascending and receiving of the divine. Hence, the
sacred word leads this one to the god through illuminations from there [divine
world], the Chaldaean on the other hand [leads to the god] through the telestic
science. Thus, the telestic [ritualistic] science is that which accomplishes the
soul through the power of the materials here [the material world].” (&3’ o0tog
6 lepog Adyog aduvartel dg’ Eautod TPog THY LPNAoTEPaY Avarywyny xal TPog TV Tod
Belov mapdAnwv. xai 6 uév Tig ebaePelag Adyog xetparywyel TodTov Tpog Bedv S Tédv
éxelbev EMappewv, 6 8¢ XaAdalog Sid THS TEAETTUG EMITTNUYG. TEAETTIXNY OE EmL-
oy éotiv 1) olov teholoa Ty Yoy Sid thg ThV Evtadd TAQV Suvdpews. Opusc.
38. pp. 131.24-132.5 / PG 122. 1129 D 12, 1132 A 9).24

Similarly, in magical literature the theurgic union is justified by the magi-
cian’s knowledge of the forms, the symbols and the secret names of the god
invoked. For example in “The erotic binding spell of Astrapsoukos” (PGM vIIL1-
63) addressed to Hermes the theurgic union is justified by the magician’s know-
ledge of the god Hermes, his signs and symbols: (the magician knows) “the
names for you [Hermes] in heaven”; “I know also your forms,” 0ldd gov xai tég
Hopds, “I know (oldd gov) also your wood” and “I know (0ldd oov) also your bar-
barian names” (PGM VI111.6-15 and 20—21).25

1.2.c. Hieratic Teletai, Epiphanies and Direct Revelations of the Gods
Proclus discusses “all the hieratic treatises” (tais tepatixais amdootg mpoypatei-
atg) in relation to “the teletai [initiatory rites] and mysteries and the epiphanies
of the gods” (Tais TeAeTals xai Toig pvaTyplotg xal Tals TOV Bedv émpaveialg Procl.
In R. 1.110.22—24).

22 OnPsellus (1017-1096) and the Hellenic philosophy and Proclus in Byzantium see, Wilson
(1983) 156-166; Dufty (2002) 139-156; Ierodiakonou (2002); Gersh (2014) 1-29, at 27—
28; Trizio (2014) 182—215; O'Meara (2014) 165181, at 177; Lauritzen (2020): 69—80. On
(Pseudo-)Psellus’ De Operatione Daemonum (| De Daemonibus) and Quaenam sunt Graeco-
rum opinions de daemonibus see Gautier (1980) 105-194 and (1988) 85-107. 0'Meara (1989)
Vol. 11: vii and n. 3. And O’Meara (2014) 165-181. Also see Kristeller (1943) 15 (on Plethon
Gemistos), 26 (on Ficino, Proclus, Psellos and Nicholas of Methone); also, Kaske and Clark
(1989).

23 Des Places (1971); Lewy (1978); Majercik (1989). See also Kroll (1894).

24  O'Meara (1989) 131-132.

25  E.g also P6M 111.612—631 and VI1.478—490. See Pachoumi (2018).
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Proclus writing about the “unchanging divine” (auetafAntov 16 8elov Procl.
In R. 1.36.30) refers to the whole hieratic art and the actions of the theurgists,
and “the direct revelations [visions] of gods” (al adtogdvetat tév Bedv Procl. In R.
1.37.9),26 who “sometimes are revealed as luminous visions without form and
sometimes as having taken a form; for if we were not believing in these [vis-
ions], we would overthrow the whole hieratic [art] and the ritual acts of the
theurgists, and without these, [we would overthrow] the direct epiphanies of
the gods, when sometimes they reveal themselves in other forms” (@atvopévav
TOTE UEV ATUTILITWY QWTWY, TOTE OE TETUTWUEVWY® UY) YO TTPOTEUEVOL TadTal TNV LEpa-
TUCHY GAYY GVaTPETOMEY ol T Epya TGV Deovpy@V, xal Gvey TOUTWY TAG AVTOUATOUS
gmipoavelog Tév Bedv év oxNpacty &Aote dAols pavtalopévwy 1.37.9-14). It is note-
worthy that this is the only case in Proclus’ works that both the hieratic and
theurgists appear in the same passage.

Elsewhere, Proclus refers to the role of hieratic rites (tév tepatiév Epywv
Procl. In R. 1.83.17) and hieratic precepts (1ol lepatixoig 8eauols Procl. In R.
1.83.28), the mythical symbols (876 tév pubiedv oupuBérwv Procl. In R.1.83.9) and
the myths of the Greek theologians (ot totoide 8ot t@v mop’ "EMNawv feoddywy
Procl. In R.1.83.27—28),%7 and asserts that “indeed the gods are pleased, listening
to such symbols” (xal yap ot Oeol Tév To1&v3e TupBOAWY dxovovTeg xaipovaty Procl.
In R.1.83.17-18), and that “mysteries and teletai [initiatory rites] are effective in
these, and they make the initiates see complete, stable and simple visions” (xal
Ta puaTpla xal al TeAetal [xal] 0 Spaatiplov év TodTolg Exouaty xal GAOXANpa xal
atpeud) xal AmA fedporta Sid TodTwy Tpokevoday Tols piaTals xabopdv Procl. In R.
1.83.22—25).28

26 Onadrogdvetat see also Procl. In R. 11.154.1-3: ol ara 7oté pév adtopoavé idodaat tég &v 1§
ot To0 TR ®Oope TAEELS adTAY StoryyEMovaty xartd v &v T Tavtl Tpolmdpyovaay lepaTiny.
Also, Procl. In R. 11.344.27—-345.1: xal Tpétepov lmopey xal uaptupodaay Eouey v lepatienv
napadodoay xol adTomTuey ¥Afjow THs ueyiotys beod TadTyg xai SiddEacay mdg d¢beioy mpoa-
évau ety

27  Onthe Homeric myths in Procl. In R. 1.79.12—23: xal To0g uév pthogogutépous Tideabat, Todg
3¢ Tolg tepartixois Beapols Tpoayxovtag, xal Todg eV VEOIG dxovEw TTpémovTag, Tovg O Tolg did
Taov)g s eimely i &g maudeiog 6pORS Vyuévolg xal eig Ty T@V Tot@vde Plwv dxpdaaty
Gamep Spyavov Tt puatedv Bpdoat Tov Ths Puxiis volv Eqlepévols. G 6 pev Twxpdmhg kol
tadta ixavég évdebevutat Tolg auvopdy Suvapévols, xai 8tt i ‘Ounpou pubomotiag g wte
moudevTuciis phTe Tols TAV véwy dmhdaTols xal dBdTols Hbeaty cuvappofopévng emhappaveTal,
xal &g TO amdppyTov adTHS Xl xpv@lov dyaddv pmuatudg Tvog deltal xal évbeaaTudiis von-
TEWG.

28  Also, Procl. In R. 1.83.26—32: ) Tolvuv Aéywpev tg ob moudeutixnol mpog dpemv elaw of Toloide
udBot T@V map’ "EMinaty Beoddywv, dAN wg olyt Tolg lepatixols Beapols cuppwvéTaTol Setvi-
wuev, unde wg dvopoiwg pipodvrar ta fela Sid TGV dmEpPaVOVTWY TUUBOAWY, AN @S odxi
aupmdbetav Nty dppytov mpomapaaxevdlovaty ig Ty petouaiow @V Bedv.
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Regarding teletai [initiatory rites], Proclus explains, “the teletai show that the
myths affect many; indeed, these teletai, using the myths in order to enclose the
truth about gods, are the reason of sympathy to the souls concerning the rites
in a way unknown to us but also divine;” ("Ott 8¢ xal eig Todg TOMOVG Spddatv o
ubBot, Syhodow ai teletal. xal yap adtat xpouevar tolg uoboig, o Ty mept fedv
dAnbetay dppntov xatoheiwaty, cupmabelag eiotv altion Tals Puyals mepl o dpw-
pueve tpémov dyvwatov Nty xad Belov: Procl. In R. 11.108.17—21).2° Olympiodorus in
his Commentary on Plato’s Phaedo—also quoted in Orph. Fr. 235—emphasises
the bacchic aspect of telete, Tehety) Yaip €aTv 1) T@V dpeT@v Baxyela, “for initiation
is the bacchic frenzy [orgy] of the virtues” (Olymp. In Phd. 1.8.7.2—3) integrat-
ing it with Plato’s saying, “and he [Plato] says ‘many are the bearers of Dionysus’
banner, but few inspired by him'” (xat gnow ‘moAhol pév vapdnxogdpot, madpot 3¢
Te Bdyol' 1.8.7.3—4).30

Damascius in his Commentary on Plato’s Phaedo states that “the teletai [initi-
atory rites] are twofold, those here [below] which are a kind of preparation [for
the mysteries], and those in the hereafter; and I think those [in the hereafter]
are twofold as well, those about the pneumatic tunic, as the initiatory rites here
[below] about the shell-like body, and those about the luminous [vehicle].” (8tt-
tai 8¢ ol tedetal, ol pév évBade, mpomapaoxeval Tives odoal, al 3¢ éxel: dirtai 8¢
olpat xal abrat, ol pév mepl TOV TVeELpHATIOY YITdvV, &S al £vBdde mepl ToV doTpéi-
vov, al 3¢ mepl Tov adyoed]. Dam. In Phd. 1168.5—7). Damascius also points out
“that the aim of the teleta [initiatory rites] is to lift the souls up in that accom-
plishment from where they made their first descent from the very beginning, in
which Dionysus also set them under, being seated on his related father’s throne,
which is there for the whole life of Zeus. Thus, it must be so that the initiated
‘lives among the gods’ in accordance with the intention of the accomplishing
gods” ("Ortt oxomds AV TENeTAVY E0Twv elg TENOS dvaryoryely Tag Puyds Exelvo &g’ 0d

29  Seealso Procl. In R. 11108.21-32: (g Tobg uév T@V TEAOVUEVWY xatamAyTteafat Setudteov Belwy
TANPELS YryVopévoug, Todg d& auvdiartifeabat Tols tepols aupBotolg xal EavTdv éxatdvrag SAoug
evidpDadat tol Beols xarl Evbedewy: TaVTLG OV Kol TAV EMOEVWY AUTOIS XPEITTEVWY UGV YEVAV
31d v pog Ta Totadta cuvBpaTa Aoy dveyelpdvtwy NUAS eig ™Y TTPog Todg Beods O’ ATV
auumdfeton. ) TS Pet’ Exelvwy pdv mas & mepl Yy Témog peaTds iv mavtolwy dyab@v, dv Beol
npokevodow dvbpwmol, dvev 8¢ Exeivwv dmvoa mdvta xal dpotpa THS TAY By EaTiv EMAGU-
Pewg; AN TAV pév by Tag alrtiog xal v tols Iept Tav uudindv cupBéiwy égeipydoueda.

30  Olymp. In Phd. 1.8.7.1-9: Atd xai mapwdel Emog 'Oppuedv [Fr. 235] 0 Aéyov 1t ‘Satig & Nudv
dtéheatos, bomep év PopPopw xeloeTat év "Aidov’, TEAETY) Ydp EaTwv 1) TAV dpeTdV PBoncyelor xal
natv ‘oMot uév vapBiogdpot, madpot 3¢ e Banyot, vapbnxopbpoug ob uiv Bdxyoug Todg moAl-
Tieodg XaAQV, vapdyopdpoug 3¢ xal Baxyoug Todg xabaptinots. xal yap évdodueda uév Tf UAN
@ Titdveg 316 TOV TOADY EPITUEV—TTOAD Ydip TO EUoV xal adv—aveYetpoueda 3¢ g Bdagyot 316
xal mept oV Bdvartov pavtikwTepot ywopeda, xai Epopog 3¢ Tod Bavdtou 6 Atbvuaog, StoTt xal
naang Baxyelag. See also Orph. Fr. 235; Kern (1972) 248.
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TV TP TV émoaavto xdbodov wg A’ dpxig, &v 1) xat & Advugog adTag Dtéotyoey
13pupévog v ¢ Bpdve Tod oixelov Tatpds, 8 Eativ év Tf SAY Lwfl Th Atlew. dvoryxaing
Bipat 6 TETEAETEVOS ‘OixE eTd DE@V), %oTd TOV TXOTIOV TAVY TEAOUVTWY Bedv. Dam. In
Phd. 1168.1-5).3!

1.2.d. Hieratic Invocations, Words and Treatises, and the Separation

of the Soul from the Body
In his Commentary on Plato’s Republic, Proclus refers to “the hieratic mode of
invocations, accomplished through sacrifices, divine names and prayers” ({(¢)
lepaTindg TpoTOG THG dywYTjg, Std Guatdv, ' dvopdtwy Belwy, O’ DY@V TUUTETAY) Pw-
uévog Procl. In R. 11.66.13—15).32 Proclus also points out the aim of the hieratic
words, “for the hieratic words/teachings accomplish this, separating the souls
from the bodies” (xai yap ol iepatinol Adyot Todto Spdav, xwpi{ovres drd @V owud-
Twv T8¢ Puyds Procl. In R. 11.119.5-6); “producing to the souls the activity that
is freed from bodies and the release of the natural bonds” (tais 8¢ Yuyaic v
dméAuTov TAV cwpdTwy Tpo&evolvTes Evépyetay xal TH dPETLY TAV QUIIKEY SETUAV
11.119.7—9); Proclus then emphasises the theurgists’ ability, “for if that is possible
to the hieratics, namely to keep the bodies unchangeable, when the souls are
separated” (el yap xai Tolg iepatinols TodTo Suvatdv, QUAATTEW ATPETTA T& TUATA
xwplopévewy T@v Puy@v 11.119.13-14).

Moreover, Proclus explains that these hieratic/theurgic doctrines about the
separation of the soul from the body before death—*to be able to take out the
soul from the body and again to get it back and make it alive that which it had
left” (6 Ty Yuyiv e€tévar te Sbvaobat tod chpartog xal adbig elotéval xal Eumvouvy
motely 8mep dmeAehoinel Procl. In R. 11.123.9-11)—were published by the theur-
gists who lived at the time of the emperor Marcus Aurelius (121-180AD), “and
as many (doctrines) were put out by the theurgists at the time of the emperor
Marcus provide manifest assurance of the teaching” (xal oo Tolg €mt Mdpxov
Beovpyols exdédotart oty EvapyH mopiet Tod Adyou Procl. In R. 11.123.12-13).33 The

31 Damascius says that there are three degrees of ascent through initiation, as there is though
philosophy; Dam. In Phd. 1168.7-16: Tpels yap ot fadpiol Tig dvddou Tig TeEAea T, we xal THS
@LA0TOQOU" TPLTXIALOTTE) Yaip £TEL o pLAdTOQOL dvdryovTal, we €v Paidpw elpytat [249a3-5], Blog
Yap TENELOG ol TTEPLOdCSS 1) XIALAS. © dipat ‘GTéAeaToq’ diTe TOPPWTATW MeVwY ToD oixelov TENOUG
‘¢v BopPdpw xettar xat évtadBo ol TAéov €xel, €v yap TH TpuYL THG Yevéoews, avtd T¢ Taptdpew.
ol 8fjAov 8t Ta dpa 6 Adyog Tapeidnpey, ToAD 3¢ xal T6 Ev uéaw TAATOS. AvdAoyov O€ pot axd-
e kol TaG Sid prhocogplag dvédoug, el xal ) dpti unde xatd v dméppyTov Evwaty Totodvtal
TNV qUVaQNV. €l O€ UETILV TIG QLA0TOPiay MaAaxwTEPOV 00 xapmodTal TO TEAOG aVTHG, SHHAov g
ol TedeaTief) Ev3iatpifwy ISl Tindg olx dpyoeL ToV xapmdv adTig 002 obTos.

32 See also Iamb. Myst. v.26.240.9: Tig lepatucijs dywyis.

33 Procl. In R. 11.123.8-13; on Proclus’ references to the theurgists during the reign of the
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reference here to the theurgists must be to Julian the Chaldaean and his son
Julian the Theurgist3* who, according to Proclus, “accomplish through some
telete [initiatory rite] the same thing in regard to the initiated” (xal ydp éxeivot
31d 3v) Tvog TeAeTHS T adTd Sp@aty eig ToV TEAoVpevoy: Procl. In R. 11.123.13-14).35

1.3-5. The Erotic-Theurgic Simile: "Qornep of épwrixol ... oltws xal of
teparixol

The erotic-hieratic simile alludes to a similar theurgic-erotic simile used in one
of the early works of Proclus, his Commentary on Plato’s Alcibiades 1, “It could
also be said that Socrates approaches visible beauty as an image of intelligible
beauty; for he is a worshipper of the whole series of beauty, and just as those
who are experts in theurgy respect the visible images of the gods, so the per-
fect lover pursues also the image of divine beauty that has proceeded to the
lowest levels, just as having been dependent on that. Hence, he approaches
him [Alcibiades], because he holds the position of an image, for it is said that
we approach images.” (Aéyorto & &v 8t xai olov dydApatt to0 vonrtod xdMoug
TPOTELTY O ZwrpdThg T@ Eppavel xd et Bepameutig Ydp ot Tdong Ths ToD xdA-
Aoug oelpds, xal tamep ot mept Osovpyiow Setvol xal TaG pavopuévag elndvag Tdv Bedv
a€Povaty, oltw 1) xal 6 TEAéwS EpwTindg xal TO TTpoeABov év éaydrols dapa Tod
Belov xdNhovg wg EEnpTnuévoy éxcivou uételat. mpdaetaty obv adT Sidtt Ty dydhpa-
T0G EMéxel TAEL, xal Yap Tolg drydApaat mpoatévat Aeybueda. Procl. In Alc.1.92.8-15).

Similarly, in Proclus’ Commentary on Plato’s Republic 6.1.7 with the title
‘What is the judgement of the goddesses [Athena, Hera and Aphrodite] in the
myth of the poet and what differences between ways of life does it allegorically
convey?’ (Procl. In R. 1.108.3-109.7), Paris’ choice of Aphrodite is interpreted as
a choice of kinds of life, pointing out that the life governed by desire belongs
to Aphrodite, and “so then the one who is perfectly erotic and cares for Aph-

emperor Marcus Aurelius see also Procl. In Cra. 122.72.8-15: "Ott oMol xal feol xal dail-
poves éxgjvat Ty T@v Oedv Uoty dElwaavTes xal T& Tpoayxovta adTols dvépata mapédooay:
oliw xal Toig Eml Mdpxov yevopévorg Beoupyols of Beol xal vontag xal voepds TdEeLs éxgatvovteg,
dvbparta T@Y Beiwy Staxdopwy Eayyedtind Ths Ididmrog adtdv Tapadedmraaty, olg xohodvteg
éxeivot Todg Beodg év Tals Tpoanxoldoatg Bepamelatg Tig Tap’ adTAV ednxotag EThYYavOV.

34  SeelIntro.: Sect.1and n. 5 on Proclus’ life and Orphic and Chaldaean theologies.

35  Procl. In R. 11.123.13-16: xai ydip €xeivot S1d dY) Ttvog TEAETHG T abTd Spdaty el TOV TEAODUEVOY"
ol EoTL @V T6 TotoBTov 0dx dvBpwTtivov, GG Sapdviov TO unydvnua xat etov. On separation
of the theurgists’ soul from the body and the theurgic union see also lamb. Myst. 1.12.41.9—
16: Awd Thg Totad g 0dv Poulyoews dpBovig of Bzol T8 pis EmAdumovaty edpevels Svteg xal Thew
Tolg Beovpyols, Tdg Te Yuyds adTdV eig EavTols dvaxaAovuevol xal THY Evwaty adTals TV TPdg
gorutodg yopyyodvres, E8ilovtég Te abTdg al €Tt v awpartt oboag dglotachal ThY cwudTwy, et
3¢ Ty &idov xal vontiv abtév dpxiv meptdyeaba.
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rodite is led upwards to the divine beauty itself, looking down upon the things
which are beautiful in sense-perception.” (6 yap 8 TeAéwg EpwTinds xat Agpodity
MEAWY €T adTO TO Oelov xdAAog dvdryeTat TV €v aladnaet xaA&v vmepopdv: Procl. In
R.1109.1-3).

However, the idea of comparison between philosopher and lover goes back
to Plato’s Symposium and the simile between philosopher and lover. The initi-
ation to philosophy is presented as an initiation to eros, and so eros as a way
leading to philosophy. Eros first seizes the body and then the soul. The lover
understands e€aigpvng (Pl Smp. 210e.4) that the idea of beautiful determines
his/her erotic behaviour. “For whoever has been educated up to this point in
erotics, observing continuously and rightly the beautiful things, going to the
perfect end of erotics, shall suddenly behold something wonderfully beautiful
in its nature;36 that thing itself, Socrates, for which all the previous hard work
was done; first something that is always being and neither becoming, nor per-
ishing, nor increasing, nor passing away; and secondly, not beautiful on the one
hand and ugly on the other, nor at one time so, and at another time not; neither
with respect to the beautiful nor the ugly; nor here beautiful and there ugly, as
being beautiful to some and ugly to others;” (8¢ yap &v uéxpt évtadba mpdg &
gpwtind maudarywymof, Oecdpevos EQekis Te xal dpBAS Ta xadd, Tpdg TENOS 1Y iy
0V Epwtiedv Eaipvng xatéetal Tt Qavpactdy THY @OaLY xaAdy, TodTo éxelvo, @
Tenpartes, 00 3] Evexev xai ol EumpocBey mdvTeg VoL Yoy, TPATOV Mév el dv xal
oUte yryvéuevov olite dmoddpevoy, olite av&avéuevov olite @Bivov, Emerta o Tf pev
XAV, Tf) &' alaypdv, o0dE ToTE uév, ToTe 3¢ ob, 0UdE TPdG UEV TO KAV, TTPoS OE TO
aiaypdv, 00d’ Eva ey xaAdy, Evla 3¢ aioypdv, wg Tial uev 8v xaAdy, Tial 3¢ aloypdv:
PL Smp. 210e.2—211a5).

Hermias in his Scholia on Plato’s Phaedrus, refers to “the erotic art,” as de-
scribed the Symposium (v épwtudy téxvv Herm. In Phdr. 21.10),37 and asserts
that “the elevation of all to the One and the Good is achieved through the beau-
tiful and wise, that is to say through the erotic [art] and philosophy” (mavtwy
3¢ 1) dvarywyy) émt 10 €v xal tdyadov yivetar did Tod xarod xat Tod gogod, ToutéaTt
3t épwtiis xal grocogiag Herm. In Phdr. 42.29-31). Elsewhere, Hermias men-
tions “the erotic enthusiasm, mania” as one of the four divisions [i.e. prophetic,
musical and telestic] of the divine enthusiasm, mania (xai dieAwv adT)y ™y
poviay elg TETTopar HEPY), KOVTIXHY, TEAETTUXY, TIOWTIXNY, EpwTiey Herm. In Phdr.
4.27—29),38 describing it as the most divine among the four (8slotépa 1) pwtuey
174.18).

36  Cf. the Homeric erotic union between Zeus and Hera and the reference to nature and
beauty in Hom. I/.14.292—351, esp. 346—351.

37  Couvreur (1901); Lucarini and Moreschini (2012).

38  Alsorepeated: Herm. In Phdr.173.9-10: Kal Stefhe tadtvv mv paviav el Téooapar gl povtiny
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Hermias also uses another simile between the worshiper and the erotic, say-
ing that, “for just as the religious and discreet man falls down and worships the
images/statues, as if they have a resemblance to the divine, so does the lover
seeing that the beauty here has a resemblance to the divine beauty, worships
it as the image/statue” ("Qamep ydp Ta dydApato T@v Be@dv 6 edaePS xal TPpwy
dvip TpoaxuVel, wg duoldTHTA Tvar Exovta TTpdg Ta Bela, olTwg xal 6 EpwTindg TO
gvtada xdMog 6pdv wg duotdTNTaL Exov TPdS TO Belov xdAog, géfeTal g dyapa
Herm. In Phdr.180.28-31).

1.5-6 (cf. also 2.9-10 and 6.5-6). ZvundSzia, Sympathy
Proclus in the simile between lovers and the hieratic experts mentions the
role of the sympathetic invisible powers inside different entities in the hieratic
art/science.3? He also associates sympathy with the first stage of “the preparat-
ory warming” in his description of the four important stages in hieratic/theur-
gic union: first, “the preparatory heating” (v pév mpofépuavaig) based on “sym-
pathy” (Procl. Hier.Ar. 2.9-16, esp. 9-10).

The simile between lovers and theurgists refers to sympathetic powers inside
different entities and alludes to a similar simile in Plotinus’ Ennead 1v to the
birth of “power of the erotic art by magic” (dAxy) pwtixiis did yonteiog téxvng
Plot. Enn. 1v.4.40.10-11).40 Plotinus explains eros’ connecting and sympathetic
power inside different entities that contain it as: “indeed by sympathy and by
the fact that there is by nature a concord of the things alike and opposition of
the different things, and by the diversity of the many powers that contribute to

ol LouaXY Xal TEAEGTIAY Xl EPWTIXNY ...; also 173.16-19: uEMwY Tepl THS TETAPTHG paviag
elmelv mepl g xal 6 mag adTd Adyos, mply elmely mepl adtiig elmav mepl dbavaciag Puyhs, mepl
1déag adtiig, Tepl AV Blwv, Tepl xabédov xal dvodov xal TaVTWY TAV dvwTépw SAlyov elpnuévay,
oUtwg Aéyel mepl TiG EpwTuijg maviag méoa dryadd mopéyeL.

39  Onthe hieratic art and the sympathy in all apparent things to the dgaveis duvduels, “invis-
ible powers,” and the theurgy imitating tag dpavels mepiddouvg @V Pux@v, “the invisible
revolutions of souls” see also Procl. Plat.Theol. v.30.3—-6: "0 &1 xal ¥ fgovpyia uipovpévy tag
dpavels eptédoug TAY Pux@v, TaG TPdS Tovg deuTépoug Beods TeAeTdg Tpolimotifnat Tals Ly-
Aotépag xal did TovTwY NAS € adTiv Stafaivelv Totel T vonmiv meplwmy. On Ammonius’
division of the powers of the soul into gnostic and appetitive in In Aristotelis De Interpret-
atione Commentarius, see Ammon. In Int. 5.1-16.

40 Note also Plotinus’ idealising definition of magic: xai v dAn8wvy) paryeia 1) év 1@ mavti @iAia
ol T8 veleog ad, “and the true magic is the love and the strife again in the all” (Plot. Enn.
1v.40.6—7); and its allusions to the Pre-Socratic Empedocles’ concept of “Love,” ®1Aémtt,
and “enmity of Strife,” Neixeog €0et. Emp. DK Fr. 17.16-17; Diels and Kranz (1951); Kirk,
Raven and Schofeld (1983) 287ff.; see also Guthrie (1978) 152ff. On ‘Love’ and ‘Strife’ see
also Tamb. Myst. 1v.9: "Ett 8¢ ) v moXA&v abvodog elg v 0 Tod mavtdg {Qov ...- olov 1) piAia
00 Tavtdg xal 6 Epwg xal TO vehog, xat’ Evépyetay puév Bvta év Q) mavti.



52 COMMENTARY
the one living being” () fj cupmabeie, xal 1@ meguiévar cuppuvioy elvat duoiwy
xal Evavtiwaty dvopoiwy, xal i) TV Suvdpewy TRV TOMGY TouctAla eig v {Hov quv-
terobvTwy Plot. Enn. 1v.4.40.1—4).4

Plotinus in this passage of Ennead 1v justifies these powers (Suvdpelg) and
their uses by the magicians in erotic magic: “and the true magic is the love and
the strife again in the all. ... For, because men love by nature and the things that
cause loving attract each other,%? it has arisen by the power of the erotic art by
means of magic, of those [magicians] who add [apply] by means of contacts
to different people different substances which bring them together and which
have eros inside them; and they [magicians] join one soul to the other, as if they
were fastening to each other plants which are separate. They also use figures
which have powers in them, and working themselves into certain figures, they
silently bring powers upon themselves, being within the one [all] and towards
the one.” (... xal 1) GO poryelo 1) &v @ mavtl pihia xal T8 velxog ad. ... Kal ydp,
61 €pav mepUxaal xal Ta Epdv Totodvtar EAxel TPOg AMNA, dAxf) EpwTixiig Sid yon-
Telag TEYWS YeYEwTal, TtpoaTIOEvTwy Emagals puaels dAAag dAolg guvarywyoLgts
xal &yxeipevov gyodaag Epwtar xal guvdmtouat 8¢ GAAY Ppuyny &MY, bomep dv &l
puta Sieatnwdta eEaduevor mpdg dNNAa. Kal Tols oxnpact 8¢ mpoaypivrat duvd-
pels Eouat, xai attodg aoxnpartifovtes wdl émdyouaty e’ adTods ot Suvdues €v
évi 8vteg €l €v. Plot. Enn. 1v.4.40.4-17).44

That erotic “bringing together” of the magic art is also a union of souls,
since the magicians, according to Plotinus, “join one soul to another,” guvd-
mTovat 8¢ dAY Yoy dAy (Plot. Enn. 1v.4.40.13). Plotinus’ reference to cuvaryw-

41 See also Procl. HierAr. 7.2—5: Amd 3V to0twy xal T@v TotodTwv dpunbévtes, tag Satpoviovg
Suvdpels Eyvwaoay, W Tpogeyels loty odalat ThS &v Tf) @UoEeL xal Tolg cwpaaty Evepyelag, xal
Emyydryovo Ot adT@v TolTwy eig guvouaiav. On the (theurgic) prayers in magic and the role
of theurgy see also: Plot. Enn. 1v.4.26.1—4: Tivovtat 82 edy@v yvwoeig xord olov octvapwv xal
xatd Totdvde oxeaty evappolopévay, xal ai TowoEl obTwg: xal v Tals udywy TEQVaS Eig TO guV-
agpeg v tadta 3¢ Suvdpeaty Emouévarg aupmadi; also, particularly on prayers to the Sun
and other stars: Plot. Enn. 1V.4.30.1-16, esp. 3—4: ... xal e0x&v o1 xAbovtag Epapey, ag mpog
Hiktov Totovpeda xal M xal pog doTpa dAkoL Tveg dvBpwrol ...; and Enn. 1V.4.41.1-15: ‘O 3¢
itog 1) Mo datpov olx emalet. Kat yivetat 16 xatd v ebynv cupmadods uépoug pépeL YeEVOuE-
vov; Henry and Schwyzer (1959) 11

42 See also Procl. Hier.Ar. 6.1—2: 81& pév odv Tfig ovpmabelag mpoavyovro, Sid 8¢ Ths dvtimadeiog
GmnAauvov.

43 See lamb. Myst. 1v.12.195.12; Pl. Smp.agidi-3; Plot. Enn. v1.9.9.24—25.

44  Onouvvdnrew either through the erotic mania, or the divine philosophy, or even the theur-
gic power see Procl. Plat.Theol. 1.113.4-10: Zx{etan 8¢ mdvtor 16 ToUTWY X0l cuvdTTETAL TOlS
TpwTovpYols altiog, Ta pev Sid Thg Epwticjs paviag, T 3¢ Sid Tijg Belog prrogogpiag, Ta 3¢ did Thg
Beovpy s Suvapews, 1) xpeiTtwy €oTiv amdans dvBpwivyg awepeoalivys xal ETIaTHUNG, TVAA-
Boboa td Te ThHG povTixdg dyadd xal Tag ThS TEAeTIovpYIRiis xabapTindg Suvdpels xal TdvTa
AmAQS TA TG EvBEou warTanwyis EvepympaTa.
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youg, “bringing together” also used by Iamblichus (guvarywydv 8Aov, lamb. Myst.
1v.12.195.12) alludes to Plato’s description of Eros in the Symposium as €ugutog
in human beings and cuvaywyeds with their original nature.*> lamblichus also
uses the term guvaywyév to describe the first degree of theurgic prayer (Iamb.
Myst. v.26.10).

Proclus in his Chaldaean Philosophy (ITpdxAov éx tis adtijs yaAdaixis gtdo-
oopiag, “Extraits du Commentaire de Proclus sur la Philosophie Chaldaique”)
refers to the role of sympathy using a simile of the eye “becoming like the sun”
(Yevdpevog NAtoetdng), when looking at the sun (Procl. Phil. Chald. Fr. 4.209.25—

29).46

Similarly, Plutarch associates love with the eyes, emphasising the eyes’ abil-
ity to affect change to the other eyes and inflict eros (Plu. Quaest. Conv. 681.B—
D).47 Furthermore, the transmittion and ‘lighting up’ of love through the eyes
of the lovers is compared with fire (Plu. Quaest. Conv. 681.C.1-6).48

45  PL Smp.191d1-3: €0t 81 odv éx tdoov 6 Epwg Euputog AWy ol dvBpmmols xal The dpxaiag
@boews cuvaywyeds. Plotinus “On the Good, or the One” refers to eros as gougutog with
psyche (xal 6 £pwg 6 Tig Yuytis 6 aduguTog, Plot. Enn. v1.9.9.24—25). On eros and psyche see
also Plot. Enn. 111.5.4.

46 Procl. Phil. Chald. Fr. 4.209.25—29: Q¢ Ydp vooeldelg yryvouevol @ vQ) mpdatpey, oUTwg EVoel-
Jels mpog TV Eveaty dvartpéyopey, e’ dxpw TQ oixelw aTdvTeg v&- Emel xat 0@BaAuds o dAwG
8p8 oV ity #) yevdpievog HALoedng, GAN od ¢ éx Tupds puti @ xal Sfihov 8Tt T6 voely Exelvo
1 voelv éatv. Des Places (1971) 206—212; Pitra (1888) Vol. v: 192—195. Note also the idea
of the ‘easily-moved’ eye that becomes like what it sees in Pseudo-Aristotle Problemata;
Pseud.-Arist. Probl. 887a.24—27: 1) ] uév 6@laApia, 6Tt ebxtvntéTatov 6 dpBaAuds, xal uadhiota
Spotodrton T) Spwiéve AV dMwy, olov xiveltal dmd xvovpévov Gate xal AvTIBAETWY TETAPA-
YHEVE TOPATTETOL MAALTTO;

47  E.g Plu. Quaest. Conv. 681.A.10-681.B.1—3: xal TV EpwTK®v, & 31 péyloTa xal opodpbTata
mabpata ths Puxis EaT, dpxiy 1) Sig Evdidwaty, Wate pelv xal Aeifeabot Tov EpwTixdy, STav
EupAEmy Tols xahols, olov éxyedpevoy el adtote. Also, 681.B.5—9: ai yap dvtifAédeis T@v év
dpar xal o S TRV dupdiTey ExTtinTov, €iT’ dpar p&S elte Pedua, Tobg EpRVTAG EXTXEL Xal AT6A-
ot ped’ ndovilg dhynSvt peputypévns, Ay ardtol yAuxdmuepov dvopdouaty: And 681.D.5-6: obtw
Stvapuy Exet 0Eetav ¥) &g evdobvat xal mpoaBokelv ETépw Tdoug dpyhv. See also pseud-Arist.
Probl. 887a.24—27 on the previous footnote. Moreover, the association of love and the eyes
is also common outside of a philosophical context, for instance in the ancient novels; e.g.
Heliod. Aeth. 1.2.3.6-8:"'0¢BaApois ¢ éxelvov ol pév mévol xatéomuwy, ¥) 3¢ &g Tig xopns ¢’
vty deldxe xal TodTo 6pav aTods Avdyxadev, 8Tt éxelwy Ewpwv.; 1.2.8.1-9.5, 11.25.2.6-8,
1V.1.2.1-8, 1V.7.7.4-8: 0ly 6pag &G »udotdid pev Todg 0@Bahuods xal T BAEppa Stépptmtat xai o
TPOTWTTOY QX PLd, TTIAGYYXVOY 00X alTiwuéV, TV didvotay 3¢ dADEL xal TO EmeABOY dvagBéyyeTal
xal dmpogdataTtov dypumviay dplotartat xal Tév dyxov dbpdov xabnpenTal; V1.4.1.2—4, etc.

48  Plu. Quaest. Cony.. 681.C.1—6: ol yoip yivetar S180a1s ai dvdphekis dmd thig Sdews, ote
TAVTEADS dmelpditoug Epwtog Myelobot Todg Tov Mndidv vaglay bavuddovtag ex Saathparog
UTo Tod TLPAS dvapAEYSUEVOY Al Yap TAOV XOAWY BYELS, &V TavL Toppwdey dvTiBAéwat, TThp
&v 1ol AV EpuTin@V Puyais dvdmoua.
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Hermias in his Scholia on Plato’s Phaedrus, discussing the erotic art/science
asserts, “And regarding the erotic eye, that is to say the soul of the beloved one;
then someone becomes fully erotic, when he returns to himself; and this hap-
pens through the eyes” (T6 3¢ pwtcdv upa, Toutéatt v T00 Eprapévon Puynv:
ToTE 38 wuplwg yiveTal TIg EpwTinds, dTav elg avtov ematpéyy TodTo de Eatat did
TAV oppdtwy In Phdr. 196.23—25). Also, “and that happens through sympathy;
that is to say eye to eye is joined together somehow through the air. Just as in
the mirror; the familiar example of the erotic science is the eye, since ‘to love’
(eran) is achieved through seeing (horan), and the illuminations of soul are
reflected through the eyes. Thus, just as the lover is elevated up there seen as
a mirror through the eye of the beloved, so does the beloved one through the
eye of the lover” (cupufaiver 3¢ dia ™ cupmdBetov: Hyovv did Tod aépog quvdmTe-
Tal g v) 0pBaApin.— "Qaomep 3¢ v xaTdTTPR: T olxelov TapdSerypa THS EpwTINAG
EMaTNUNG 0pBoAUOS EaTLy, Emeldn) xal éx ToD 6pav yiveTal TO Epdv, xal al EMduelg
Ths Yuyfis Sta TAV dppdtwy Eupaivovtat. “Qamep 0dv Sta Tod Sppatos Tod Epwuévou
6 Epaatig avdyeTan éxel évortpi{buevos, obtw xal 6 Epwpevos dia tod Bupartog Tod
EpAVTOG 202.3—9).

In the prologue of the first book called Kyranis of the medico-magical text
of the Kyranides (first compiled in 1v CE), there is a reference to the natural
powers of sympathy and antipathy: BiShog atty Kvpavod (xal) ‘Eppela émednty
“ro Tplar’, €€ dppotépwv BiPAog puakdy Suvdpewy cuumadedy xal dvtimadetdy, cuv-
tayOelon {€x 800 BifAwv} (Kyran.1-3).4°

1.10. ‘HAtotpémia, Heliotropes, “Sunflowers”

Proclus in his Commentary on Plato’s Timaeus, when explaining the role of plan-
etary gods as leaders of the souls, outspreading their power as far as plants and
stones, refers to the example of heliotrope and its dependence on the power of
Helios, “and what is there to be amazed at, when the individual nature of the
guardian gods has reached down even as far as plant and stone, and there is
a plant and stone dependent on the power of Helios, whether you would like to
call them feliotrope or in any other way whatever?” (xal i favpactéy, 6mov xai
HéxpL Toag xal AlBev ¥) TéY Bedv TV Epdpwy 1B16THG xadxel, xal €Tt Alfog xal oo
s ‘Hhooeig eEnpmuévar Suvdpews, ite NAtotpdmiov eite dMws dmwoody xoelv
¢0édotg; Procl. In Ti. 1.111.10-13).

Olympiodorus in his Commentary on Plato’s Alcibiades, discussing the hier-
atic mode of life (todg iepatindis {vrag), refers to the connection between celes-

49  Kaimakis (1976) 14.
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tials and humans, providing the examples of “the heliotropes and the moon-
stones” (T& NALoTpéTILO QUTA Xatl ot geAnvitat Aibot) (Olymp. In Alc. 18.1-18).50

1.11. quyxtveltot

Both codices (codd. V L) read auyxAwettat; Bidez corrects it to cuyxtveital The
verb guyxAweltat is not wrong: (fut.) “will lean/incline to the sun”; cf. P6Mm
IV 1718: xAiver yap ol dyet Yuymy; 1v.2069: dyet O& wal xotaxAivel; 1V.2435—2438:
CAywyy ) axeur) émBipatog aeAnvionod dyouaa dayETous xal AVouaIdaTOVS OVoY-
MEPoVg, xataxAiver yewaiwg; 1v.2618—2620: (AlafoAy) Tpog LeAnvnv) motodoa Tpdg
TévTo xal Tpdg Taoa TEAELY: dyeL Yap Movopous, dvelpomtopTel, xataxAlver ...; also
Procl. In Cra.107.57.14-16: 00 ydip €g UAnv whp Eméxeva 0 TPATOV ENV SOV xaTa-
xAlvet, pyot 1o Adytov (or chald p 13);5! and Plat.Theol. v.145.12: OV yap €l BAnv &y
Svapy xatoncAivet, oot Tig Deddv.

However, guyxtveltat is more precise to the meaning: cf. Procl. Hier.Ar. 1.15:
xweltot in the same section; and Hier.Ar. 4.1: ouyxwveitar.52 Also, ouyxwveltat cup-
meptmorodvTa is in accordance to the use of suyxwodueva and cuumeptimoAelv in
relation to the sun and the moon in Proclus’ Commentary on Plato’s Republic
(Procl. In R. 11.161.18—27).53

1.12 (cf. also 4.13 and 5.1). Pwotijpes, “Heavenly Lights /Luminaries”
Proclus in his Commentary on Plato’s Republic refers to “the two luminaries,”
the sun and the moon (&6 T&v 300 pwothpwv In R. 11.43.25). Furthermore, in
his Exposition of Astronomical Hypotheses (Hypotyposis Astronomicarum Posi-
tionum), Proclus reports that the Greek astronomer and mathematician Hip-
parchus of Nicaea (c. 190-120 BCE) has constructed an optical instrument (3id
316mTpag) in certain shape and dimension “through which he watches accur-

50  Olymp. In Alc. 18.11-18: 81t yap quvijrrrar Tolg @V odpaviwy eldeatv T Nuétepa €13y, dHAov éx
00 guvadkeadat adtd xai cuppetododal Tolg odpaviols, xal Yap xai of xupol TpdS TV TEAGWYY
xot abEovrat xal petodvta xai ol Tpixeg, S16 Todg lepatinds {AvTds oty idety i) dmoxetpopévoug
adEovomg Ths ceMvng: dnhol 8¢ xai Td cenvioxdv mddog, €Tt 8¢ xai T& RMoTpéTIa QUTE Xati o
aehnvitar MBot cuvardEovtes xal cuppetodpevol Tpdg TV cehvny: polwg 8& xal té 8otpea, xal
ayedov dmavta, 310 xaAdS elpyTar

51 Pasquali (1908) 57.

52 Seealso Procl. Inst. 209.10 guyxweitat.

53  Procl. In R. 11.161.18—27: xai 003&v Bavpaatov Puyds (xal) dxnuarta Yux@v cuyyevi Tols odpa-
vioig tobto Spav, &mov xal TAV &v Yi xateppilwpévwy EoTy Spdv T& uév RAiw guyxolueva, To
3¢ gedjvy auvtpéxovta ...80... Exelvolg dfjAov. 8Tt {yap) Sid THS xatd TV QUTW olxEdTHTOg
[évéomop]Tal & pév elg Htov, té 8¢ elg ey, @g 6 Tipatog [41a ss.] édidakev, oty & pév
NAtoed oxnparta, Ta 3¢ aeAnvata. xal £ To0To dANOES, 00SEV BavpaaTov T uév NAiw T O& geArvy
auuTEPLTOAEY, €l W) dToTar pépotro.
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ately the magnitude of the diameters of the luminaries” (8 &v diomtedel T
MEYED TAV v Tols puathpat Stapétpwy Procl. Hyp. 1v.72.120.15-18).54

In his Commentary on Plato’s Timaeus Proclus, interpreting the meaning
of the planets, describes the Moon as a monad and “the cause of every gen-
eration and destruction” (povag pév 1) geAnwy, Tdayg aitio yevéoews xal @Bopdg
Procl. In Ti. 111.69.9) and “the source of nature to the mortals, being the self-
revealing image of the creative nature” (geAyvy pev aitio tolg Bvwtols i pboews,
10 adtomtov dyadua odoa T Tyyalag @voews In Ti. 111.69.15-16). Below the
Moon there are the elements of generation, which constitute a triad (tptdg
3¢ Ta &v yevéael atotyela T& O adtv: In Ti. 111.69.9); and among these there
are the ones who proceed at an equal rate (pégot 3¢ TolTwv of igddpopot In Ti.
111.69.10-11), naming the Sun, Venus and Mercury.? This triadic relationship
between the Sun, Venus and Mercury is due to the solar and collaborative
character (NAtocods vtag xat cuvdyovpyodvtag) of Venus and Mercury (In Ti.
111.65.22—26).56 The Sun also is interpreted as “the one revealing the truth” (xai
6 e HAtog th dAnbeiag éxgovtinds In Ti. 111.69.11) and “the creator of all sense-
perceptions, since it is the reason of seeing and being seen” (%Atog 8¢ 3vutovpydg
1AV aiochioewy Taodv, bt xal tod 6pdv xai tod dpdabat attiog In Ti. 111.69.16—
18).

Proclus also discussing the myth of Phaethon, the son of Helios, and Helios’
chariot (from Pl Ti. 22¢3—7)57 presents the planets as gods and leaders of the
souls, arguing that the divine and daemonic souls (ai Oglai e xai Satuoviar puyal)
were placed under secondary leaders (0md nyepuévag Seutépous), “some were
under the divinity of Earth, others under the divinity of Helios, others under the
divinity of Zeus and others under the leadership of Ares” (o uév vo v bedTar
g Tg, ol 8¢ bmd Zedwy, ol 8¢ bmd "HAtov, ol 8& 01 v Aidg, ol 8¢ Imé v "Apeog
Nyepoviov. Procl. In Ti. 1.110.27—30). Proclus also associates the individual exist-
ence of the souls with the planetary divinities who act as their leaders, “for this,

54  Manitius (1909).

55  On the ig63popot the Sun, Venus and Mercury see Procl. In Ti. 11.264.28-30, 111.63.31-32;
and Procl. Hyp. 1.25 and v.62. This arrangement of planets goes back to PL.Ti. 38d1—4: ceAy)-
Vv pev el Tov mepl Yijv mpdTov, YiAlov 3¢ el Tov deltepov UmEP Yijg, Ewagdpov B xal ToV lepdv
‘Eppod Aeydpevov eig [tov] Tdyet pev lo63popov HAiw xbxAov idvtag, Tv 3¢ dvavtiov eidnydtag
adT Shvaruty:

56  Procl. In Ti. 111.65.22—26: Omep 3¢ HiAov Agpodityv xal "Epuijv, NAtaxods dvtag xal cuvdnpt-
ovpyodvTag adT® xal mpds TV TeEAETtovpyiay TAV SAwv adTd guvteAodvtag: 316 xal loddpopiot
TUYXAvoLawy 8vTeg NAlw xal Tepl adTV Elgty (G TUYXOVWVODVTES DT THS TTONTEWS ...

57 Pl Ti 22¢3—7: 6 mote Poébwv ‘Hhiov mais T8 Tod martpds dppa Led&og S1d td pi) Suvartds elvar
xortd Ty ToD TorTpdg 630v EAadvew Td T et yiig cuvéxavaey xai adTog xepauvwbels Stepbdpn,
To0to pvbov pev ayfjua Exov Aéyetat ...
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souls also, when they are sown round their associated stars, receive a particular
existence from their leaders themselves, so that each one is not just a soul, but
such a kind, as for example Areic, Jovian, or Lunar.” (3t to0to xat al Ppuyal omet-
popeval TTept T& cVVVopa datpa Séxovtal Ttva xal Tap’ aUTRV TA 1YEUROVWY IBldTHTA
Lwiig, Gate i) pbvov elvar Yuynv, GG xal Totdvde Yoy Exdatny, olov Apeiav 1
Altov 1) Zedviooaqv' Procl. In Ti. 1.111.2—7).

Eusebius (c. 260/265-339/340 CE) in his Praeparatio Evangelica (PE 111.6.2.1—
4.1), discussing the theology and its relation to the allegorical physiology (év
T TOV dMyopoupévwy guatoroyia) of the Egyptian and Greek gods, refers to
the assimilation of Greek and Egyptian deities to the heavenly luminaries (tév
émovpaviny uatnpwy), as for example, of Apollon, Horus and Osiris with the
Sun, and Isis or Artemis with the Moon; and concludes, “hence, they thought
they should worship the Sun and the Moon and the stars and the other parts
of the cosmos as gods” (tév HAtov dpa xal TV geAvy xal Tovg daTépag xal Ta
Aowrd Tod wdapou pepy tg Beods Tpoaxuwytéov. Eus. PE 111.6.3.2—4.1).58 That is an
interesting passage from Eusebius, because, although he discusses the assimil-
ation of Greek and Egyptian deities to the heavenly luminaries, he attempts to
reduce all ‘pagan’ religion (Greek and Egyptian) to the merely physical. Euse-
bius also writes that “Plato said that the celestial luminaries have been named
god and gods from 0w, which means to run” (6 3¢ ITAdtwv Bedv xat feodg Tapd
T0 Béew, 8mep €aTl TpéxEW, Tobg v obpave) pwaTipag EmixexAfigdal gyat. Eus. PE
X1.6.20.7—9).59

Furthermore, Porphyry in his treatise On Statues associates dress codes at
the Eleusinian mysteries with the two luminaries, the sun and the moon,
reporting that the torch-bearer was dressed up as Helios, and the one at the
altar as Selene, “In the Eleusinian mysteries also the hierophant is dressed up
according to the image of the Creator, the torch-bearer (dadouchos) according

58  Also, according to the Hebrew theology, Eus. PE V11.9.2.1-5: dpyeTat Toryapodv &mo 6ol xata
T8 mdiTplo ThS TAV Tpoydvmy ‘ERpaiwy Beotoylag, oty fmep Atyumtiows pidov iy, SAN 0vdE Poi-
vi&w 1 tols Aowmols Ebveat mapaminoing el TARBog xatafdMovat T oefdopiov Tpoanyopioy
Beols Te bpwpEvous uév Tods xat ovpavdy uaThipag vopilouatv. And, according to Origen, Eus.
PE vL.1.11: ITepl T0D elg anpela yeyovéval Todg pwatijpag, 00x dANous Alov xal ceAvyg xat Tédv
BTTPWY TUYXAVOVTOS ...

59  Eus. PE 111.2.4.1-5.2.5: OpoAoyel yodv Stoppndyy év KpatdAw undév mhéov t@v dpwuévwy tod
*bapov eV ToOG TTpwTous TAV TEpt TV EMdSa dvBpwmwy &yvaxévar, pdvoug 8¢ Beods elvan
TOUG v 00PAVR QuaTHpag Xal T& AT TAV atvouévwy vopioal. Eus. PE 111.6.4.1-5.1: xal TadTy)
Toryapodv 1) yewvaia tév ENYvawv priogogia dhamep Sia pyyaviig mépnvey eig tihog pev dvdryovaa
™V émaryyehiov Tod Adyov, xdtw 3¢ TEpIaTPEQOVTA Gl THY alady T xal pawopévyy Tod Beod
Spuovpyioy TV AV coepdv Stavota xat TAfov 003ev GAN 1) Thp wal Th Bepunv odaia Td TE uépy)
700 %8 pov 318 TAV odpavinwy pwaThpwy, EoTw 82 xal THY Dypdy xal TV Epdv xal ThHY clyxpacty
Qv cwudtwy detdlovoa.
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to the image of the sun [Helios] and the one at the altar according to the image
of the moon [Selene], and the attendant [herald] at the sacrifice according to
the image of Hermes.” ('Ev 3¢ toig xat’ "EAevaiva puatpiolg 6 pév iepogdvyg elg
elxdva tod dpovpyod evoxevdletal, dadolyos O¢ eig v NAlov, xal 6 uév emt fuud
elg TV oeAwng, 6 8¢ tepoxtipug ‘Eppod. Porph. On Stat. 10.4-7).60

1.13-14. "H voepdis 7j Aoyxds 7 puoxds 7 alodyrds, “Either intellectually,

or logically, or naturally, or sensibly”
Proclus in his Commentary on Plato’s Republic writes about the different ways
[intellectual, logical and sensitive] that angels, daimons and souls are listen-
ing to gods and intellectual things, “but this is manifest, as we said, from the
hieratic art among us; and there should be added that in other way the angels
are listening to gods, in other the daimons, and in other the souls of mortals;
the angels are listening to intellectual things intellectually (voepdg), the dai-
mones logically (Aoyw@s), and the souls sensitively (alodytinds), and each of
them according to the limits of their liability, accepting the knowledge and the
activity (energeia) of the gods proceeding towards themselves.” (dAAd todto pév
Qavepdy, dmep elmopey, xal dmd TS mop’ MUy lepatieis: xal mpoafetéov wg dMov
MEV Tpdmov dryyehot Bedv émyxoot yiyvovtal, Saiuoves ¢ dMov, Puyal 3¢ dvBpwmwy
BMov- of UEV VOEPRS TOV VOEP&Y, ot 3¢ Aoy, ol O¢ xal aladn Tk, Exaatot 3¢ xatd
TO HETPA THG EXVTAV ETITHIEIOTHTOG UTTOSEYOpEVOL TNV TRV BV YvRTY Xal Evépyetoy
elg €avtolg mpotodaav. Procl. In R. 11.243.16—22).

In his Commentary on Plato’s Parmenides Proclus, discussing “the whole
chain of ideas” (n@gov v t@v idedv getpav Procl. In Prm. 969.10-11), describes
the primal Forms as intelligible, the secondary as intelligible in an intellectual
mode, the fourth ones as the accomplishers of all intellectual and supracos-
mic, and the fifth ones as intellectual: “for the primal Forms are the intelligible
ones (t& vonta), and the secondary Forms are intelligible, but in an intellectual
mode (&v voepols), the third Forms are cohesive of all things, and fourth Forms
are those which accomplish all intellectual (tév voep@v) and supracosmic, and
after these are the intellectual forms (ta voepd), which have this characteristic
in its proper form; the assimilative Forms are in the sixth rank, through which
all the secondaries are assimilated to the intellectual forms (7ol voepois €i8eatv);
and in the seventh rank, the superior and supracelestial Forms, which have a
unifying power (guvaywydv dovapw) of the divided Forms in the cosmos; and in
the last rank, the cosmic Forms;” (mpwtiota ydp éatwv €8y ta vontd, dedtepa O ta
VONTA &V, GAN GG &v voepols, Tpitar 8¢ T cuvexTKa TAV SAwv, TéTapTa 3¢ Ta TEAE-

60  Bidez (1913) 22 in Appendices; Smith and Wasserstein (1993).
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TLoOVPYA TAVTWY TGV VOEPRV xal VTTEpKOTpiwY, €l 38 TOUTOIS TA VoEPd xal TadTNV
Eyovra Ty I8dtyTa ¥ adtiv- Extyy 8¢ Elaye A& T& dpopotwTied St v TdvTa
6 Sebrepa Tolg voepois eideatv E§opotodtar, EBS8uny 8¢ Ta dmdAvta xal UTepoupd-
VI GUVarywYoY Shvapy Eovta Tév Tepl TOV xdauov S puévwy edGV, EaydTny 8¢ Ta
gyxdapia Procl. In Prm. 969.16—26).5!

Marginal Notes by Ficino (Marginalia Ficini) of Ms V

(Vallicellianus) F 20, Fol. 138" (lines 2—9)
As examined in the Introduction, the fols. 138™—144" of the Greek text of ITpdxAov
IIepi Tijs xad "EMnvag (epatixrjs Téyvys are written by a single scribe identified
as Marsilio Ficino (1433-1499) with Latin marginal notes also by Ficino.? The
date that the marginal notes were written does not necessarily have to be the
same as that on which the Ms V138"-140" were copied. Ficino made Latin mar-
ginal notes in the manuscript related to his work The Book of Life (especially
Book 111 “On Obtaining Life from the Heavens”), which was written in 1489.
Consequently, the marginal notes in Proclus’ On the Hieratic Art according to
the Greeks must be written probably shortly before and during 1489 (perhaps
around 1488-1489).63

In the margins of Ms V, fol. 138" (lines 2—9g), there is the following marginal

note written by Ficino:

Eadem dixit Porphyrius in propositionibus. Vide Mercurium et Plotinum et
Iamblichum et Alchindum et tua scripta.

Porphyry said the same thing in his Sententiae [ad intelligibilia ducentes].
See Mercurius [Hermes Trismegistus], Plotinus, Iamblichus, Alchindus
[Al-Kindi], and your own writings.

Ficino in the above marginal note points out that Proclus’ lines are related
to the works of Porphyry, Mercurius, Plotinus, lamblichus and Alchindus (Al-
Kindi). All these authors are mentioned in Ficino’s The Book of Life, or The

61  Onnature’s creation of “icons of forms that are immaterial and intelligible” see reference
in Procl. In R.1.77.13-17: xat186vteg yap ot Tig pubomotiag matépes, 8Tt xai 1) ot elxdvag Syut-
ovpyodaoa T@V dUAwY xal vonTdv eid@V xal TéV3E TOV ®6a oV TotiAovTa Tolg TOUTWY UUAMATTY
To pév dpéplota peploT®s dmencoviletar, T 8¢ adcoviar Sid TV xatd ypdvov Tpoibvtwy, Td 3¢
vonta 31d T@v alabnTdv.

62  Ms Riccardianus 76 was annotated and owned by Ficino. See for example the marginal
notes in Ms Riccardianus 76, Fols. 116-129. Kristeller (1937) Vol. 1: liv. Also, Kristeller (1986)
15-196, at 97—98.

63 See Intro.: Sect. 4 above.
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Three Books of Life (Liber de Vita or De Vita Triplici).5* Mercurius is Hermes
Trismegistus who is mentioned along with Pythagoras and Plato in Ficino’s De
Vita Triplici Book 1 (Fic. De Vit. 110.50-51).5% Alchindus [Al-Kindi] is referred
to Ficino’s De Vita Triplici Book 111 “On Obtaining Life from the Heavens,’
chapter xx1 on the power of words and songs (Fic. De Vit. 111.21.15).66 Alchindus
was an Arab philosopher, astronomer, physician, mathematician from Bagh-
dad (died around 850 or 873), who wrote among many works The Theory of the
Magic Art or On Stellar Rays (found in a Latin version), and translated the works
of Aristotle and other Greek philosophers into Arabic.57

Certain passages from Ficino’s De Vita Triplici book 3 show influences from
Proclus’ On the Hieratic Art, such as Ficino’s discussion on the powers of all the
celestials and the sun in De Vita Triplici Book 111.6.47—49, on images in 111.13.26—
32, on the sun, lions and cocks, and plants and gems in 111.14.11-14, on lions
and cocks in 111.14.27—29, on moonstone in 111.15.4—6 and the sun-moonstone
in 111.15.10-12.58

The following passage, for example, from Ficino’s De Vita Triplici Book 111.6.
47—49 illustrates influences from Proclus’ On the Hieratic Art:

In Sole certe omnes coelestium esse virtutes, non solum Iamblichus Iuli-
anusque, sed omnes affirmant. Et Proculus ait ad Solis aspectum omnes
omnium coelestium virtutes congregari in unum atque colligi.

That all the powers of the heavens are assuredly in the Sun, not only Iam-
blichus and Julian but all men affirm. And Proclus says that all the powers
of all the celestials are gathered and collected into one in the presence of
the visible Sun. (Kaske and Clark 1989, 266—267).

64  Kaske and Clark (1989); and Boer (1980).

65  Fic. DeVit.110.50—51: Mercurius, Pythagoras, Plato iubent dissonantem animum vel maeren-
tem cithara cantuque tam constanti quam concinno componere simul atque erigere, “Her-
mes Trismegistus, Pythagoras and Plato tell us to calm and cheer the dissonant and the
sorrowful mind with constant and harmonious lyre and song.” Kaske and Clark (1989) 134—
135.

66  Copenhaver (1988) 88—9o. Kaske and Clark (2002) 45-55. Robichaud (2017) 44-87. On
Ficino’s marginal annotation to Alchindus (Al-Kindi) in Ficino’s manuscript of Synesius
see Toussaint (2000) 19-31, at 22, 1. 16. Also, Gentile and Gilly (1999) 95—98; Weill-Parot
(2002a) 647-708; Weill-Parot, (2002b) 74, 84, 88.

67  Thorndike (1929) 642-648.

68  On magic and Ficino’s De Vita Triplici book 3 see Kaske and Clark (1989) 45-55 and 426—
460, esp. 441-443 on lotus and stones. Boer (1980) 181, also 137 and 96. Copenhaver (1988)
79-110.
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Also, Ficino’s De Vita Triplici Book 111.14.11—14:

Sub stella Solari, id est Sirio, Solem primo, deinde daemonas quoque Phoe-
beos, quos aliquando sub leonum vel gallorum forma hominibus occur-
risse testis est Proculus, homines subinde persimiles bestiasque Solares,
Phoebeas inde plantas, metalla similiter et lapillos et vaporem aeremque
ferventem.

Under the Solar star, that is Sirius, they set the Sun first of all, and then
Phoebean daemons, which sometimes have encountered people under
the form of lions or cocks, as Proclus testifies, then similar men and Solar
beasts, Phoebean plants then, similarly metals and gems and vapour and
hot air. (Kaske and Clark 1989, 310-311).

Ficino’s De Vita Triplici Book 111.14.27—29:

Eadem ratione inquit Proculus Apollineum daemonem, qui nonnunquam
apparuit sub figura leonis, statim obiecto gallo disparuisse. Maxime vero in
his animalibus cor est Solare.

For the same reason, says Proclus, the Apollonian daemon who often
appeared under the shape of a lion disappeared as soon as a cock was
put in his way. In these animals, the heart is especially Solar. (Kaske and
Clark 1989, 310—311).

2. The Stages of the Hieratic/Theurgic Art

2.1-3. XSoviwg, “terrestrially,” ovpaviws, “celestially,” and voepd,

“intellectually”
Regarding the presence of suns and moons in the earth terrestrially, and of all
the plants, stones and animals in the heaven celestially in lines 2.1-3, Proclus
in his Commentary on Plato’s Timaeus states, “for there is also heaven in earth
and earth in heaven, but in the former case the heaven is present terrestrially,
while in the latter the earth is present celestially. For Orpheus called the moon
a celestial earth,59 and one should not be surprised at these, and how there
could be a heaven on earth;” ... (€oTt ydp xai év y7j 0dpavdg xat év odpaved Y1, xal

69  Orph. Fr. 93; Kern (1972) 162.
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évtadfa pnév 6 obpaveg xBoviwg, éxel 3& odpaving 1) Y1 xal yap odpaviav [xal] {yAv)
™ geAy 'Opgeds [frg. 81] mpoamnydpevae, xai ob Jel pdg tadta davpdlety, xai
g 0 0dpavds év i Procl. Ti. 111.172.18—23).

Proclus then gives Iamblichus’ interpretation on earth and heaven, writ-
ing, “I know indeed that the divine Iamblichus also understands ‘earth’ as that
which embraces all that is permanent and fixed according to the substance and
activity (energeia) of the encosmic gods, to the eternal rotation, and to which
encompasses the higher powers and the universal life-principles; while [he
understands] ‘heaven’ as the creative activity (energeia)’ that proceeds from
the Demiurge as being entire, perfect and full of its own power and as being
initiated by the Demiurge, as the boundary for itself and for the Universe” (i8¢
YE U, 6Tt xat 6 Belog TauBALyog YAV Hév dxodel THY TO pbvIpoY Tav xai atalepov
xotd Te ovaiov T@V Eyxoauiny Bedv xal xat vépyetav xal xatd ™V &idtov Tepipo-
pav xal Suvdipets wpeittovag xal {wag 8hag meptéyovaay, odpavdv 3¢ v Tpolodaoy
7o tod Spuovpyod Splovpyv Evépyetay GANY xal TEAElow xal TAYPY) THS olxelog
Suvdipews xal epl TéV Sutovpyd dmtdpyovaay, wg Epov Eautiis 0doay xal TV SAwy.
Procl. Ti. 111.173.16—24).7

Proclus also explains the intellectual presence of all the plants and stones
and animals in the heaven, mentioning the intellective order of the forms reflec-
ted in the whole cosmos with its two extremes, Earth and Heaven, “Just as this
whole cosmos, being extensive and varied, since it reflects the intellective order
of the forms, has these two extremes within itself, Earth and Heaven, the latter
playing the role of the father by destiny, and the former the role of the mother”
(“Qomep 6 ghpmog oTool xdapog ToADS xal Totxihog Gv, dte 1) T voepdy TAEW TAY
eld@v dmetnoviadpevos, et dbo Tabtag (Tdg ) dxpdTyTag év VT, YAV Xl odpavéy,
TOV MéV €v maTpog Svta polpar, TV O€ év unTpeds ... Procl. Tt 1L 171.21-24).

2.2-3 (cf- also 5.4-5). Pura mdvra xat Aidovs xai {Ba, “All the plants
and stones and animals”
Iamblichus in De Mysteriis v11, discussing “the manifold powers” (tév moAv-
Tpémwv duvduewv), “the various forms and transformations” (tag 8¢ drapeipelg

70 See also the passage on energeia of the god in the Corpus Hermeticum X1 “A discourse of
Nous to Hermes,” in which it is stated that the mixture of the opposites becomes light by
the activity (energeia) of the god: “the friendship and mixture of opposites and dissim-
ilar elements has become light, which is illuminated over all by the activity (energeia) of
the god, the begetter of everything good and ruler of every order and leader of the seven
worlds” () yap @uAia xal 1) alhyxpagig T@V evavtinv xal TV dvopoiwy e&g YEYove, xaTaAap-
ndpevov Ord Thg Tod Beod Evepyeiag movtdg dyabod yewwtopog xal mdamg Tékews dpxovtog xal
Myepdvog TV Emta xéapuwv Corp. Herm. X1.7).

71 lamb. Fr.75; Dillon (1973) 188-189.
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TS popeiig xal Todg petaaymuatiopods) of the one god Helios (Iamb. Myst.
VIL3.253.12—254.2),7% asserts that: “the theurgic art ... many times combines
stones, plants, animals, aromatic substances (herbs) and other such things
(that are) holy and perfect and godlike” (1) Beovpyen Téxv ... cuuTAEXEL TTOA-
Adoeg AiBoug Botdvag (o dpwporte dAa TotodTar tepd xal TéAEL kol BeoetdT). lamb.
Myst. v.23.233.9-12).

Similar references and instructions for the use of plants, birds, fish and
stones for magico-theurgical practices are illustrated in Book 1, called Kyranis
of the medico-magical text of the Kyranides (first compiled in 1v CE), which
displays Syrian and Babylonian influences.”® At the beginning of each chapter
of Kyranis the names of a plant, a bird, a fish and a stone are listed.” All
these names start with the same letter as that of the chapter, and in some
cases they can even be homonymous. For example, in chapter Gamma, there
is YAvxiaidy) Botdvy, “peony [herb],” yAadxog mtnvév, “owl [bird],” yvdbiog Ao,
“gnathios [stone]” and yAadxog ix80s, ‘glaucus [fish].” Likewise, in chapter Kappa
there is xwvaidiog Botdvy, “kinaidios/cinaedus [herb],” xvaidiog wTvév, & xakettar
tuyg “cinaedus [bird], which is called Iynx,” xwvaidog Aifog ... 8¢ xoketron dpia-
vé¢, “cinaedus [stone] ... which is called obsidian” and xwaidtog ix80s, “cinaedus
[fish].” This cinaedus stone is the property of Kronus (éati 3¢ Kpdvov).”

The four represents the four elements of nature.”® The combination of the
power of these natural elements evokes the sympathetic forces of the universe
and can be used for magico-theurgic practices. At the end of each chapter of
Kyranis there are instructions for medico-magico-theurgic remedies and for
making magic amulets/gems, depending each time on the various combina-
tions of some, or all of the four elements. Proclus and Iamblichus would have
worked with similar correspondences to the ones in the Kyranis.

72 lamb. Myst. V11.3.253.12—254.2: 31& T00 TANBoug TGV Sobévtwv Tov Eva Bedv Euqaivewy, xat dia
TEV mOAUTPSTWY Suvdipewy TV plow adtod maptatdvor Shvopuv: 816 xal graty adtdy Ever elvor xal
TOV adToV, Tag 3¢ Stapeipelg Thg pop@i xal Todg ueTaTUATITMOVS &V Tolg Sexopeévolg bmotife-
TaL

73 E.g. Kyran. pp. 14-15: AU v) BiPAog Zuplaxols eyxexapayuévy ypdpupuaaty v atiAy aidned év
<Alpvy Tis Zupiag xatexwabdy ... BifAog amd Zuplag fepamevtud ... dotmoplag moi Tvog yevoué-
g mept TV BaBudwviav ywpav, méAig Eatwv T Exeloe Xehedxuela xadovpévy). Kaimakis (1976)
14-15. On Babylonian influences in Kyranides see Wellmann (1934) 5, n. 17; Alpers (1984)
13—88; Weidner (1967) 30.

74  Kaimakis (1976). On magical amulets and the alphabet in the first book of the Kyranides
see Waegeman (1987).

75  Kaimakis (1976) 63.

76  In PGM 111.494-611 Helios is addressed as xoipave (xOpavve MS., emended by Preisendanz,
111.551) and associated with the four elements as the god “who created all: abyss, earth,
fire, water, air” (111.554-555). Preisendanz (1973) Vol. I: 54-55.
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At the end of chapter Kappa of Kyranis, for example, there are instructions
for making a magic gem, according to which “Further, you should engrave on
an obsidian stone a man castrated, having his genitals lying at his feet, his
hands turned downward, and he himself looking down towards his genitals.
Back again behind him, Aphrodite [should be engraved], having her back to
his back, and making her turn her face and look at him.” ("Ett 3¢ tov dravév
AiBov yAOpov dvBpwmov dmdxomov, Exovta mapd Tovg Tédag Ta aidola xelpeva, Tag
e yelpag xdtw eatalpévag, adTov 8¢ xdtw BAémovta Tolg aidoiolg: dmiow 8¢ mpdg
vTOV Agpodityy, vita mpdg viTov Exouaay, alTiy 3¢ EquTiy atpépovaay THY Sty
xal BAémovoay avtév. Kyran. p. 65).77 This engraved gem should be placed at
the centre “of the great goddess Aphrodite’s first kestos Himas, which trans-
forms the nature [/sex] of humans and all animals, and similarly the opinions
[minds] especially of male humans, in order that the one who fastens it on him
or wears it becomes softened and effeminate.” (Tfjg odv peyddng Beds tis Agpo-
Sityg 6 TP@TOG ®ETTOG 6 DEWATATOS KAl UETAANATTWY TAG PUTELS TGV AvBpwTwy xal
TavTwv {Hwv, dpolwg xal TaG YVwpag dppevidy, udhiota 8¢ dvBphmwy thote poaAda-
xileaBat xai droyuvoxododat tov dduevoy 1) opéoavta. Kyran. p. 64).78

In Theologica 1 (Gautier 1989), Psellus asserts in Opusculum 72, “thus God
exists in plants and stones and unreasoning animals and in symbolical [phant-
asmal] natures and souls, in concepts and unions and units;” (€5t 00 xal év
putols xal &v Alfotg xal &v dAdyols Lwals xal év eidwAixals baeat xal év Ppuyals, &v
Te voyjoeat xal Evwaeat xal évaatv: Psel. Theol. Opusc. 1.72.72—73).7°

Similarly, in (Pseudo-)Psellus’ disputed treatise Quaenam sunt Graecorum
opinions de daemonibus (“Ilepi Aapdvwy Aokdlovory "EMnves”)80 it is stated in a
passage probably influenced by Proclus’ text, “It seems that magic is a thing
[property] with many powers for Greeks. And they say that it is the highest
part of the hieratic [theurgic] science ... such a power that traces out the sub-
stance, nature and power and quality of each birth under the moon, that is to

77  Kaimakis (1976) 65. Also, on a gem in the Civic Museum of Bologna depicting Kronos hold-
ing a sword-sickle in his left hand and his genitalia in his right, and its similarities with
Kronos depiction in Kyranides see Mastrocinque (2o11) chpt. 1. Also, Kotansky (1980) 29—
32.

78  Kaimakis (1976) 64.

79  Gautier (1989) 283.

80  Boissonade (1838) 36—43, esp. 40—41; PG 122, 875-882, esp. 880ob; Bidez (1928b) Vol. v1:
119131, esp. 128-129. However, the authorship of the De Operatione Daemonum (/De Dae-
monibus) and Quaenam sunt Graecorum opinions de daemonibus by Psellus has been
questioned by modern authors: Gautier (1980) 105-194 and (1988) 85-107. O’Meara (1989)
Vol. 11: vii and n. 3, and (2014) 165-181. Greenfield (1988) 149-150 and n. 486. See Intro.:
Sect. vi and nn. 95-99; also, Comm.: Sect. 1.2.b and n. 22 above.
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say, of elements and their parts, all kinds of animals and plants and fruits deriv-
ing from them, stones, herbs, and to put it simply, the substance and power of
everything, henceforth, it works about her own things.” (‘H 8¢ ye payeia moAvdo-
vopudy Tt xphipa ol "ENnoty #doke. Mepida yodv elvat tadmv gacty éoydmy tig
lEPATIXTG ETMITTHUNS ... BVLYVELOUTA YAp V) TOLUTY) SUVOIG TAV VTS THY TEAVIV
Yevéaewv Exdatyg odatov xal @haty xal Shvapty xal molétyTa, Aéyw 3¢ atotyeiwy xal
TAV ToOTWV HEp@V, {hwy Tavtodamdy, puTtev xal Tév évtedbev xapmdv, AMBwv, Bota-
VAV, xal ATARS elTely, TovTog TPy partog bmdataaiv Te xai Suvaut, évtedfev dpa ta
gothg evepydletat. Boissonade 1838, 40 = 128.23-129.5; Bidez 1928b, vI: 128-129
= PG 122, 880b; Gautier 1988, 101-103).

2.5-6. 'H cuotétys, “Resemblance”
Proclus in his Elements of Theology points out that “resemblance binds together
all things, just as unlikeness separates one from another and distinguishes
them” (ouvdel 8¢ mdvta v opotdtyg, Gamep dlaxpivel 1 dvopotdtyg xal diiaTnay.
Procl. Inst. 32.6—7).8! Similarly, in Procl. In Ti. 11.78.13—15 “for resemblance is
uniting, but unlikeness is able to divide” () uév yap opolétyg €vomolds éatw, ¥
3¢ dvopotéTyg SlautpeTinen).

Furthermore, in his Commentary on Plato’s Timaeus, Proclus presents re-
semblance as a condition of knowledge, “for every higher knowledge is accom-
plished through resemblance of the one who perceives towards the object of
knowledge, and resemblance is fulfilled according to the communion to one
form” (mdoa yap yvdaig 3’ duotdTyTog EMITEAETTAL TOD YIYVOITHOVTOG TTPOS TO YVew-
aTdv, 1) B¢ duotdtyg xaf’ Evdg eldoug émiteAettal xowwviav. Procl. In Ti. 11.298.27—
29). Also, in Plotinus each one’s knowledge is fulfilled through resemblance (tijg
YVWoEwS Exdatwy 3t’ OpotdtTog yryvouéwys Plot. Enn. 1.8.1.8).

2.9-16. The Four Stages of the Hieratic /Theurgic Union
Proclus’ On the Hieratic Art describes hieratic/theurgy as an art combining
Neoplatonic notions of mystic divine union with magic ideas of divine iden-
tification and Chaldaean influences (e.g. the role of fire in the theurgic union);
and analyses the stages of the hieratic/theurgic union.

Proclus provides the example of the kindling of the wick (Gpvadiida) to
explain the four stages of the theurgic union with the divine and especially the
final ones (Procl. Hier.Ar. 2.5—9). These four important stages in the theurgic
union of the individual with the divine are: First, “the preparatory warming” (9
uév mpobépuavals) based on “sympathy” (tf) cupmadeia). Second, “the approach

81  Dodds (1933) 36.
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and the good positioning” (V) 8¢ mpogarywyy) xai év xaA® B€aig) based on “the use
of the materials of the hieratic art at the proper time and in the right way” (xatd
TE XOUPOV TOV TIPETOVTA Xal TPOTIOV TV oixelov mpoaypnael Tév UAGY).82 Third, “the
transmission of the fire” (1) 3¢ To0 mvpdg Siddoaic) based on “the presence of the
divine light” (tf mapouvaia Tod Beiov putés). Fourth, “the lighting/ kindling” (1 3¢
¢Eaic) based on “the divinisation of mortals” (tf} betdoet T@v Bvntdv) and “the
illumination of things enmattered” (tf) wepthduet T@V Eviiwv).

Iamblichus refers to the theurgic prayers (16 T®v eby®v) as an important part
of the sacrifices, because through the prayers the whole process of sacrifice is
reinforced and accomplished, and a common contribution is made to the cult.
The prayers also contribute to “the indissoluble hieratic community with the
gods” (v xowwviav adidAuTov ... TV lepatua)y Tpog Tovg Beots). These prayers
may precede the sacrifices, or may come in the middle of the theurgic opera-
tion, or even they may “bring the sacrifices into completion” (16 TéAog tév Buaiddv
dmomAnpol) (Iamb. Myst. v.26.237.9-12 and 238.11 and 239.5-6).

The first stage/degree of the theurgic prayer, as stated by Iamblichus, is
“the one which brings together [attracts]” (160 cuvaywyév), the second is “the
conjunctive one” (té cuvdetcdv), and the third one is “the ineffable union” (
dppytog Evwalg), which is associated with fire and described as “the perfect
accomplishment of [the soul through] the fire.” (Iamb. Myst. v.26.237.12—238.5).
Tamblichus relates the fire in theurgy with the direct vision of divinity, “where-
fore they show to the theurgists the fire for the direct vision of divinity” (316mep
3 xal T6 adtomTndy hp Tolg Beovpyols Emideivuav. lamb. Myst. 11.10.93.1-2).

According to ITamblichus’ De Mysteriis V, “So, I say that the first stage/degree
of prayer is the one which brings together [attracts], which leads to contact
and acquaintance with the divine; the second [stage] is the conjunctive, pro-
ducing a community of [union with ] one mind, calling forth contributions sent
down by the gods before the request and having accomplished all ritual acts
before their conceiving; and the most perfect [stage] is marked as the ineffable
union, which establishes all authority in the gods and provides that the soul
rests perfectly in them. In these three levels/stages in which all divine things are
measured out, the prayer establishing our friendship with the gods, provides
the triple hieratic benefit from the gods, the first leading to illumination, the
second to the common achievement, and the third to the perfect accomplish-
ment of [the soul through] the fire” (Pnui &1 odv dg T& pév mpdtov Thg ebyTis
€ld6¢ EoTL cuvarywydy, cuvagiis Te TS TTpds T Belov xal yvwpioews éEnyodpevov: td

82  On the importance of practicing magic rituals in the right place and time see Pachoumi
(2013) 4669, at 49—50.
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&’ éml TohTw xowwviag OUoVoN TS TUVIETINOV, DOTELS TE TTPOXAAOVUEVOV TAG €x eV
XOTATEUTIOUEVAG TIPS ToD Adyou, xal mpd Tod vofjoat Td SAa Epya émiteAodoag: T6 ¢
TeEAewTATOV AUTHS 1) dppYTos Eviats EmtagpayieTal, o mav xpog Evidpbovaa Tolg
Beols, xal Teréwg &v avTols xelabat v YPuymy Nudv Tapéxovaa. 'Ev tpial 8¢ TovTolg
8potg, v olg ta Belor TdvTar uetpettal, T mpdg Beods NUAY QLAiay cuvappéoaca xal
T6 4td TV BV lepartindv Spelog TpimAody evdidwat, TO Hév eig Emidauy Tetvov, To
3¢ eig xotvny dmepyaaioy, To O¢ el ™V TeAely dmomANpwaty dmd oD Tupdg: lamb.
Myst. v.26.237.12—238.5).

Similarly, Proclus in his Commentary on Plato’s Timaeus, refers to the five
stages/degrees of prayer (Procl. In Ti. 1.211.8—28): first there is the “knowledge of
all the divine ranks” () yv&o1g tév feiwv tdEewy ooy 1.21.9-10);83 second “the
familiarization [attraction] in relation to our resemblance to divine regarding
complete purity, chastity, education and order” (¥ oixelwagig xata v TPdS TO
Belov dpolwaty Nudv Ths cupmdays xabapdnrog, dyveiag, maudeiog, TdEews 1.211.14—
15);84 third there is “the touching [connection], through which we touch the
divine substance with the uppermost part of our soul and we incline towards
it” () ouvapn, xad’ Hv epantopeda thg Belag odaiag T6 dxpotdtw ThH PuyTis xal guv-
VEVOMEY TPdg adTHV. 1.211.18-19); fourth “the approaching” (V) éuméraotig), “—for
the oracle (Orac. Chald. Fr.121) calls it thus; ‘for the mortal who approached the
fire will receive the light from the gods'—" (—oUtwg yap adT)v xaAel T& Adytov:
‘@) Tupl Yap Ppotds Euneddoag Oedbev pdog EEel’—I.211.20—22);8% and fifth there
is “the unification establishing the unity of the soul in the unity itself of the
gods, and causing a unified activity of us and the gods, according to which we
do not belong to ourselves but to gods, staying in the divine light and being
embraced by it round about” (1) évwaig) (a0T® TG v T@V Bedv o Ev Tiig YPuxTig
évidphovaa xal plov evépyelav U@V e Totodoa xal Tév Bedv, xal’ Wy 00de fautdv
Eapev, A T@Y Bedv, €v 6 Oelw puwTl pévovteg xal O adTOD XVXAW TEPLEXOUEVOL.
L.211.24—28).

2.9-10. 'H IlpoSépuavars, “The Preparatory Warming”
Proclus associates the first stage of the “preparatory warming” () pév mpobép-
novatg) with sympathy (tf) cupmabeia) (Procl. Hier.Ar. 2.9-10). In the beginning

v

83  Procl. In Ti. 1.211.8—13: "Hyeltau 8¢ tijg TeAeiog wal Svtwg odang edyfjs mpytov ) yv@atg tév Belwy
téEewv Taodv, als mpéoelaty 6 edybpevog: ob Yap v olxelwg Tpocéddor W) Tdg IStdTyTag oty
Eyvaxms. 316 xal T& Adytov Ty TupdaTth) Ewvotay mpwtiony Exew TdEw év Tfj tepd Bpnoxeia
TAPEXEAEDTATO.

84  Also, onoixsiwais see Procl. In Ti. 1.211.15-17: 8t g T6 Y)puétepa Tpoadyouey Tolg Beols, ENxovreg
™V &1 a0TAVY EDpEVELRY ol TAS Pu) A NUBY DTToXATOXAIVOVTES AdTOIS.

85  Also, on éuméAaats see Procl. In Ti. 1.211.23—24: peilw v xotvwviow Nty Tapeyouéwy xai tpa-
veaTépav TV petovaiay o0 Tév Bedv puwTtds.
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of his treatise, as examined in section one, Proclus emphasises the role of sym-
pathy in the hieratic art/science: “Just as lovers proceed methodically from the
beautiful things perceived through the senses, arrive at the one principle of all
good and conceivable things, in the same way the leaders of the hieratic art
[proceeding] from the sympathy (cupmabeiag) [which exists] in all apparent
things to one another and [to] the invisible powers, having understood that all
things are included in all things, established the hieratic art ...” (Procl. Hier.Ar.
1.3—7).86

Proclus’ simile between the erotic and the hieratic people and the sym-
pathetic powers inside different entities seems to be influenced by Plotinus’
description of the birth of “power of the erotic art by magic” (dAxjj épwticijg
316 yotelag téxwns Plot. Enn. 1v.4.40.10-11) based on sympathetic power inside
different things, the natural concord and opposition and the variety of many
powers contributing to the living one: “indeed, by sympathy (tfj cupunafeia) and
by the fact that there is by nature a concord of the things alike and opposition
of the different things (cuppuviay elvat dpoiwy xai évavtiwaw dvopoiwv), and by
the diversity of the many powers (tév Suvdpewy T@v mod@v) that contribute to
the one living being.” (Plot. Enn. 1v.4.40.1-4).87

Plotinus’ reference to guvaywyotg, “bringing together” also used by Iamb-
lichus (guvarywydv 8Aov, lamb. Myst. 1v.12.195.12) alludes to Plato’s description of
Eros in the Symposium as &ugutog in human beings and cuvaywyeds with their
original nature.

2.10-12. The Concepts of “Approach/Attraction,” the Right Place and
Time (“the good positioning” and “the proper time”), and “the Use of
Materials”
The second stage of Proclus’ theurgic union involves “the approach/attraction
and the right placing” (v} 3¢ mpogaywyy) xal év xaAd Béaig) based on “the use of
the materials of the hieratic art at the proper time and in the right way/proced-
ure” (xoTd TE XALPOV TOV TTPETOVTA XAl TPOTTOV TOV OlXEIOV TPOTYPYITEL TAV DAGV).

2.10-11. Ilpocaywyy, “Approach /Attraction”
Tamblichus similarly applies the term, ¢ cuvaywydv, “the one which brings
together [attracts]” for the first degree/stage of the theurgic prayer (Iamb. Myst.
v.26.10). Both mpogaywy) and guvorywydv are the nouns of mpogdyw and cuvdyw,

86  On the concept of sympathy in Proclus and the Neoplatonists see discussion in Comm.:
Sect. 1.5-6 on sympathy above.

87  Also, Plot. Enn. 1v.4.40.6-17; see Comm.: Sect. 1.5—-6 on sympathy above. See also Procl.
Hier.Ar. 7.2—5.
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which are compounds of &yw. The term dywyn is used by lamblichus in De Mys-
teriis in a theurgical context, meaning “the procedure of evoking the spirits”
(Tamb. Myst. 111.6.113.1-2).88

‘Aywyn is used in the Greek magical papyri 6™ (Papyri Graecae Magicae)
to describe the “spell that leads.” The term most often applies to the erotic
spells, referring precisely to “the procedure of evoking mostly a spirit of the
dead in order to lead, or bring” a person [the eros-victim] by means of a spell
and/or a ritual to be spoken or practiced by the user of the spell to the vic-
tim of his/her erotic passion. However, dywy is not restricted to erotic spells,
either in the Greek magical papyri, or elsewhere. For example, in the spells
entitled as “Aywy) ITitvog BagtAéwg Emt mavtog axdpov” (PGM 1v.1928—2005) and
“ITitvog dywy"” (PGM 1v.2006—2125) it is used for a “spell that leads” a spirit(/-s)
or daimon(/-s) of the dead from the underworld—even though in the second
Pitys’ spell there are traces of erotic formularies.

Proclus in his Commentary on Plato’s Republic characteristically refers to
“the hieratic [theurgic] mode of the agdge [evoking procedure], accomplished
through sacrifices, divine names and prayers” ({6) tepatindg TpdTOg TS AYWYTS,
3ia Buatdv, Bt dvoudtwy Beiwv, 8t eby@v cupmenAnpwuévos Procl. In R. 11.66.13—
15).89

In his Platonic Theology Proclus claims about dvaywyy, “ascent /elevation,”
“Thus, the way itself of ascent (t#jg dvaywyic) is also available to us and for this
reason the more trustworthy way of theurgic elevation” (‘O adtég dpa Tpdmog
TS dvarywyig xal T’ Nutv €aty, xat Sid Todde TiaTdTEPOSG O THS Beoupytxiig dvéSou
tpémog. Procl. Plat. Theol. 1v.29.3—5).90

Regarding now the connection between theurgic unification and the uni-
fying action of the One, Proclus in his Elements of Theology comments on 1o
v guvaywydy, which is a different sense—albeit ultimately related—of cuva-
ywyov: “then if the one is uniting and holding all beings together, each one

88  Iamb. Myst. 111.6.10-11: O1 &’ dvev TGV pocapiwv ToOTwv BEapdTwy dpavig TOloUKEVOL TAS &ryw-
YOG TOV TVEVUATWY ... See also Tamb. Myst. 111.14.134.8: Tpémot TS Tod QTS dywyis, “ways
for evoking/conducting the light”; and v.26.240.9: Tijg lepatixijs dywyfs, “of the hieratic
[theurgic evocation.”

89  Procl. In Ti. 111.20.22—28: &\ ol oi Beovpyol tardta padev &v, of ye o Bedv adtov elval paat xal
Sy adtod mapedoaay Nulv, 8t g el adTopdvetay xvely adTov Suvartdy, xal duvodat TpeaPu-
TEPOV Xatl VEWTEPOV Xatl xuXAOEAXTOV {ToDTOV) TOV BEdv Xal aiwviov, o pévoy &g aidvog eixdva,
GG ot g DTV atlwving TPOEIANPETA )l VOOTVTA TOV TUUTTAVTA TRV €V TG XETUW KIVOUUEVRY
ATAVTWY APIBUOVY ...

9o  Ondvaywyn as “ascent/elevation” in Procl. In R. see Procl. In R.1.81.5—6: &M T Te ZwxpdTel
melbopévous xail Tf) Tdet Thg émi 1o Oelov dvarywyHg ..
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is accomplished by its own presence; hence in that way unification is good
for all” (xal €l 10 &v guvaywWYSy €0TL XAl TUVEXTINOV TOV BVTWY, EXATTOV TEAELOL
xotd v €aqutod mapouaiov. xal dyadoév dpa tadty éotl 6 vdadal mdaw. Procl.
Instaz.g).

Proclus in his Commentary on Plato’s Parmenides presents the cuvarywydv as
one of the causes of resemblance on the higher level, “therefore, the causes of
resemblance are three, one on the lower level, as a foundation, another on the
higher level, bringing together/uniting the perfecting forces and the things to
be perfected, and another in the middle of these two, binding the extremities
together.” (dote tpio T& aftior Tod dpotobabal, o uév xdTwlev wg dmoxeipevov, 0 ¢
Bvewbev WG TUVOYwYOV TOV TEAEIOUVTWY XAl TEAELOVMEVWY, TO OE €V UETw TOOTWY WG
auV3eTOV TOV dxpwv. Procl. In Prm. 918.20—24).

Proclus also discussing “the whole chain of ideas” (mdoav ™y TGV iSedv oel-
pdv In Prm. 969.10-11) and “that which is above Form” (Urép €ldog 969.13), states
about the Forms in the seventh rank, “the superior and supracelestial Forms,
which have a unifying power (guvaywydv Stvauw) of the divided Forms in the
cosmos;” (EB36unv 8¢ T dmdéluTta kol LTEpoupdvLa TuVaywYSY SUvauty Exovta TAV
TEPL TOV ®dapov dpnpuévay ld@V, ... Procl. In Prm. 969.16—26).

Furthermore, Proclus in his Commentary on Plato’s Timaeus, discussing the
fourth stage/degree of prayer, refers to the notion of “approaching,” using an-
other term with similar meaning, that of éuméiaoig, and quoting the Orac.
Chald. Fr. 121, in which the aorist participle éumeAdoag is used, “Besides these
things there is the approaching—for the oracle calls it thus; ‘for the mortal who
has approached the fire will possess light from the gods'—” (&l 8¢ tadTaig 9
EUTEAATIG—OUTWS Yap AVTHV KOAEL TO Adylov: ‘T TTupl Yap PpoTds EumeAdaag Beb-
fev dog E€et’—Procl. In Ti. 1.21.19—22). Proclus further explains the notion of
guméAaats in the quoted Orac. Chald. Fr. 121, “offering us a greater communion
(with the gods) and a more transparent participation in the light of the gods.”
(peilow TV xowvwviow Nulv Tapexouévn xal TpaveaTépay TV petovaioy To0 T@v Bedv
uwtdés. Procl. In Ti. 1.211.23—24).

2.11-12. The Right Place and Time: 'Ev xald $éotg, “the good

positioning” and xatd e xapov oy mpémovra, “at the proper time”
The right place and hour are important for the theurgic and magical oper-
ations in general, and this reference to the importance of “the good posi-
tioning” [pure place/-s] and “the proper time” (Procl. Hier.Ar. 2.11-12) in the
hieratic/theurgic art may be the only passage in Proclus, in which it is clearly
and directly expressed. Porphyry also in Vita Plotini describes the theurgic
operation in which an Egyptian priest conjured up Plotinus’ personal daimon
(olxelog daipuwv) for “direct vision” (adtopiav) in the temple of Isis (v ¢ Taiw),
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“for the Egyptian priest said that that was the only pure place that he found
in Rome;"! (pévov yap €xeivov tov témov xabapov grjoat ebpelv €v Tfj Popy tov
Atybmtiov. Porph. V. Plot. 10.19—22). The operation also involved a sacrifice, the
strangling of birds that were held for protection [as protective synthémata] by
a friend that was present (Porph. V. Plot. 10.25-28).92

The specification of the place, day and hour is important in the magical
spells and rituals. The magician invokes the deity to be revealed in a specific day,
hour and place;%2 and practices the rituals in certain, usually purified, places.?*
For example, in the magico-theurgic spell “Systasis [ connection] with your own
daimon” (Xdatagig idiov Sainovog, PGM VIL505-528), “the daimon of this place,”
the genius loci, (daipov Tod ToMOU TOUTOV), “the present hour” (éveatdoa wpa),
“the present day” (éveat@oa nuépa), and “every day” (mdoa Npépa) are invoked
(VIL.506-507).

In the untitled spell PGM 111.1-164, the “daimon of the place” is invoked
(111.34). In the erotic spell P6M 1v.1390-1495 also the dead unlucky heroes
and heroines are called up, “these of this place, of this day and of this hour”
(1v.1420-1423). In another spell there is even a reference to “(on) the land of
the whole cosmic place,” xatd yolav Témov GAov xoauxod (VI11.837-838).

In the instructions for the spells that restrain included in the spell “Divine
assistance from three Homeric verses” (PGM 1v.2145-2240) there is stated “and
you will bury the seashell in the tomb of someone who died untimely, when
the moon is in opposition to the sun” (xal xatoywoelg eig apov pviipa ceAvg
olamng Stapétpov NAlov. Iv.2220—2221). Here the practitioner is instructed to per-
form the ritual at the right astrological time, “when the moon is opposite to the
sun,” at the full moon.

91  See also Porph. V. Plot. 10.25-28.

92 Porph. V. Plot. 10.25-28: Myjte 3¢ épéabat Tt €xyevéaBat punte émmAéov idelv mapdvta Tod guv-
Bewpobvtog pidov Tag Bpvels, dg xatelye pulacs Evexa, Tvikavtog lte d1d @Bbvov elte xal Sia
@6Bov Twvd. “It was not allowed to ask a question or to see the direct vision any longer, for
the friend who was a fellow-observer strangled the birds, which he was holding for pro-
tection either out of jealousy or indeed out of some fear” The strangling of birds must
have been part of the ritual, although Porphyry uses a conventional formula of motiva-
tions (Porph. V. Plot. 10. 27—28: elte d1d pBvov elte xai did péBov Twvat), which is repeated
in chapter 12 (Porph. V. Plot. 12.11—12: @8ovodvteg 1) vepeadvreg 1) O’ Gy poydnpav attiav)
and reveals his lack of explanation. On the strangling of birds for protection as part of
the ritual see Eitrem (1942) 62 ff.; Dodds (1951) 289—291; Betz (1981) 161-162; Brisson (1992)
471-472; Edwards (2000) 20, n. 111 and 23, n. 128.

93  E.g. p6M 111.37-38, 77-78, 1V.544-545, 686—-687, 1699-1700, V.194-195; VIL155-167 called
“Days and Hours for divination”; for the role of astronomy in Egyptian rituals see Morenz
(1973) 7-9.

94  E.g. PGM 11148, 1v.1926, VI1.844 and X11L.6 ff.
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In the introductory letter of Thessalos of Tralles’ astrological work De Virtuti-
bus Herbarum (dated to the first or second century CE) god said to king Necepso
that he failed to obtain a prophecy from the gods about what he wanted to
learn, because he did not know the correct “times and places,” Todg 8¢ xatpodg
xal Todg Témoug, he should pick the plants.%®

Tamblichus in De Mysteriis vi11 discusses the Hermaic and Egyptian influ-
ences on the celestial planets and deities, zodiac and astrology, noticing that
the Egyptian priest and philosopher Chaeremon and other such authorities
have dealt with the Hermetic treatises and doctrines,¢ “for they were trans-
lated from the Egyptian tongue by men not unexperienced in philosophy”
(ueTaryéypamTal Yap 4mo ThHS alyvmtiag YAWTTYG U dvdpdv prhogogpiog odx dmei-
pwg €yovtwy lamb. Myst. VI11.4.265.12—266.1); “and these who teach about the
planets, the zodiac and the decans and horoscopes and the so-called mighty
ones and the leaders show forth the particular divisions of the principles” (8got
Te ToLG AoV TaG xal ToV {wdtady Tovg Te dexavols xal hpooxdmoug xal Todg Aeyo-
MEVOUG (paTatod Xal VYEUEVAG Tapadtddaat, TAS MEPLTTAS TAV QpY&V SLavouds dva-
paivovaty. lamb. Myst. V111.4.266.1-5).97 “Also, what is included in the almanac
astrological calendars comprises a very small part of the Hermaic constitution;
and the doctrines on the risings and settings of the stars, or the waxings and
wanings of the moon hold the lowest level in the Egyptian [explanation of the]
causes of things.” (T te €v Tolg caAueayvioanols pépog Tt BpoyiTaToV TEPLEXEL TAV
Eppainddv Statdewy: xai T& mepl doTépwy 1) pdoewy 1) xphpewy ¥ geEAVNG adEY-
cewv ) petwoewy &v Tolg Eaydrols elye Tv T’ Alyvmtiow altiodoylav. lamb. Myst.
VII1.4.266.5—8).98

95  Thess. Tral. Virt. Herb. 27; see also Zos. Alch. Com. Q. 3.

96  lamb. Myst. VI11.4.265.10—12: T& pév Yap pepdpeva ts ‘Epuod éppainds mepiéxet 368ag, el xal
T TOV QLA0Té QWY YAWTTY) TOAXIS XpRTal

97  Ondivine planets in lamblichus see also lamb. Myst. 1.17,18, 19. On astrology as divination
in Jamblichus see Shaw (2007a) 89-102.

98  Onthe role of time and the wpooxémot see also Procl. In R. 11.56.15—57.2: 3€l Tolvuv Todg TGV
Yauwv xvpioug TV xatpdv adT@Y OMpdy xartd pév ThHY dTAavi did TE TRV WPoaTRdTTwY xal TGV TOv-
TOIG TIOPAVOTEMNBOVTLY AT TEPWY TE XAl dexav@v—xal Yap polpat wpoaxomodaat Ty Ay éxouat
THG YEVETEWS SUVALY, (G TAS MEV LEPATIXNAG TTOLEDY, TAG S TUVEYYUS AVTAY EmtppriTou Lwiis yewwy-
aetg (vl Tabra év tals XeSaixals cpalpatg [xal adtol xal Alydmtior] xed Alyvrriag), &’ v
ol xpivovaty of Tadaol, Tig 6 Plog Eatat TAV £l THY YEVETY Taploua@Y Puy Qv Exelvewy Wpoaxo-
ToVTRY, Wamep {To ) Tod Piov oLV Ex TGV TYNUATWY Xl TRV TAPAVATOAGDY Xal THS TAY AT TEPwY
13181yTog T@VY TPdS THY wpoaxomodaa polpav cuaynpaTi{opEvwY: Xal al TRV TapaVATEAMGVTWY
Suvdipelg TapméIYY Tapéyovtat dhvauy el Te ebyoviav xal Suayoviav- also on time see Procl.
In R. 11.66.1-8: Totxhtvyv 6 Belog éxelvog dywymnv Tapadedwxey EviauToxpdtopog ANPewg Svopa-
Tog" v NpElS ol €Tl TAG TTTopiHous PG METHYAYOUEY WG XPNTIROV TOTS YEWNTEWS EMTIUEANTATS
goopévols, tva uiy pévov mapatp@aty Ty edxatploy Tod mavtds xotd Tés guvépkels xal oltwg
EVEPYOV TIOLQTL TOV YEWRETPICOY APLOpEY, GG xatl TOV lEPATINGY TPOTIOV TIaPEY WAL Tolg xatpols,
obg exhéyovrat, 6 dpaaTipLov.
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The notion of ‘pure place’ was important in the mystic initiation rituals and
their similarities to the Platonic doctrine of the post-mortem condition of the
soul (Puyn).

For example, in Plato’s Phaedo Socrates in his discussion with Cebes and
Simmias refers to the pure region of Hades that the soul departs to after death,
“So, will the soul, the invisible part, which has departed to this kind of region,
the noble and pure and invisible one, to Hades indeed, to the good and wise god,
if god willing my soul must immediately be going—will the soul, being of this
kind and nature, when leaving the body, at once be dispersed and destroyed as
many men say?” ("H 8¢ Yy dpa, T0 ddég, 6 €l TolodTov TOTOV ETEPOV Ol)YOUEVOV
yevvatov xat xafapov xal &di), i "Atdov tg aAnbag, Tapd TV dryabov xal ppdviuov
Bedv, of, 8v Bedg BEAY, adtina xal Tf Euf Yuxd itéov, adty 8¢ & Ny 1) TotadTy xa
oUtw TeQuVIa ATAAAATTOpEWY) TOD TwpaTtog 0BG StamepianTal xal ATOAWAEY, Bg
gaaw ot ToMol dvBpwmot; Pl. Phd. 80.d.5-80.€.1).99

Moreover, “Those who seem to have lived a particularly pious life are freed
and released from the region of the earth as from a prison, having arrived
upwards at a pure place and living on earth.” (i 8¢ & &v 86Ewat Stapepdvtag Tpdg
10 6aiwg Prévat, obtol eloty ol TVE pév TAV Tdmwv TAVY &v Tf YH éAevbepodpevol e
xal drodattépevol Waomep deapwtypiny, dvw 8¢ €ig ™V xabapdv olnay dpuevod-
pevol xal et yig obwtléuevot. PL. Phd. 114.b.6—c.2). Then there follows a reference
to those purified by philosophy, “and those who have purified themselves satis-
factorily by philosophy live altogether in the future without a body, and they
arrive at even more beautiful dwelling places ...” (todtwv 3¢ adT@Vv ol prAogopia
eov@g xafnpdpevol dveu Te cwpdtwy {Hot o Tapdmay elg ToV Enerta xpdvov, xal elg
olxnaelg £TL TouTwY XM ioug deuevodvtal ... Pl PAd. 114.c1-5).

Similarly, Plutarch in a passage quoted in Stobaeus’ Anthology (Plut. Fr.178.1—
21 = Stobaeus Anthology 1v.52.49) relates the notion of purity of men and places
with the final stages of the initiation to the mysteries, “first there are wander-
ings [illusions], and wearisome runnings around, and fearful and endless trav-
elings through darkness, then before the very accomplishment there is every
kind of suffering, shuddering and trembling, and sweat and terror; but after that
a marvelous light appears, and pure places and meadows come next, having
voices and dances and the solemnities of sacred utterances and holy visions;
in which places the one who has been already perfect and initiated and free,
walking around free and wearing a crown, celebrates religious rites (orgiaze:),

99  Also, Pl Phd. 8oe.2—81a.2: édv pév xabopd amaidrtytal, undev Tod cwpaTos cuvepEAXouaa,
8ite 008&v xotvwvodoo adTe v T Bl Exodoa elva, GAN pedyovaa adTd xal cuynBpolauévy ad
el €quTn, dTe peretdon det TodTo—T0 8¢ 003EV dMo oty 1) 6pB&s pLAogogodan xal T¢ dvtt
Tebvavar peret@oa pading: 7 ob TodT’ &v iy peréty Bavdtov;
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and joins with pious and pure people” (mAdvat Td TPATA }al TEPISPOUAL KOTIW-
Seig xal did oxdToug Tivég bmomrot mopelon xal dtéeatol elta Tpd ToD TEAOUS AVTOD
Ta Sewvad mavTa, Qpiy xal Tpdpog xal i8pag xal Bdpfos €x 3¢ TovTou @i Tt Bon-
pdaotov dmivtnoey xai tomot xabopol xai Aeludves ed¢Eavto, puvdg xal yopeiag xal
TEUVOTYTAS GXOUTUATWY Ep@Y Xl PaoudTwy dyiwy Exovtes: &v als 6 mavtels %3y
X0l HEMVLEVOG EAEDBEPOS YEYOVWG Xl HPETOS TIEPLLLY ETTEQOVWUEVOS OpYIELEL Xal
abveatwv 6aiotg wal xabapols dvdpdat).100

2.12. [lpbaypnats v ¥A@v, “The use of materials”; and the Concepts

and Ritual Actions of Mixing and the Union of Powers
The “use of materials” (wpoaypyoet T@v VAGV Procl. HierAr. 2.12) in the second
stage of Proclus’ theurgic union is based on the concept of mixing and the
union of powers, as well as on the concept of one and many, as examined above:
e.g. “Thus, in the earth it is possible to see suns and moons terrestrially, and in
the heaven celestially all the plants and stones and animals living intellectually.
So, the ancient wise men by understanding these well, attaching (mpogdryov-
1e5) some of the heavenly things to the one set of objects and some to another,
they brought divine powers into the region of mortals, and they attracted them
through resemblance.” (Procl. Hier.Ar. 2.1-5).101

The ritual actions also involve the use of agalmata (statues), incenses, syn-

thémata and symbols, and the concept of mixing: “so, by mixing (tfj uiet)
together many things [powers], they unify the aforementioned effluences and
assimilate that which is one from all, to that whole which is before all; and they
often produce combinatory statues and incenses, having mixed into one [mix-
ture] the distributed synthémata and making the divine, as it were, compre-
hensible in its essence by art through the union with many powers (xa8’ &vwaty

100 Plut. Fr.1781-21 = Stobaeus Anthology 1v.52.49 (V. p. 1089 H.): év tadt@. ‘Odtw xata v €ig
70 8hov peTaBoAn xal pueTaxdopunaty SAwAévar T Puxny Aéyopev éxel yevouéwyy évtadfa &
dryvoel, Ay &t év ¢ TeheuTty 18y Yévntar Téte 8 mdayel wdbog ofov of Tedetals peydhatg
xaropytaldpevol. 316 xal 0 piiua T@ prpartt xal T Epyov 1§ Epyw Tod TEAeuTaY xal TEETTBa
TPOTEOIXE. TAGVAL T TP@TA ol TEPIpopal xomwdelg xai Std axdToug TIvES UmomTot ropeian xal
drédearol, elta mpd Tod TéAoug avtod Ta Sewd mdvta, Qpixy xal Tpbpog xal idpag xal BdupBog:
éx 8¢ TodTou PAS Tt Borupdatov dmivyaey xal Témot xabapol xal Aetudveg EdéEavTo, uwvdg xal
xopetag xai oepvdTTag dcovapdtry lep@v xal paoudtwy dylwy Exovtes: &v als 6 Tavtedis %o
xol Hepunpévos EAevfepog yeyovig xal deTog Tepuy éotepavamuévos dpytdlet xal obveaTy
daiotg xat xabapols dvdpdat, Tov dpinTov evradda Tév {wvtwy (xal)y dxdbaptov Epopdv Exhov
&v BopPopw ToMG xat OpixAy matodpevov B’ EavTod xal cuvedauvopevov, poPw 3¢ Bavdtou Tolg
xoxolg dmiatio Tév exel dyaddv Eupévovta. €mel T Ye Tapd eVaY THV TPOS TO adua TH Puxh
aupmhoxdy elvat xal ctvepty Exelfey dv quvidolg.

101 OnProcl. HierAr. 2.1-5 see discussion in Comm.: Sect. 2.2—3 on plants, stones and animals
above.
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TOV TAEIOVwV Suvdpewv), the dividing of which on the one hand made each one
[power] indistinct, while the mixing on the other hand (¥) 8¢ ui&i) raised it up
to the form of its archetype.” (Procl. Hier.Ar. 5.10-17).192

Tamblichus in De Mysteriis vi1 writes that v 8eovpyucy) Téxwy ... CUUTTAEXEL TTOA-
Adoerg Aboug Botdvag {Ha dprparta dMa totadte lepd xal TéXeto xal Heoetdf. “the
theurgic art ... many times joins together [combines] stones, plants, animals,
aromatic substances [/herbs] and other such things [that are] holy and perfect
and godlike” (Iamb. Myst. v.23.233.9-12).103

Iamblichus also explains the concept of manifold powers and transforma-
tions of the one by providing the example of the one god Helios: “for this reason
the symbolic teaching wishes to indicate the one god [tov éva 6edv] through
the multitude of offerings (S tod mANBoug Tév SoBévtwv), and to represent his
one power through the manifold powers (316 Tév moAvTpOTWY Suvauewy); where-
fore it [the symbolic teaching] indicates that he [Helios] is one and the same
(odTév Evar elvau xal oV adTév), but assigns the changes of form and of config-
uration to the recipients. Therefore it [the symbolic teaching] indicates that
he [Helios] is changed according to the Zodiac and every hour, just as these
are variegated/changeable around the god according to his many receptions.”
(Iamb. Myst. V11.3.253.12—254.2).

2.13.a. ITvpds diadoats, “The Transmission of Fire”

The third stage of the theurgic union is “the transmission of the fire” (# 8¢ to0
mupdg diadoats) based on “the presence of the divine light” (/) mapovaia tod feiov
owt6c). And the fourth stage involves “the lighting/kindling” (v} 8¢ #aic) based
on “the divinisation of mortals” (1fj 8ewwaet T@v Bwyt@v) and “the illumination
of things enmattered” (T} meptddpet T@V Evdrwy).

Proclus in his Chaldaean Philosophy (IIpéxAov €x Tijs aidtijs yaddaixis ptlogo-
plag, Extraits du Commentaire de Proclus sur la Philosophie Chaldaique) extracts

102 See also Procl. Hier.Ar. 7.1-10. On Procl. Hier.Ar. 5.10-17 see discussion in Comm.: Sect. 5
below. See also Pachoumi (2018) 23-37.

103 Iamb. Myst. vI11.3.12-16: d1d Tod mANBoug TV Sobévtwv Tov Evar Bedv Epgaivewy, xal did T@V
moAUTPOTWY Suvdpewy Ty piov adtod maplotdvar Shvapuw: Sid xal grow adtéy Eva elvar xal
TOV adToV, Tag 3¢ dtapeipels Thg pop@is xal Todg ueTaTyuaTIopols v Tolg Sexopévols bmotife-
tat. Note also a similar reference by (Pseudo-)Psellus’ Quaenam sunt Graecorum opinions
de daemonibus (4.75-5.82), Gautier (1988) 85-107 (Boissonade 1838, 40): 'H 3¢ ye payeia
moALSVOVapdy Tt xpRipa Tols “ENwnaty Edoke. MepiSa yobv elvan tadtny pacty Eoxdmy Thg lepa-
TG EMITTHUN ... AVIXVEDOLTX YAP 1) TOLATY) SOVAIG TRV DTS THV TEANVYY YEVETEWY EXATTYS
ovato xai eOot xai dhvauw xal motdtTa, Aéyw 3¢ aTolyeiwy xal TGV TodTWY PEP@Y, {bwv Torv-
Todam@v, PuTAV Xl TQVY evtedBev xapmdv, AMBwv, Botav@v, xal ATAGS eimely, TavTdg TTPdYHATOS
bméaTacty Te xal Sovapuy, évtedfev dpa T Eautis évepydletal. Gautier (1988) 103.



76

COMMENTARY

1and 2 refers to the Chaldaean notion of immaterial divine fire and its connec-

tion to the divine union of the soul:104

104

105

How does the class of angels lead the soul upwards? By making the soul
shining by fire, it is said, that means illuminating it all around and mak-
ing it [the soul] to be full of immaculate fire, which gives it undeviating
order and power, through which it is not rushed forth into the material
disorder, but it is united with the divine light; ... The highest point of [the
various stages of] the ascent is participation in the divine fruits and self-
illuminating fulfilment of the fire, which is the vision [image] of god, since
itsets the soul under the eyes of the Father. The soul is made to sing hymns
to divine beings, according to the Oracle, setting forth the ineffable syn-
thémata of the Father and offering these [synthémata] to the Father, those
which the Father has put into it [the soul] in its first passage [appear-
ance] into substance. For such are the intellectual and invisible hymns of
the ascending soul, stirring up the memory of harmonic verbal formulas
[formative forces], which carry ineffable images of divine powers which
are in it [the soul].10°

1) 3¢ TGV dyyEAwv pepi TOS dvayet Yuxny; peyyovaa, ey atl, Tupl THY Yuxny,
1007’ €0t mEpIAdUTOUTR ATV TTavTorKSBev, xal TAY Py otodaa Tod dypdvTou

y &

Tupds 8 evdidwaty adth Td&tv dachitov xad Shvaty 8t Hjv odx exporleltat elg T
VALY drrakio dMG cuvdmtetal T@ Quti @V Beiwy: ... TéEXog 8¢ Tév dvddwv 1)
uetovaio Tév Belwv xopmdv xal ) adtopang Tod TupdS ATOTAN pWALS, TS ETTIV
1) 8e0l 8Yig, g O’ Sppaaty av Ty Tidelon Tod Iatpds. Yuvwdog 3¢ dmotehel-
ot T@v Belwv 1) Puym, xotd T Adytov, T cuvBuarta tod IMatpdg ta dppnta
mpoBaropévy xal Tpoapépovan adtd T Iatpi, & évébeto 6 Tlatp elg adTv
&v 1f) mpaty) mapddw Ts ovaiag. Totobtol yap ol voepol xai dgpavels Buvol Tig
Gvoryopévng Yuxis, avatvodVTEG THY MVIUYY TRV GEROVIXGY Adywv ol pEpou-

Des Places (1971) 206—212; Pitra (1888) Vol. v: 192-195. On the theurgic union and the
concept of fire in Proclus see Pachoumi (2022) 251-268.

On the theurgic enthusiasmos of the soul and statues see Hermias In Phdr. 87.4—32: 1&g
&y 0dv 1) Yuy) EvBouaid, elpyrat. TIdg 8¢ xarl Sryohpo Aéyetan evBouatdy; "H adtd pév olx dvepyel
mept 10 Belov, 8 ye duyov ativ, dANG TV BAYY 1) TeAeaTiny Stoncabipaca xal Tvag yopaxtiipag
xal cOpPoda meptdelon TG dydApartt TpdTov pév Enpuyov adtd il TovTwy Emoinae xal {olév Te)
Lwiv tivar &x oD xdapov xatadéEaadal, Emerta petd tobto EMapgbivan mapd tod Belov adTd
TUPETKEVATEV ... TO 3¢ dryohua &g Gv Tady) oltw uével ENaumopevov, 3o xal 1] dvemitydeldTyg
adTod eig aTéPY TV TAVTEAT XwPET, Edtv Uy TTAAW &x véag UTto ToD TeAeaTod TeEAETO) warl Epuywbi.
Ot pév odv mepl 16 &v Tig Yuyfis Yiverau 6 xuplwg évBovataapds xai 81t émimvora ol ENapic
gatL TV Bedv, ixavis elpytat; also, Herm. In Phdr. 88.1-34.
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g dmoppyToug eixdvag Tév Belwv €v adty) Suvduewv. Procl. Phil. Chald. Fr.
1.206.6—11 and 206.17—208.2.106

In Proclus’ Chaldaean Philosophy extract 2, lines 207.22—208.4, also known as
Proclus’ Hymn to the God or the Fire-song:1°7 “so, let us dedicate to God this
hymn; let us leave behind the flowing substance; let us come to our true aim,
the assimilation with Him (tv el adtdv ¢gopoiwa); let us come to know/under-
stand the Master, let us love the Father; let us get persuaded by Him who calls
us; let us run towards the heat, fleeing from the cold; let us become fire, let us
walk through the fire; we have a free way for ascending; The Father guide us,
unfolding ways of fire ...”198 (“Yvov 0dv 1@ 0@ Toltov dvabdpey: xatahinwuey
TV péovaay ovaiay: ENBwpey Eml Tov dANOT oxomdy, Ty el adTov EEopoiwaty: yvew-
plowuev oV Seamotny, dyannowpuev!®® téov Matépar xarodvtt meiobdypev: ¢ Oepud

106 Des Places (1971) 206—207.

107 Lewy (1978) 114115, Excursus IX. See also Proclus’ Hymn 4. 1-7, "Ypvog xotvos &ig Beots; also,
Hymn 1.1, Eig “HAtov. On Proclus’ Hymns 1—7, Vogt 1957; and Berg (2001).

108 Plot. Enn. 1v.4.41.1-15: olov & 7lp Tig &x mupds APy EBAopey dMov & unyevnodpevos T #
EABEDY T 1) 6 APy Exelvog motel 16 SeSwrévat yodv Tt olov petartifey Tt €€ dMhou eig dNho" xal T6
EAnAubd 8¢, el pi) oldg Te Eyévero Sekaabau elg & pemvéydy. Also, lamb. Myst. 11.10.44: El ydip
T8 dmomtimtovta Epya ThS adTogavods Selews Totadtd Eotiv olo od Aéyers dhalovind ol Yevdf,
o TAV GANBWAY AOANTRY Tepl TO TThp YV otd Té EoTt xal dAnBwd.

109 This is the only case in Proclus that dyand is used in relation to the Father. It could be
redolent of Christian usage, where dydny is preferred to eros and thus the verb dyan®
acquires an intensity that is lacking in pre-Christian pagan usage. On the use of the verb
dyon® in relation to Zpws (“love”) in Proclus see Procl. In Alc. 1.65.20—66.1: T¢) uév odv duedé-
X1 V@) TOV Epwta OV év Beols dvddoyov Anmrtéov and 66.9—12, xal uot Soxel xai 6 TTAdTwv ebpav
map’ 'Opgel Tov adtév Todtov fedv xal Epwta xal Saipova puéyav dmoxalodpevov dyamfoat kol
adTog emt Tod Epwtog Tov TotodTov Buvov (“Plato loved himself such a praise of love”). Also,
Procl. In Alc. 113314-16: Eya ydp, & Adpiddy, i uév oe £dpwy & vov 81y ifidbov dyandvra
xal olpuevov Setv &v TovTolg xartaPidvat, TéAat &v dmyMdypny tod Epwtos, ¢g ye 3 EpauTdv
neibw. 104 E. Also, Procl. Cra. 70.5-6: (6 ITAdtwv) évtadfa 8¢ xai mavtoyod 6 &vlouv adtdv
dyand xai domdetar “(Plato) loves and welcomes the inspiration of these (poets).” In Pro-
clus’ Commentary on Plato’s Timaeus, the phrase dyam@uey &v éuepévwg yvwaxovtes is used
in a passage containing an attack on the Christians, Procl. In Ti. 1.369.20—370.2: o0l xai 6
emtuyv elmetev {dv) Tt mepl Beod wal Tig TEAuds altiag; Ti 3€; 00 xaf’ Exdatn Népay TOMGY
€aTv dcove Aeydvtwy: 6 Bedg dryadds; dAA T Bedg Svoud EaTt xwpls dpeTiis, W grat ITAwT-
vog [enn. 1, 2, 1 5], xai 00 xatd epéwnaty, GAG xat emttuyioy AéyeTal Topd OV TOMGV. T 8¢;
oyt xal daluoveg Ytvwaxouat Ty dyadtyta Tod TaTpds of Tept adTOV YopeVOVTES, al dyyeAol
dnuovpyxol TPOTOUTEDOVTES THS TTATEIKTS TTOMTEWS, Xal Beol Tapadeyduevol T dmd Tod Evdg
aitiov dnpovpyteds Suvdpels; dMa Beot év Evoeldi, dyyeot 3¢ voepds, Saipoves 3¢ dypdvtwg
xal didiwg xal cuyyevids Tolg mpod adT@VY: NMELS 3E dyamPuUey Qv EPPPOVIS YIVWITKOVTES, MéTOL
Twg SvTeg TOV Te BeloTépwv xal AV ToADY, TOV TE VoepdV xal T@V dvontwy: On “God is good
... every day” and the lines 369.19-25 Runia and Share comments: “I suspect that these
remarks (369.19—25) constitute another of the veiled attacks on the Christians identified
in Saffrey (1975)"; Runia and Share (2008) Vol. 11: 232 n. 117.
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TPOTOPAUWUEY, TO Puypov Exquydvtes: mhp yevaueba, Sid mupog 6dedawuey. "Exo-
pev ebAvTo 680V elg avérevaty: Tlatip 6nyel, Tupdg 630Ug Avanti&as ... Procl. Phil.
Chald. Fr. 2.207.22—208.4).110

Marinus also mentions that Proclus at the beginning of his forty-second year
had said: “My soul has come breathing the spirit of fire,/ And writhing in fire
having thrown the mind to the aether,/ It rises up and clamours the star-rich
orbits of the immortal [soul "™ (Wuyy pot Tveiovoa Tupdg pévog eidnrovbey,/ Kai
véov dpmetdoaca pdg albépa mupgoednetos/ "Opvutal, ddavdtyg 8¢ Ppéuel TOAVTEL-
péa xVxAa, Marin. Vit. Procl. 28.696—698).112

Regarding the concept of assimilation with the divine (c.f. é§opoiwatg in
Procl. Phil. Chald. Fr. 2), in the final stages of the theurgic union of the magico-
theurgic “Erotic binding spell of Astrapsoukos” (PGM VIIL1-63), the magi-
cian’s secret knowledge of the god Hermes reaches the level of assimilation
with the divine at the end of the invocation, when the magician asserts: “for
you are I and I am you, your name is mine and mine is yours,” b ydp éyo
xal eyew ab, T6 gov Bvopa Eudv xal TO éudv abv (VIIL36—37), and then again: “I
know you, Hermes, and you me. I am you and you are 1" olda o¢, ‘Epuf}, xai
ol gpé. éyw eipt o xal ab éyw (VIILg9-50).113 That formula reflects influences
from the Egyptian identification with the divine. For example, the Eighteenth

110 Des Places (1971) 207-208.

111 See also Procl. In R. 11.220.7-15: xa{tot ye olda xoil adtdg 8t o Toig péoov T@v émtd tév oy
eimodaw datpovéporg od mavy 3t dvaryxaiwv TodTo dédetnTal AnppudTwy: dmws 38 SAwg émeyel-
proav, elmopev ev Tolg eig Tipatov [p. 2571. sqq.] ikavds: dAa t@v mapd XoAdalolg feovpydv
dxotoag, ws dpa & Bedg EpeoeuBéAnaey Tov filov &v Tolg Emtd xal dvexpéuacey dn’ adtod Tdg E§
dMharg Govag, xal T@v Be@v adTév, 8t To NAtoedv Thp xpading Témw eoTHpIEEY ...

112 Masullo (1985) 85; Boissonade (1814) 23.

113 The reciprocal knowledge of the individual and the god and its mystical associations is
paralleled with Pentheus and Dionysus in Euripides’ Bacchae, when Dionysus says to Pen-
theus: “you don’t know what your life is, nor what you are doing, nor who you are,” odx
olaB’ 8 Tt {fig, 008" & Spd, 003’ 8otis €l (E. Ba. 506), or to Cadmus at the end of the tragedy:
“you understood us too late. When you should have, you did not know” (&)’ ud6ef’ )uds,
e 3¢ ypiv, obx fidete), and Cadmus realises: “we have understood these things” (¢yvixa-
puev tadt’ E. Ba. 1345-1346). On knowledge see also the “Gospel of Thomas 11.2.91” of the
Nag Hammadi Library. Also, in the “[Z0otagig mp]og "HAtov” (PGM 111.494—611) the magician
associates Helios with the ‘womb of knowledge’: “We understood, O womb of all Know-
ledge, we understood, O womb pregnant through the father’s begetting, we understood, O
eternal permanence of the pregnant father” (éyvwpioauev, wjtpa mdons yvaoews, éyvwploa-
HEV, & uATpa xun@dpe v ortpds putely, dyvm<ploauey, @ matpds xupopodvtog alwviog Stapovi
111.603—606). Note also the association of the wombs with the world-forming ideas in the
Chaldaean Oracles (Orac. Chald. Fr. 36 | Procl. Cra. 107.58.14-15). Knowledge is also asso-
ciated with the Womb in the “Interpretation of Knowledge x1.1.3” of the Nag Hammadi
Library.
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Dynasty noble Paheri at el-Kab writes in his tomb: “I know the god who is in
(¢imy) mankind, since I perceive him".114

Furthermore, in the “Erotic binding spell of Astrapsoukos” (vII1.1-63) the
theurgic union and identification between the magician and the god is justi-
fied further: “for you are I and I am you, your name is mine and mine is yours;
for I am your image (éy® ydp €iput 6 €i8wAdv gov)” (VIIL36—38).1"> The magi-
cian’s concept of himself as the e{dwAov of Hermes alludes to Dionysiac mystical
ideas and the mirror image of the “souls of men” (dvBpwmwy 3¢ Puyai) who see
their “images,” eldwAa “as if in the mirror of Dionysus,” ofov Atovigov év xaté-
nTpw, as expressed by Plotinus (Plot. Enn. 1v.3.12).116 Furthermore, regarding
the mirror and the Athenaic souls, Proclus includes “the construction of the
mirror” (¥) yap tod égomTpou xataoxevy)) among Hephaestus’ symbols of sensible

114 Sethe (1907) 119/15. In the earliest religious literature of Egypt, the Pyramid Texts, deities
who would assist the king’s ascent to heaven were threatened by priests and practitioners.
For example, in the ‘slanderous’ formula of the Pyramid Text spell 539 “It is she who said
... She, NN, said, not I,” a technique of “ritual blame shifting,” as described by Ritner, the
ritualist is careful to shift any blame by employing the principle of divine identification.
Faulkner (1969) 208; Ritner (1995) 33333379, esp. 3368—3373. Also, in PGM XI111.734-1077:
“you may enter my nous and my phrenes for all the time of my life and you may accomplish
for me all the wishes of my soul,” eloéA8otg Tév Eudv vodv xal Tag Euds pévag ig Tov dmavta
xpévov Tig Lwijs pov xai momjoats ot mdvta té BeApata Ths YPuxhis pov (X111.791-794), “for
you are I and I am you,” o0 yap €l &y xal éye o0 (X111.795). See also similar identifications
in the Corpus HermeticumV, “A discourse of Hermes to his son Tat” 11: o0 yap €1 8 []&v &, o0
€10 &y Tol®, gV €1 8 &y Aéyw, “for you are whatsoever I am, you are whatsoever I do, you are
whatsoever I say.” Corp. Herm. v.11. Also, in Nag Hammadi Library, “Gospel of Thomas 11.2.
108”; In Cologne Mani Codex 24.11-16: éméyvav pév adtév xal cuviixa 811 éxelvog éye eljut € 0d
Stexpifny. Emepaptipnon 8¢ 8t dyd éxe[T]vog adTég eiut dxAd[vnTo]g Omdpywy ... “I recognized
him and I understood that I am he, whom I was separallte.d. from. I testified that I myself am
he and that I am unshaken”; Henrichs and Koenen (1975) 27 and 8o, n. 59 and Henrichs
(1979) 340.

115 See also Genesis 1:24; Corp. Herm. Excerpt. V111 A Discourse of Hermes to His Son (3); also
Corp. Herm. Excerpt. Xv From the teachings of Hermes to Ammon (2—7); see Betz (1981)
166—-167; also Corp. Herm. V.6; also Act. Joan. 9516 ff; see also “The Prayer of Deliverance”
(r195—-222) at L.211—212. Also, Paul’s second Letter to the Corinthians (2 Cor 4:4).

116  On the souls of men who see their €i8wAa as if in the mirror of Dionysus see Plot. Enn.
1V.3.12.1-5: AvBpaima O¢ Yuyal eldwha adt@v 1odoat ofov Alovioou &v xatémrpw éxel éyévovto
dvabev dpunBeloat, odx dmotundeioat 0vd adtat s Eautdv dpxiis Te xal vod. OV ydp petd tod
vod HABov, AN EpBacay pév péypt YRS, xdpa 8¢ adtals Eotipietar dmepdvw Tod odpavod. See
alsoNonn. D. 6.169—206; Orph. Fr. 209; Kern (1972) 227; Vernant (1990) 468 ff. See also Procl.
Inst. 185 and 195. Also, Hom. I1.4.443. See also the reference to the eidwAov of Heracles (ént
o0 ‘HpaxAéoug 16 €i8wAov) and the separation of the soul from its €iSwAov in Plot. Enn.
1.1.12.31-39: Xwpilew 3¢ Zowxev 6 momtg Todto émi o0 Hpaéoug 6 €idwAov adtod di1dodg v
“Adov, adtdv 8¢ &v Beols elvar Ot’ dupotépmv TV Adywy xateySpevos, ol 8tt &v Beolg xal 81t év
"Adou: Euéplae & obv. Toya & 8v obtw mibavdg 6 Aéyos el 811 &) mpatua)y dpety Exwv ‘Hpa-
Mg xal Eebels 18 xohoxdryadia Bedg elvart, 8t Tpoetinds, SAN 0b BewpyTinds v, tver v 8hog
v €xel, dvw Té ot xal €Tt Eoti Tt adTod xal xdTw.
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productivity (Procl. Ti. 1.142.26—28),''7 and ascribes to Hephaestus the receival
of “the vehicles” (ta oypata) of the Athenaic souls (at 3¢ AByvaixat Ppuyai),'8
which “are housed in bodies created by the principles of Hephaestus and earth”
(elooncilovtan &v otdpaaty éx tév Healotou Adywv xal s Yiig Oroatdat Procl. Ti.
1.144.12-18).

2.13.b. “The Transmission of Fire”: Fire and Fiery Apparitions in the

Chaldaean Oracles and Proclus
The Chaldaean concept of primordial divine fire and light and its association
with the soul in the theurgic union is illustrated in various fragments of the
Chaldaean Oracles. The following fragments illustrate the concept of fire and
its association with the soul: “making the soul shining with fire” (thv Ypuynv ¢éy-
yovaa mupl, the Orac. Chald. Fr.122.1 [ Procl. Phil.Chald. 1.206.7),1'° “because the
soul, being a shining fire by the power of the father, remains immortal and mas-
ter of life and it possesses the fulness of many wombs of the cosmos” ("Ottt
Yoy, mp Suvdper Tatpdg odow paevéy, dBdvatds Te pévet xal {wijg Seamdtig EoTiv
ol Toyet (xéopov) ToIGY TANpOpaTa ¥6ATTwY, Fr. 96.1-3 / Psel. PG 122.1141¢ 7—
9), “all have been generated from one fire” (eigtv mavta Evog TLPdS ExyeyadTa, Fr.
10.1 / Psel. PG 122.1145a 4), and “for the mortal who has approached the fire will
hold the light from the god” (1@ mupt yap Ppdtog éuneddong Bedev @dog E&et, Fr.
1211 / Procl. In Ti. 1.211.21).120

117 Procl. Ti. 1142.26—28: “for the construction of the mirror, smith’s work, lameness, and all
such things are symbols of his [Hephaestus’] productivity in the sensible realm.” () ydp
ToD égdmTpou KaTaTKEY) KAl 1) Xohwela al V) xwAeia xal TdvTa Ta TotedTa abpBoAa Tig TEpl TO
aigbntov adtod momaewg €aTt).

118 ‘Souls in the procession, or under the influence of Athena’; souls of this divine procession
are also mentioned in Procl. In R. 1.108.3-109.7, a passage in which Paris is appointed judge
of the goddesses Athena, Hera and Aphrodite, interpreted as a choice of three different
kinds of life; Procl. In R. 1.108.22—25: 6 pév ydip §vTwg €pwTinds volv xal gpdvyaty TpoaTradE-
VoG Xoll META TOVTWY T8 TE AAYAVEY )dMhog xal T pautvdpevoy Bewpdv ol Hoaby £ty ABnvainds
1) Agpodiatonds:

119 Des Places (1971); Lewy (1978); Majercik (1989). See also Kroll (1894). Also Pitra (1888)
192.14-15.

120 Orac. Chald. Fr. 21—4; Fr. 3.1-2: ... 6 Tati)p Yjpagaey Equtéy, o0d’ &v £f) duvdiuet voepd xheloag
1Biov mthp; Fr. 5.1—4: ... 00 yap & VAN mdp éméxeva 0 Tp@TOV Vv SUvaputy xataxAeiel Epyolg
dAG ve: vol yaip véog eativ & xdapon Teyvityg Tuplov; Fr. 6.1-2: g yaip Dmelwxwg Tig Ounv voe-
pog Staxpivet, Thp mpdToV Xl mhp Etepov amevdovta uryvat. Fr. 32.1-4; Fr. 33.1-2; Fr. 34.1-4:
on mupog &vlog; Fr. 35.1-4: on mupdg dvBog; Fr. 36.1-2; Fr. 37.1-16: on mupds dvlog; Fr. 38.1; Fr.
39.1-5; Fr. 42.1-3: on mupds &vbog; Fr. 47.1; 51.1-3; 58.1; 60.1-2; 65.1—2; 66.1; 67.1; 68.1-3; 73.1—
3; 76.1-3; 81.1; 85.1; 126.1; 128.1-2; 133.1-2; 48.1-3; 130.1—4; and Fr. 223.1—5: Tobg uév dmoppytolg
gpdwy tuyE &’ albpng pnidiwg déxovtag émi xBéva ™vde xathyes, Todg 8¢ uéooug peadolaty
emepPePfaditag dtalg véagt mupds Heiolo Tavoppéag Wamep GVeipoug ElorpiveLs UEPOTIETTLY, BEL-
xéa Satpovag Epdwv.
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In Fragment 146 of the Chaldaean Oracles, also included in Proclus’ Com-
mentary on Plato’s Republic, the theurgist when invoking the deity has fiery
apparitions similar to a rich light, or the image of a child riding a horse, or a
horse itself:

[for it is said] after having invoked these, you will either see a fire similar
to a child, stretching by leaps over the swelling of air; or you will see a
formless fire from which a voice is sent forth; or you will see an abundant
light rushing like a spiral around the field; but you may even see a horse
more lightening than light, or even a child riding upon the quick back of a
horse, [a child] fiery or covered with gold or again naked, or even shooting
and standing on the back [of a horse].

... 00T (Yap prow) emipwwnoag 1) moudt xatédy mhp xerov oxipdov Emr’
Népog oldpa TrTatvov: 1) xal mhp dTdmwTov, 86ev pwwiy Tpobéovaay: 1) p@g TAoL-
1oV &l yomy porlatov EAtyBév: dAAS xal Imtmov I8ely puTds TAfov dotpdmTovTa
1) xai Taide Bools veytolg Emoyodpevov ITmou, EUTTVPOV 1) XPUTER TETTUXATUEVOV 1)
AL YOOV, 1) xal ToEebovta xal EotAT emtvatolg. Orac. Chald. Fr.146.2—-8/
Procl. In R. 1111.2—12.121

Proclus in his Commentary on Plato’s Republic, which actually precedes the
above mentioned passage, refers to all the hieratic treatises (tais iepatixals dmd-
oaug mpaypateialg) and teletai [initiatory rites] and the mysteries and the epi-
phanies of the gods (tais TeAetals xal Tolg puatyplotg xal Tals T@V fe®v Emipavei-
alg), stating that, “For in all these, the gods set forth many forms of themselves,
and they appear to change into many shapes; sometimes there appears their
formless light, sometimes [there appears] to have been shaped into a human
form, and other times having advanced a different form. The god-given mys-
tical doctrine hands down these [teachings] too.” (év dmaat ydp TovToIg Ol Beot
TOMAS P&V EQUTRY TTPOTEVOVTL POPPAS, TTOME 3¢ oxNpata eEaMATTOVTES Qaivov-
Tal xal TOTE MEV ATUTWTOV AbTAVY TTPoRERANTAL &S, TéTE 3¢ €ig GvBpwmov uopgHy
goynpatiopévoy, Tote ¢ eig dMolov TOTToV TPoeANALBAS. xal TadTa xal 1) Beomapd-
Sotog puataywyia apadidwaty Procl. In R. 1.110.21-111.2).

Fiery apparitions are generally associated with divine revelations and epi-
phanies in magic literature. For example, in the “Lunar spell of Klaudianus and
ritual of heaven and the Bear constellation over lunar offerings” (P6m v11.862—
018), the epiphany of the goddess Selene is associated with a fiery vision of
the goddess. The magician summons “Mistress Selene the Egyptian” (v11.871)

121 See also Lewy (1978) 240 and n. 52; and Baltzly, Finamore and Miles (2018) 224, n. 179.
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to send her “sacred angel or assistant” (iepov dyyeAov ¥ mapedpov, VI1.883) to
become the magician’s assistant. The moment of Selene’s epiphany in which
the goddess is magically efficient is associated with an allusion to the visual
image of a physical phenomenon, that of fire: “but when you see the goddess
becoming fiery red (muppdv), know that she is, already, attracting (&yet 18n)”
(v11.889—-890).122

In Fr. 146 of the Chaldaean Oracles (/Procl. In R. 1.111.2—12) the visions of fire
and light or boys, or archers and horses are associated with the epiphanies of
Hecate.!?3 Boys, or archers are invoked as biaiothanatoi or aoroi—the spirits
of the dead who suffered a violent death, or died before their time—in the
Greek magical papyri and the theurgical rites to assist the magicians/theur-
gists in their rituals.’>* Furthermore, Hecate is associated with horse images
in the Greek magical papyri, as revealed in her epithets as “horse-faced god-
dess” (inmompbowme fed, PGM 1V.2549), “half-mare half-bitch” (inmoxdwy, P6M
1v.2614) and “earth mare” (inmoxfwv, PGM 1v.2755). Generally, horse images are
used in magic rituals, such as “earth mare” (inméyfwv, PGM 111.548-549 in the
maskelli maskello formula; also, in same formula in 1v.3177, 1X.10, X11.291-292,
XXXVI1.344, LXXVIIL10, XIXa.10-11).125

Marinus in Proclus reports Proclus’ experience of Hecate’s self-revelations
after performing certain Chaldaean purification rituals, “But before these, the
philosopher after being purified in due order by the Chaldaean purifications,
invoked flame-like [fiery] revelations for direct revelation [vision] of Hecate, as
he himself has recorded in one of his own treatises.” (ITpd 3¢ ToOTwv év Td&et
@LAdTogpog Tols XaAdaixols xabappols kabatpbuevos, pdapaat pév Exatixoils pwto-
€OETTY AUTOTTOVHEVOLS WIANTEY, WG xal adToG TTou pépwyTal &v idiw guyypauuartt.
Marin. Vit. Procl. 28.683—686).

Porphyry also in De philosophia ex oraculis refers to the synthémata (ouvén-
pota) and the fiery images (mvpdegaty eidwAotg) of Hecate’s revelations.!26

122 On the association of angels and fire, as from where they emerged, see the Jewish Book
of Mysteries Sepher Ha-Razim; Morgan (1983) 21. On divine epiphanies and their signs see
Pachoumi (2ona) 155-165.

123  On Fr. 146 see also discussion by Lewy (1978) 240—241; and Majercik (1989) 195-196.

124 On aoroi and biaiothanatoi see Pachoumi (2017) 41, 19-121.

125 Also, “driver of horses” (‘ImmoxeAegoxdwy, X11.300)), “stallion” (tmmov dpaevog, 1v.65),
“horses” (Tmmovg, 1v.472, 822, 2140), “horse” (Immog, vI1.781), “hippopotamus” (irmomd[ta]
uov, 111524 and X111.309, 318), and “horses” ([n]mot, XX.18-19).

126  Porph. De Phil. Or. 11151.165-173: "Ev ypnotptov étt mapabels, Smep adt 1) ‘Exdty memointa,
xoTamodow OV Tept TatTyg Adyov: "HY €y elpit x6py TOAVATUATOG, 0DPAVEPOLTOS, [TAVPATILS,
TpWdpYVog, ATVIG, XpuaoREreuvos, /PoiBy dmelpdohexns), paeatuBpotos, Eiteibuia, /tpioToi-
X0V PUTEWS TuvBMpaTa Tplood pépovaar [ai{Bépa)y uev mupdeaaty Eetdopévy) eidAols, [mépa &
dpyevvoial Tpoydapaaty dppuddnuar [yadiov)y eudv axvidxwy dvopepd YE(VEL) vioxeddw).
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In addition to the Chaldaean rituals of fire, Eusebius in his Praeparatio Evan-
gelica also offers an Egyptian aspect of worshiping fire, reporting his contem-
porary Egyptian cult of ‘water and fire’ in the worship of Sarapis (&g mov &t xal
vOv &v tf) dvoiket tod dylov Zapdmiog 1) feparmeio i mupds xai Bdatog yivetat, Eus.
PE 111.4.9.3—4).127

2.13.c. “The Transmission of Fire”: Fire and the Immortalisation

Ritual in Proclus
Proclus in his Commentary on Plato’s Republic points out that according to his
teacher Syrianus the fire ritual and the libations that the Achilles offered at
Patroclus’ funeral imitated the immortalisation ritual of the soul by the theur-
gist, “Then if it is necessary even to remember the most secret of the con-
templations by our teacher [Syrianus], it must be said that the whole ritual
about that fire of Achiles imitates the immortalisation ritual (apathanatismos)
of the soul by the theurgist, elevating the soul of Patroclus into the supreme
life” (el 3¢ del xal TGV dmoppnTéTEpov Umd Tob *adyepdvog NuAVIZ8 Tebewpné-
vy x&v To0Tolg TTowjaaafot KUY, pYTéov OTL AT 1) TTEPL TV TUpAY €xelvyy Tod
Ay Ewg mparypateio pipeltal tov mapd tols Beovpyois TS Yuxis dmabavatioudv
elg ™V ywplomy Lwy dvdyovaa v tod Iatpdxiov Puyxnv. Procl. In R. 1152.7—
12)'129

Proclus then describes the manifestation of the vehicle and the return of the

divine soul to its own sphere, “Thus, standing before the fire, he [Achilles] sum-
mons the winds, Boreas and Zephyrus, (Il. 23.194-195), so that the manifested
vehicle (10 gawépevov dynua)!3° might acquire the appropriate care (fepameiog)

127 Eus. PE 111.4.9.1-6 and 10.1: T&v Oe®v mapéayev édpnoxevaay. Bdwp 3¢ xal mhp géfovtal, Ta
Moo TAY gTotyelwy, 0g Tadta aitiwtata TS cwtplag NV, xal Tadta Setvivreg év Toilg
lepols, g mov #tt xal vOv év Tfj dvoiet Tod drylov Tapdmog ¥) Bepameio Sid mupds xal Bdatog
yivetat, AeiBovrog o0 Hpvewdod 6 Bdwp xal 0 Thp gaivovtog, omvixa éotwg émi o0 0080D Tf
matple T@v Alyurtiov ewvi) éyeipet Tov Oedv.

128  Procl. In R. 1.152.7: U7 100 %oy yepdvog nudv: this is a common reference to Proclus’ teacher
Syrianus; for other references to Syrianus as xafyyepuwv in Procl. In R. see e.g. L.115.27—29:
mpooxeioBen 8¢ xai 1) Tod xabvyeudvos Nudv emiBory), Tiis te ‘Ounpuic Stavoiag otoyalopévy xai
TS TAY TparypdTwy APelag; 1133.5-7: & Mév 0DV NUETEPOS XOBYYEUWY TTPOVYOUREWY XaTa-
Bodopevog mparypateiav €ig Tobtov dmavta Tov pbfov évbeaatikitata ™y dmdppenTov avTod
Bewplav e&épnvey; 1.153.2—3: xai Ehws oM Tig Umovoiag TadTg AdBot Tig v Texppla Tolg
70D %adyepdvos NUAY Evtuywy; 1.205.21-22: TadTa, & iAot Etalpol, wwun xexapiobw thg Tod
oY yepdvog NUAV auvovaiag.

129 On apathanatismos see Lewy (1978) 184—211, Sheppard (1980) 76—77, Liefferinge (2000b)
99-119, Finamore (2004) 123-137, Majercik (1989) 38f., Pachoumi (2017) 60, 77, 82, 94.

130  Ondymuaof the soul and the purification ritual see Orac. Chald. Fr.120: Ypuyijg Aetov Sxnua,
“delicate vehicle of the soul”; also Fr. 119 and Fr. 129: Zwlete xai t6 miepds Ang mepifAnua
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through their manifest movement, and the more divine than this [vehicle]
might invisibly be purified and return to its own sphere (Af&wv'3!), drawn up
by the aerial and lunar and solar rays;!32 and, as one of the gods says, it is said
that during the whole night he [Achilles] was pouring libations on fire.”133 (816
xal otag Tpd ThG mupds Emiaieiofot Aéyetat Tobg dvépoug, Boppdv xal Zépupov
[1L. ¥ 194], va xarl 70 pavopevov Exnua Sia TS Epgavods adTdv xwaews Ty THS
mpemovag Bepameiog, xal o TovTou BeldTepoy dpavis xabupbf xal eig ™V olxeiov
dmoxatacth A&, 0o TAVY depiwy xal TV ceAvainy xal TAY HALKGY adYAY GveA-
xBpevov, &g o N atv Tig AV Beddv, xal mdvvuyog Emtomévdew mapadédotal Tf Tupd:
Procl. In R. 1152.12-19).

Proclus also analyses the symbolisms of the manifestation of the vehicle,
the golden crater, the libation offerings and the fire, “when the poet all but

Bpbtetov, “Save also the mortal covering of the bitter matter”; and Fr. 158: O08¢ 16 Tijg UAng
axdBodov xpNuve xataheipets, dMA xai eid0Aw pepis i Témov dugipdovta. “You will not
leave behind the dung of matter on a cliff, but there is also a place for the image in a
region visible in light all round.” On mortal and immortal elements of the soul see Procl.
Ti. 111.234.32—235.9: Tpitot 8¢ ad elow ol ooy pOopdv dveddvreg dmd Te Tob dyportos xal Ths
dAoylag xal eig TadTov dyovTes TV Te Tod dYNpaTog Stapovyy xal T Tod dAdyoL xal o BvnTov
&’ oD TO cwpatoeldés xal mepl TV BAn mtonuévoy xal Emiuerodpevoy @V BunTdv Egnyo-
pevol, &g TduPAtyos ofetal xai oot TolTw cuvddew dElodat, xal oly ATAGS AT TV CwUdTWY
@V Belwy adtd Sdbvres TV Uidataaty, o ) YEVOUEVOY €x XIVOUMEVWY alTiwy xal peTaBAYTov
1) xartd Ty Eorwtod @ioty, GAN dmd @V Bedy adTAY TAV TOV XdTMOV xaTELBUVEVTWY Xxal TdVTaL
Statwving Totodvtwy. On T gawdpevov Sxnua and the disputed phrase 6 TovTov BetdTepov
apavidg xabapbij see also discussion in Lewy (1978) 184-185, Sheppard (1980) 7677, and
Baltzly, Finamore and Miles (2018) 266, n. 290. Also, Dodds (1933) 319—320. On Achilles’
ritual activities and the theurgical practises see also Miles (2022) 877-888.

131 On2Afjé as the “assigned sphere” see LS/, e.g. Jul. Or. 6.8.9—10: 'Eyw 8¢ Orép T@v Bedv xal Tdv
elg Beiav Aéy mopevbévtwy edpnuely €8éAwv meibopa ...; Lib. Or. 12.36: TovTw Y &) T Ty
The Abnvag Ajéw ...

132 See also similar invocation to “Ether, Sun, pneuma of the moon, leaders of the air /winds”
(Procl. In Ti. 111.61.16) and “streams of the air /winds” (111.61.19) in the Chaldaean frag-
ment Orac. Chald. Fr. 61 of a hymn/invocation quoted in Procl. In Ti. 111.61.12—25: ai@éptég
e Jpbpog xal uhvng dmAetog dpuy, e aty, Néptol te poal. xal TAW: i p HAte Tvedua oceAwng
NEpog dryol. xal &v dANotg MA@V TE XOXAWY kol Uyvaiwy Xavotou@y k6ATTwy T’ Hepiwv. xal
kR aiBpns uépog Neriou te xal pws Sxetdv NS HEpog. xal dMayol: ol Thatds dnp uvertds
Te Opopog xat deimolog Rerioto.

133 On the theurgical ascending of the separated soul see Orac. Chald. Fr. no: “Aieo (xai)
Yuxic dxetdv, 86ev &v Tt téket owpatt Onredoas’ {OméRY xal g &l TdE adig dvao oL,
lepd Adyw Epyov évwaag.” In relation to the assistance of the angels and role of the fire in
the soul’s ascending see Orac. Chald. Fr. 122: 1 3¢ T&v dryyéAwv uepls T dvaryet Yuyny; “miy
Yoy péyyovaa mupi ...", “how does the class of angels make the soul to ascend? ‘by making
the soul shining with fire’” and Orac. Chald. Fr.123: ... mvebpatt feppd xovgpilovon ... “light-
ening [the soul] with warm pneuma”; on hymns and prayers for the ascending of the soul
see Orac. Chald. Fr.131 and 140.
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proclaims to us that Achilles’ ritual was about the soul of his friend and not
only about the manifested vehicle (ochéma), and that all [the rituals] have been
undertaken symbolically by him [Achilles]. The golden crater'3* is also a sym-
bol of the spring of the souls, and the libation is the symbol of influence from
there conducting a better life for the divided soul, and the fire is the symbol of
the immaculate purity!3® which can lead away from the bodies to the unseen.”
(pnovovouyt xnpdTTovTog iV Tod TowTod, xat 8Tt epl TV Tod pitov YPuxny V) Tpa-
ypateiotod Ax N Ews v, GAN 0 Ttepl T atvépevov udvov, xal 8Tt Tévto cupBoAds
adtd TapelAnmTal, xat 6 xpuaods xpathp Ths TYHS TAY Pux@v, xal 1) aTovdi) Thg
éxeldev dmoppolag xpeitTova {wny emoyetevodans Tff Mepted] Puxd, xal 1) Tupd THS
dxpavTou xabapdTHTOS THS EiG TO APAVES TEPIAYEW ATO TRV TWUATWY SUVAMEWS:
Procl. In R. 1.152.23-153.2).

Proclus in his Commentary on Plato’s Timaeus mentions that the Athenaic
souls receive “their vehicles” (ta éynuata) by Hephaestus, “But the Athenaic
souls actually, according to this activity of Hephaestus, receive their vehicles
from him, and are housed in bodies created by the principles of Hephaestus
and earth, principles that have received Athenaic synthémata. For this is the ini-
tiator god who gives bodies their pre-natural perfection, imposing on different
bodies different symbols of the divine.” (ai 8¢ Abvvaixat Ppuyal puddota xortd Tod-
v 100 ‘Healiotov v évépyetav déyovtar ta dyparta mop’ adtod xai eicoucilovtal év
cwpaaw éx tév ‘Healotov Adywv xal ThS Yijs \moatdaty, TV Adywv Abnvaixd guv-
Brparta AoBbvtwy: 0htog ydip Eaty 8 pd ThS PUTEWS TENETTIG TAV TwpdTwy dAoLg
Mo gOpupBoAra Tév Belwv émtieis. Procl. Ti. 1.144.12-18).

Proclus also quoting the Chaldaean Oracle 1303 writes about strong fires
coming down from the father and nourishing the soul, “Thus, wherefore also
the souls by perceiving the works of the father, ‘flee the ruthless wing of allotted
fate,’ as the oracle says; ‘and remain in god, drawing on the strong fires coming
down from the father; from these [fires], the soul harvests the soul-nourished
(310 ol vonoaoat ta Epyo T0d
TaTpog Moipns Felpopuévngtd7? té mrepdy pedyovaty dvatdes, is natl o Adytov [Orac.

»

flower of the fiery fruits as they are descending.

134 Hom. Il.23.218—221: 8 3¢ mdvvuyog wxdg AYIAREDS XpuTeo €x xpNTTjP0g, EAGY BTG AU IOTEA-
Aov olvov dpuaadpevos yapddis xée, dede 8¢ yatav, YPuxiy xixhoxwy atpoxiijos Seiholo. See
also Procl. In R. 1152.20—21.

135 Onpurity and the purification ritual see Comm.: Sect. 6.6—-8.a on purification rituals below.

136 Des Places (1971).

137  Felpappuéns Kroll (1906) 111: 266; Feipappévns Orac. Chald. Fr. 54 Kroll (1894) 54, c.f. esp.n.1
on elpapTov; cod. ElpapTov TTEPOY Expebyouaty; but eipaptijs Orac. Chald. Fr.130 Des Places
(1971) 98, which reads better for metrical reasons.
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Chald. Fr. 54] év 3¢ 0ed xelvton mupaolg EAxovaat dxpaiovg éx Tatpdley xatidv-
0, 4’ Qv Puy) xatiévtwy Eunupiwy Spémetal xapmdv Ypuyotpdeov dvbog. Procl.
Ti. 111.266.18—23/ Orac. Chald. Fr.130.1-6'38).

The emperor Julian also in his fifth Oration “On the Mother of Gods” men-
tions the Chaldaean ascent of the soul through its initiation to the theurgic
mystery related to the seven-rayed god, “If I was to engage in the secret mystery
in which the Chaldaean was initiated in bacchic frenzy concerning the seven-
rayed god, causing the ascent of the souls though his agency [the Chaldaean’s], I
should say unknown things, unknown especially to the mob, but known to the
blessed theurgists.” (Ei ¢ xai tijg apprtov puataywylag dpaiuny, fv 6 XaAdaiog
mepl TOV EmTdncTve Bedv R ducyevaey dvdrywy Ot adTod Tag Yuyds, dyvwaTa Epd, xal
MAAa YE dyvwaTa TG cupeTd, Beovpyois 8¢ Tolg poaplols yvawptpa: démep adTa
gwnNow Tovdv. Jul. Or. 5.12.28-33).

Proclus in his Commentary on Plato’s Republic refers to the hieratic words,'39
which aim at separating the soul from the body in the theurgic ritual of the
ascent of the soul, “for the hieratic words/teachings accomplish this, separat-
ing the souls from the bodies, ... producing to the souls the absolute activity of
the bodies and the release of the natural bonds” (xal ydp ol tepatixol Adyot Todto
Spday, xwpilovTes Ao TRV TwpdTwy TAS Puxds, ... Tals O& Puyals TV AméAVTOV TRV
CWHATWY TTPo&evodvTes Evépyetay xal Ty dpeaty @V Quotk@v deaudv Procl. In R.
11.119.5—9).140

Moreover, Plato earlier in Phaedo presents the separation of the soul from
the bonds of the body as part of the purification ritual, “Is this not purification
consequently, exactly as was said in our discourse some time ago, namely, to
separate the soul from the body as far as possible and to accustom it to assemble
and gather itself together out of every part of the body, and to dwell by itself as
much as possible both now and hereafter, released, just as from the bonds of
the body?” (Kdfapatg 8¢ elvar &pa 00 Todto cuppBaivel, Smep mdha év 1@ Adyw Aéye-
o, TO Xwpl{ew 8Tt udAtaTar o Tod awpartog TV Yoy xal Ebigat ad Ty xad’ abTiv
mavtoydBev éx Tod awpatos cuvayeipeadai te xal aBpoileadal, xal oixelv xatd o

138 Des Places (1971) 98; Majercik (1989) 98.

139 See also Procl. In R. 11.66.13—14: “the hieratic way of invocations,” {0) lepatixdg TpdTOS THG
SrywyTis.

140 Regarding the ascent of the soul and the role of the vehicle see also Procl. In R. 11.154.17—
26: %ol yap of Tfide TeheaTucol tdEews elat Toladtyg: Oéet dyyehog v Suvdpet LAv, enaty T Adytov,
8oTig Eativ @ dBRS lepatucds: yivetat odv EmbmTng pév TAV deavdy, &yyerog 8t tols Eupavé-
aw 6 avTg Siémep adTOV ol Sxaatal XEAEDOUTIY 6pAV TA €V TG TOTW TAVTA Kol AXOVEL, TOTTOV
uév dnmov tod pdbov Aéyovtog ToV mapd Tols Sixaatals: Evtedfey ydp Qg €x TEpIWTTiG GAov TOV
xdapov xal Ta év a0 xafopdv, T uev dowparta Tolg dowpdrols ppaaty Ths Yuxis, T 8¢ owua-
Tuedt Tolg Tod abyoetdols dxNuaTos.
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Suvatdv xat &v T¢ vOv TapdvTL xal €v T¢) EmeLta uoviy xad’ ab TNV, EXAvouéVY WaTER
[éx] Beapudv €x Tod awpartog; Pl. Phd. 67¢.5-67d.2).

2.13.d. “The Transmission of Fire”: Fire and the Immortalisation
Ritual in Magic Rituals and the Chaldaean Oracles

In the invocation (P6M 1v.485-537) which contains an immortalisation ritual
(apathanatismos) and is part of the so-called “Mithras Liturgy” (PGM 1vV.475—
829, 1V CE)—c.f. dBavaciov dE1& 1v.477, 6 dnabavatiouds odtog 1v.748—the magi-
cian prays to the origin (yéveaig and dpy)'#! and to the four elements (nvedua,
m0p, U8wp and ovaia yewdys, 1v.485—494), with fire, mhp described as “the sacred
fire” (10 lepdv mhp, 1v.512) and “fire, given by god to my mixture of the mixtures in
me” (tdp, TO €lg €NV xpdaty TAV v Epol xpdaewv BeodwpnTov, 1V.490—491).142 The
aim of the immortalisation ritual is: “in order that I may oversee the immor-
tal principle (v &8dvatov dpynv) with the immortal spirit ... with the immortal
water ... with the firmest air ... in order that I may be born again in thought ...
and the sacred spirit may breathe in me ... in order that I may marvel at the
sacred fire (10 lepdv mlp) ... in order that I may gaze upon the unfathomable,
frightful water of the dawn ... and the life-giving and encompassing ether may
hear me” (va ... émomtebow ™V dbavatov dpxMv Té@ dbavdtew mvedpatt ... ¢ &bo-
VAT BIATL ... T TTEPEWTATW AEPL ... o voNarTt peToryev{vynea ... xal mveday €v
guol 10 tepov mvedpa ... tva Bavpdow T6 tepov mhp ... tva Bedowpart T6 dBvagov Tijg
AvarToAfis @puetdv U8wp#3 ... xal dxoday pov & Lwoydvog xal mepixexuuévos aibp,
1V.502—-515).144

In the “Mithras Liturgy” (PGM 1v.474—829) also the initiated magician tutors
his fellow initiate about the elevation of his soul and the moment his soul is
in the air and the divine order of the heaven is revealed, “Draw in breath from
the rays, drawing up three times as much as you can, and you will see yourself

141 PGM 1v.485ff.: [I]éveaig mpeyty) THS Ui yevéaews ... dpx) TS Euis dpxii<s) mpety.

142 Betz supports the notion that the reference to the four elements here implies influences
from the Pre-Socratics and, particularly, Empedocles, and from Stoic cosmology. On the
four elements and xpdoig see the discussion in Betz (2003) 105 and 107-108. Also, Dieterich
(1891) 57—-60 and 83 ff,; Dieterich (1966) 55, 581f., 78 ff.; Merkelbach and Totti (1992) Vol. 111:
234; Kingsley (1996) 374-375.

143 The reference to @pitov 83wp, “frightful water” may allude to the phrase of the Orphic
gold tablets uypdv U3wp, “frigid water”, as for example: Yuypdv U30p (L. -wp) (12) in the
Orphic gold tablet from Hipponion (400BCE), Yuxpdv U8wp (9) in the Orphic gold tab-
let from Petelia (4th c. BCE), [{uypdv U3wp] (14) in the Orphic gold tablet from Entella (3rd
c. BCE); and Yuypov U8wp (5) in the Orphic gold tablet from Pharsalos (350—300 BCE). Graf
and Johnston (2007).

144 Betz following Dieterich argues for Stoic influences on the “Mithras Liturgy” (1v.475-829).
Betz (2003) 89—90, 14 {f,, 118; Dieterich (1966).
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being lifted up and ascending in regard to the height, so that you seem to be in
the middle of the air. You will hear of neither a man, nor any other living thing,
nor will you see anything of mortals on earth in that hour, but you will see all
immortal things. For you will see the divine position [setting] of that day and
hour, the presiding [planetary] gods ascending to heaven, and others descend-
ing. Now the course of the visible gods will appear through the disk, my father,
god; and similarly, the so-called pipe, the origin of the ministering wind. For you
will see it hanging from the sun’s disk like a pipe.” (€Axe &6 T@v dxtivewv Tvedpa
Y' dvaomdv, 8 dhva[a]at, xal 8y geavtdy dvaxoveLidpevov [x]al dmepPaivovta &ig
o, dote o Soxel[v u]éoov Tod dépog elvar. 0d3evds 8¢ dxotaet [o]dte dvBpwmov
olte Lpov GAA o), 003 &y 00dev TAV el YTis Buntdv &v éxelvy Tf dpa, Tdvta 3¢
8y abavarar 8Py yap exelvg Ths Népag xal Thg pag Belav Béaty, Tobg ToAedovTag
avaBaivovtag i odpavov Beods, dMoug de xatafaivovtag. ) 3¢ Topeio TAY dpwuévwy
Bedv dia tod Slowov, TaTpds pov, Beod, paviaeTal, dpoiwg 3¢ xal 6 xaAoOpEVOS AVASS,
1) &py) To0 Aettovpyolvtog dvépou: Yy ydp dmo Tod Slaxov wg aAGY XPEUAUEVOV.
PGM 1V.538-551).

At that moment the fellow initiate is instructed in the following words, “and
do you put immediately your right finger on your mouth and say: ‘silence,
silence, silence, symbol of living, incorruptible god; silence, guard me ..."” (‘atyn,
oy, atyy), couBorov Beod {hvrtog dpddpTov: pUAaESY pe, oty vexBelp Bavuehov' PG M
1V.558-561).145

Thus, the concepts of “sacred fire,” “immortal principle” and “principle of
fire” in the “Mithras Liturgy” (PGM 1v.475-829) reflect Chaldaean influences. In
regard to the concept of fire, the cosmos in the Chaldaean system is divided
into three world-circles, “the empyrean, the ethereal and the hylic” ({mvpiy ¥’
nd" aifepin xal VAWWG), Orac. Chald. Fr. 76.3 [ Dam. In Prm. 11.59.23—25, 88.3—
5).146 The “paternal Nous,” Nodg martpds in the doctrine of the Chaldaean Oracles
created the “many-formed ideas” (mappéppovs idéag, Fr. 37.1—2 [ Procl. In Prm.
800.20-801.5), or the “primordial ideas” (Gpyeyévous i8éag, Fr. 37.15 / Procl. In
Prm. 800.20-801.5). These primordial ideas, identified with the triadic prin-
ciples,'#” were separated into “other noetic” ideas (eig dMag voepdg)!48 after

145 On silence as the symbol of the god see Betz (2003) 147-148; on secrecy in the Greek
magical papyri see Betz (1995) 153-175.

146  Orac. Chald. Fr. 76.1-3 | Dam. In Prm. 11.59.23—25, 88.3—5: IToMai uév 3% aide enepBaivovat
Paewois xéaopols evBpQoxovaat: év alg dupdmntes Enaw Tpels: {mupln Y’ 1Y alepin xol BAGSNC);
on the three worlds see also Lewy (1978) 137-157 and n. 270.

147 See Orac. Chald. Fr. 401 [ Dam. In Prm. 11.200.23—24: &pxds, of motpos €pya ...; and Orac.
Chald. Fr. 49.3 | Procl. In Ti. 111.14.3—10: Tdooug myyais Te xal dpyais.

148 See also &wvolat voepai, “noetic thoughts” (Orac. Chald. Fr. 37.13 | Procl. In Prm. 800.20—
8o1.5).
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having been divided “by noetic fire” (voep® mupi, Fr. 37.4-5 / Procl. In Prm.
800.20-801.5).149 Elsewhere in the Chaldaean Oracles there is a similar refer-
ence to the “fiery nous” (mdptov vodv, Fr.128.1 / Psel. PG 122.1140b1-2), the “flower
of fire” (mvpds dvhog, Fr. 37.14 [ Procl. In Prm. 800.20-801.5).150

Moreover, the concept of dpyy, addressed in the “Mithras Liturgy” (P6Mm
1v.475-829), is also attested in the Chaldaean Oracles as “of the paternal prin-
ciple” (matpudis dpyxiis, Orac. Chald. Fr.13.1 | Psel. PG 122.1145d7), “from Zeus’
principle” (éx Awdg dpyxiis, Fr. 215.3 / Lyd. De Mens. 1v.101, 141.2-11), “principal
sourse” (xpywios &y, Fr. 74.1 | Dam. In Prm. 11.206.11), or “the three-winged
principle” (as v tpimtepov dpxny, Fr.168.1 / Procl. In Crat. 96.18-19). This three-
winged principle evidently refers to the triadic Monad of the Chaldaean sys-
tem (Mowvdda ydp oe Tplolyov idawv éoeBdaoato xdéauog, Fr. 26.1 | Lyd. De Mens.
11.6, 23.12), according to which, “for the Triad shines in every world, which the
Monad rules,” Havtl yap &v xdope Adpmet tpLdg, Hg uovds dpxet (Fr. 27.1 / Dam. De
Pr.1.87.3,11.87.14).15

I%p (fire) and dpxy (principle) are also important in the hymn “To Helios”
(P6M 1v.939-948) included in the “Systasis-prayer that produces direct vision
(of the divinity invoked)” (“Altomtog cbataagls” PGM 1v.930-1114, IV CE). In this

’

hymn, Helios is invoked as ¢tat xal wopog dpxy, “nature and principle of fire”

(1v.939).152 In a fragment of the Chaldaean Oracles fire is also associated to the
sun as “fire of the sun,” t6 NAtocdv hp (Fr. 58 / Procl. In R. 11.220.14-15).
Furthermore, fire is associated to Helios in another spell, P6M 1v.959-973,
also included in the “Systasis-prayer that produces direct vision [of the divin-
ity invoked]” (P6M 1v.930—-1114). Helios here is described as mupipeyyf, “fire-

149 For comments on Fr. 37 see Lewy (1978) 109-117.

150 Also, in Orac. Chald. Fr. 34.2, Fr. 35.3, Fr. 42.3. Also, the “flower of nous” (véou &vfog, Fr. 49.2
| Procl. In Ti. 111.14.3-10). The second Nous is described as the “artificer of the fiery world,”
0 xéapov Teyvityg mupiov; Orac. Chald. Fr. 5.1—4: 0 ydp € UAnv mhp Eméxeva TO TPATOY £V
Stvapuy xataxAelel Epyotg dAAG voe: vod ydip véog €aTiv 6 xbapov TeXViTYG TTupiov.

151 Seealso Orac. Chald. Fr.73.1-3 [ Dam. In Prm. 11.217.8—10: "Ev To0101S Iepdg mpdTog Spdpog, &v
& dipa péaaw Néplog, Tpitog GAN0g 3¢ €v Tupl TV XBva BdAmel. Apyais yap Tptol Talode AdBpotg
dovhebet dmavta; Des Places (1971). See also discussion on the ideas in Lewy (1978) 105-117
and n. 164.

152 The papyrus actually reads @it xat mupds dpxy). Herwerden (1888) retains ¢uat xal mupdg
dpxn of the papyrus. But, Dieterich (1891) emends it to guawai Tupdg dpxai, “die Zauber-
zeichen des Feuers,” having dpxai in plural and taking guowai as an adjective, thus giving
alater interpretation to it as meaning magical. Preisendanz (1928) I: 104-105; Preisendanz
(1973) vol. I: 104—105. Herwerden (1888) 316—347, at 322—323. Dieterich, (1891) 51,n. 2 and 97,
n. 1. Thave argued that the poetic invocation to piat xai Tvpds apyy (1v.939) of the papyrus
should not be emended to puawai Tupds dpyai, as Dieterich suggests and as Preisendanz
adopts in his edition. Pachoumi (2014).
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blazing” and ddpatov pwtdg yewwntopa, “invisible begetter of light” (1v.960).153
The adjective Tupipeyyys is also used in the Orphica as an adjective to Helios
(e.g. muplgeyyéos "Hehloto, Orph. A. 214).154 It is also used by Proclus in his Com-
mentary on Plato’s Timaeus (e.g. c@ua 3¢ ol TupIQEYYES ATEIPLTOV ATTUQEAXTOY
... Procl. In Ti. 11.45.7), and in feminine plural in Proclus’ Hymn “To Aphrodite”
(e.g. mupLEYYEAS QDAL 2.6).

Fire’s assimilation to Helios is established by the ritual of “light bringing”
(pwtaywyla, 1v.955) included in the spell “Systasis-prayer that produces direct
vision,” which involves the instilling of the god as part of the ritual of “filling
with divine spirit,” évmvevpdtwotg of the lamp. Helios, the fire-blazing, invis-
ible, begetter of light is invoked to, “rouse your daemon and enter into this fire
and fill it (the daemon) with divine spirit” (Siéyeipdv gou tév Salpova xal eicerde
&v 1@ mupl TodTw xal evitvevpdTwaoy adtév Belov TvedpaTog, 1v.964—-966).15% The
divine spirit of Helios may also reflect influences from Zoroastrian religion,
since according to Zarathustra, God, Ahura Mazda, and his Holy Spirit, Spenta
Mainyu, are one factor of the Zoroastrian Heptad.!>6 Fire was also an important
element in the Zoroastrian cults.’5? The ritual of fire in the ritual of phdtagdgia,
“light bringing,” may also allude to the Zoroastrian fire-cult.158

3. The Lotus, the Sun, and the Stones

3.1. O Awtés, “The Lotus,” and 6 "HAtog, “the Sun”
The Greek magical papyri illustrate the association between the lotus and the
Egyptian young Sun god Harpocrates. For example, in the “Spell to bring the

153 Inthe spell 1v.587-616 included in the “Mithras Liturgy” (1v.475-829) Aion is invoked and
described with many mupt- composite epithets, e.g. TupimoAe, Tupimvoe, Tupibuue, Topryaped,
TUPIOWHATE, TVPLTTIOPE, TUPIKASVE, TTVPBVaL, TuplaXNTipws (1V.591-602); see also 1v.520—
522: 1oV d8dvartov Aldva xai deamdTny TRV Tupivewy dadnpdtwy. Similarly, Marinus in Proclus
uses the epithets muplopapdyov (for biaoeing), Marin. Vit. Procl. 28.693 (also in Theoc. Syrinx
8); and mvpagoéhixtog, Marin. Vit. Procl. 28.697.

154 Abel (1885). In relation to Helios see Nonn. D. 38.85-86: xal AW dvtéMwv Tupigeyyéog
0Pt Sippov/ Héog {opdeaaay dmyndvtilev duixyAny. See also Hymn. Orph. 52.9: TUpIQEYYES;
and Orph. L. 173: Tuplpeyy€og aufpdtou alyAys.

155 On évnvevpdtwols see Pachoumi (2017) 20, n. 57, 45 with n. 65, 58, 84 with 110, 128 with
n. 336. Also, cf. Pachoumi (2011b) 729-740, at 736, n. 25.

156 Cf. Boyce (1984) 12-15, 37, 40.

157 Boyce (1984) 10, 48-50, 61-63; and Boyce (1979) 3-6, 12.

158 Kroll followed by Bidez and Cumont supports the view that the Chaldaean theurgists
were influenced by the Zoroastrian fire-cult; see Kroll (1894) 68; Bidez (1930) 75; Bidez
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god” (“Oearywyds Adyos” PGM 1vV.985-1035), included in the “Spell that produces
direct vision [of the divinity invoked]” (Atontog PGM 1v.930-1114), the magi-
cian assimilates Helios with “the greatest god (tov péylatov 6eév), lord Horus
Harpocrates,” “god of gods (8e¢ 8e&v),” whom he invokes.!> Helios is described
as “the one who enlightens everything and illuminates by his own power the
whole cosmos” (1v.989-991).16° In the hymn “To Helios” (PGM 1v.939-948)
Helios is described as “gathering up the clover of the golden bean” (1v.941) and
identified with Harpocrates, “the god seated on a lotus, decorated with rays,”
as he is described at the moment of his expected revelation to the magician
(1v.1107-1108).161 Harpocrates, the Egyptian young Sun god, is often depicted in
the magical papyri and in magical amulets of the late Hellenistic and Roman
period as a naked child seated on a lotus flower or in a boat, representing the
rising sun. The rise of the sun was also represented with the young child Har-
pocrates seated on the lotus cup.162

Porphyry in Epistula ad Anebonem describes the two images of the sun, as
“the one sitting on the lotus, and sailing in the ships,” as discussed above by
Tamblichus and illustrated in the magical papyri examples. (Aéyovoat xai émtt T
AWTR xafnpevov xal émt mAolov vautiMbuevov. Porph. Aneb. 2.9a.2).

Iamblichus in De Mysteries v11, referring to the “intellectual interpretation
of the symbols according to the Egyptian thought” (Iamb. Myst. ViL.2.250.10—
11), explains the symbolism of sitting on a lotus: “For sitting on a lotus implies
pre-eminence over the mud, without ever touching the mud, and also displays
intellectual and empyrean leadership” (Té ydp &mi Awtd xabéleadat dmepoyny e
Omep ™V IADY advitTeTan pn Padovaoy pndauds Ts IAdog, xal yepovioy voepdy xai
gumdptov emideinvutat lamb. Myst. VIL.2.251.14-252.2).

Furthermore, lamblichus explicates the parallelism between the sun’s power
over the cosmos and the symbolism of sailing in a ship: “The one who sails
in the ship represents the rule that governs the world. Just as the steersman
mounts on the ship, being separate from its rudders, so the sun, separately from
the tillers, mounts upon the whole world” (‘O &’ ént whoiov vauTiMSpevog T Star-
wuBepvioay TéV xdauov Emicpdtelay aplaaw. "Qamep 0DV & XUPEPVITNG XWPLTTOS

and Cumont (1938) I: 161. For the plausibility of that supposition and on possible Stoic
influences see discussion in Lewy (1978) 429, n. 104 and 430, n. 105.

159 E.g. PGM 1V.987-988, 999-1000, 1048-1049.

160  For this cosmic depiction of Harpocrates in the Greco-Roman period see El-Kachab (1971)
132-145; also Bonner (1950) plates IX—x.

161 See also PGM 11.102-103: et AwT® xady)pevog xal Aapmupilev v Ay oixoupéwyy:

162 See also PGM 11.106-107: [ mep E]yelg év Tolg mpdg Boppd uEPETL opgnv wmiov Taudog Emt
AwT® xabnuévov. See Plu. De Is. et Os. 355B; Bonner (1950) 140—147, plts. 1x—X; El-Khachab
(1971) 132—145; Betz (1986) 68; cf. also PDM X1V.45.
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v TG veg TOV Tdaiiny adTis EmBERYXEY, ol Tw XwPIaTdS 0 NALog TV oldxwy Tod
x0T pov Tovtog EmiBERnxey lamb. Myst. vil.2.252.8-10).163

In the spell PGM 111.98-124, included in PGM 111.1-164, “the greatest Mithras”
(111.100-101) is associated with Helios, addressed as “the holy king, the sailor,
who controls the tiller of the great god” (111.102—103 and 81-82). This descrip-
tion must refer to the daily solar sea journey on the boat of the Egyptian sun
god Re 164

Psellus in Philosophica Minora 1 (Dufty 1992) Opusculum 16.30 uses a simile
of lotus, “just as the lotus during the turning of the sun” (domep 6 AwTdg xotd TV
100 pwaTiipog TEPLTTPOPYY: 16.30),165 and “just as the plant lotus is a solar one,
thus when the sun rises, the lotus opens its petals, and when it sets, it closes”
(Gomep 6 AwTdS T QUTOY NALoebS Eatt, 80ev AvartéMoVTL uév 1@ pwathpt eEamol ta
@UMa, SVvovtt 3¢ guaTéNEL, 16.228—-230).

3.8-16. The Stones ‘HAitys, Hélités, “Sunstone,” XeAnvityg, Selénités,

“Moonstone,” and ‘HAtocéAyvos, Hélioselénos “Sun-moonstone”
Proclus in his Commentary on Plato’s Timaeus discusses the dependence of
particular stones and plants on the power of Helios, “For whether the god
is unmoved, or a demiurge or a life-generator, some reflection of the special
character of the one that has obtained it is conveyed to all the souls assigned
beneath it. What is there to be amazed at, when the individual nature of the
guardian gods has reached down even as far as plant and stone, and there is
a plant and stone dependent on the power of Helios, whether you would like to
call them feliotrope or in any other way whatever?” (eite ydp dtpemtog 6 8edg elte
Snutovpyds eite Lwoyovinds, Hixet Tig Eupaats Thg iB1étyTog Tod AayévTog Emtl Tdoag
Tag DIoTETAYEVOS AVTR Puyds. xal Tl Boaupaatéy, Smov xai uéxpt moag xol Abwv
TQV Beddv TGV Epdpuv IB1dTNg xabrxel, xal Eott Aibog xai méa Ths Hhondhis Enpy-
uéva Suvdpews, eite NAlotpémiov eite dAAwg dTtwaodv xaAely é9érotg; Procl. In Ti.
L111.7-13).

In the Elements of Theology Proclus associates souls, animals, plants and

stones with purifying deities and powers and explains that the stone shares in
purifying power only corporeally, “So I say that if, for example, there is a purify-

163 On a similar parallelism of Helios see also Porph. On Stat. 10.7-10: "HAtov 8¢ avpaivovat
moté pev 3t dvBpwmou emiPBePnudrog mAolov, Tod mAoiov éntl xpoxodeilov xelpévon. Aniol 3¢ 6
puév mholov TV &v Dyp@ xbwatv: & 8¢ xpoxddeihog Tétipov B8wp, &v § pépetar § fhtog. "Eanpai-
VeTo Tolvuv 6 Atog U’ dépog Bypod xal yYAvxéog v mepiméAnaty motelobar. Bidez (1913) 19 in
Appendices.

164 See Betz (1986) 21.

165 Duffy (1992) Vol. 1: 48.
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ing deity, then there will be purification in souls, animals, plants and stones” (...
Aéyw 8¢ olov el Tig Eatt Bedtng xabapruny), o év Yuyaris Eott xdBapatg al &v {woig xal
&v putols xai v Aot Procl. Inst. 145.7—9).166 Also, “The stone participates in the
purifying power only corporeally, the plant in an even clearer way, vitally, the
animal possesses this form in appetition too, the rational soul, rationally, the
intelligence, intellectually, the gods supra-existentially and in unity” (xai 6 uév
AiBog petéyel g xaBapTific SUVAMEWS TWUATIXGS VOV, TO 3¢ QUTOV ETL TpavETTE-
pov xatd TV {wvy, T 82 {@ov ExeL xal xatd v dpunv td ldog TodTo, YPuym ¢ Aoyua)
Aoy@g, vodg 3¢ voepds, ot 3¢ Beot bmepovaiwg xal éviaiwg: Procl. Inst. 145.11-15).167
Earlier, Plato in Phaedo refers to the beauty and purity of stones, “also these
precious stones here are [our] loved pieces, such as cornelians and jaspers and
emeralds and all of that kind. And there is nothing of that kind and even more
beautiful than these stones. The reason is that there they are pure, not eaten up
or destroyed like these here by decay and brine by those things which have
flowed together in here, which bring ugliness and disease upon stones and
earth and other animals and plants.” (&v xal té& £v0dde Aibidio elvau Tardro té dryar-
TWUEVA Hopta, adpdid Te xal idomidag xal opapdydoug xal mavta té TotadTor exel 38
003&v &t 0b TotodTov elvat xal €Tt ToUTWY xaMhiw. T & aiTiov TobTou Elvar &t Excel-
vot of AiBot eiat xafapol xai od xatedndeapévorl ovde Stepbappévol Gamep ol evbdde
Umé anmedovog xal dApG U6 Tév Sebpo auveppundTwY, & xal Alborg xal yij xal Tolg
dMotg {wotg Te xal gutols aloyy Te xal voooug mapéxel. Pl. Phd 110.d.7—e.6). Plato’s
observation here about pure stones cannot, of course, reflet the extent of Pro-
clus’ theurgic notion of the purifying power of stones in theurgic rituals.
Psellus in Philosophica Minora 1 (Dufty 1992)'68 Opusculum 16 uses a simile of
the luminaries as images of the cosmos and their secret synthémata, “Just as the
sun and the moon and all the stars in heaven are images of the first cosmos and
keep secret synthémata of that [cosmos]” ("Qomep HAtog xal cedvy xal T xatd:
OV obpavdy datpa eixdveg elal Tod TpwTov xbéaUOL XAl EYovaty éxelvov auvdnuaTa

166 Dodds (1933) 128. On animals which imitate the heavenly form of the moon, such as the
Egyptian Apis-bull and the moon-fish, see Procl. In Prm. 9o3.27—31: xal oM\ T@v geAnvia-
%@V HEet oot {owv Bewpla mepl TV ATy Alydmtiov, xal Tév geAvity iyBbv, kol Tod& dMa (o
T8 uév EMwg, T 8& dAwg MIpodpEVa T 0Dpdviov THS ceANS ldog:

167 Dodds (1933) 128. See also Procl. In R. 1.183.11—22: £pe&ijc & Zwxpdng dvadiddoxet, Tf Mbw
XPWHEVOS EVOPYETTATY Tapadelypatt ThS TEAEwTdTS X @V Moua@v xatoxwyfs, v ‘Hpa-
xhetaw of oMol xodoBav. tf odv ey M) Albog dmepydleTa; 0d udvov 8 erow adtods dyet Tpdg
gautny Todg a1dnpods Saxtuhious, dMa xal Shvauy adTols GAxdv T@v duoiwy évtibnaty, dote
EMhoug &ryetv Sonetulioug: xal ToAAdxIg pnaty dppadds Sanctuhin 1) a1dnplwv €€ dAMAAwY HipmTar
ntdot 8¢ dpa TovTolg &’ xeivig g AlBov ¥ Sdvapg EnpTar. Tive uév odv Tpdmov Té Togadta
7y ept Todg SanctuAiovg cupBaivet xat Tis ¥) Thig Albou Sbvaig, od TpdKerTaL AéyEw v TolTOIG"

168 Duffy (1992) Vol. 1: 48.
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xp0P1a, 16.223—224). The other simile used by Psellus is between the solar plant
lotus and the moonstone, “just as the plant lotus is solar, whence when the sun
rises, the lotus opens its petals, and when it sets, it closes; so the moonstone
keeps the synthémata of the moon” (%omep 6 AwTds TO QUTOV NALAXSS €aTL, EBeY
GvaTéMovTL pev @ pwathpt EEamhol Ta piMa, divovtt 8¢ cuaTéMeL, xai 6 seAvityg
3¢ Abog aeAnvns el cuvbnpata Opusc. 16.228—231).

Psellus in his Encomium in Matrem, discussing the characteristics of the hier-
atic art (‘Tepatua)y 8¢ téyvny olda uév #rig Eotiv Psel. Enc. Matr.1785), points out
the role of stones and plants and unspoken [secret-sacred | powers (Aifotg 3¢ xai
moag Suvdpels uév dppytoug 1786). In Philosophica Minora 1 (Dufty 1992)169 Opus-
culum 34 Psellus refers to the “powers of stones” (tév mapd Toig Aiboig Suvdpewv
34.105) and the “power and energy of each stone” (¥ éxdatov Tév Alfwv dhvaplg
xal évépyetar Opusc. 34.109-110).

Moreover, in Philosophica Minora 11 (O'Meara 1989)!7° Opusculum 38 Psel-
lus writes about the Chaldaean rituals of purification and ascension of the
soul and the use of materials, such as stones and plants, and magic spells:
“The Chaldaean also says no otherwise that we are elevated towards God, by
empowering the vehicle of the soul through rituals that use materials; for he
thinks that the soul is purified by stones, plants and spells, in order to run eas-
ily toward ascension” (6 0¢ XaAdalog odx dAAwg pratv Nudg avdyeadat wpog Bedv,
el pn Suvapwaouey To THS Puxiis Exnua did Tév VAGY TEAETAVY: oleTat ydp xabaipe-
oot Ty Yoy Mborg xal méaug xal Emwdas, wg ebtpoyov elvat mpds TV dvdPaaty.
Phil. Opusc. 11.38.10-14).

The following passages from Ficino’s De Vita Triplici book 3 on the moon-
stone, selenite and the sun-moonstone show influences from Proclus’ On the
Hieratic Art1.10-12:

Ficino’s De Vita Triplici Book 111.15.4—6:

Multo vero potentiores in serie Lunae lapillos narrat Proculus: primum
quidem selinitim, qui non modo figura Lunam imitetur, sed et motu, cir-
cumeatque cum Luna.

But Proclus recounts that in their series the gems of the Moon are much
more powerful. The first of these is selenite, which imitates the Moon not
only in shape but even in motion, for it turns with the Moon. (Kaske and
Clark 1989, 314-315).

169 Duffy (1992) Vol. I: 11g9.
170 O’Meara (1989) Vol. I1:132.
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Ficino’s De Vita Triplici Book 111.15.10-12:

Alterum vero recenset lapillum helioselinon cognomento, qui Solis Lunae-
que coniunctae Soli naturaliter habet imaginem.

But he lists another gem, helioselinon by name, which has on it by nature
the image of the Sun and Moon in conjunction. (Kaske and Clark 1989,

314-315).

Marginal Notes by Ficino (Marginalia Ficini) of Ms V
(Vallicellianus) F 20, Fol. 138¥
In the margins of the bottom of Ms VF 20, fol. 138", there is the following mar-
ginal note written by Ficino:

Sic si apponis pedi cerebralia, trahit vim a cerebro; si cordialia a corde si
epatica ab epate etc. Similiter si natura propria in homine deficiat, trahes
vim ab hac stella vel illa appropinquando huic qua conveniat cum stella,
maxime stella ingente.

Thus, if you apply cerebral objects to the foot, it draws/attracts power only
from the brain; if [you apply] cardiac objects, [it draws power] from the
heart; if hepatic objects, from the liver etc. Similarly, if a specific nature is
deficient in a person, you draw/attract power from this star or another by
bringing close to it that which fits the star, especially a star with enormous
influence.

Ficino here accepts the theory of attraction between the heavenly (e.g. sun,
moon and the stars) and earthly entities (e.g. plants, stones, animals etc.), as
explored by Proclus, and uses an organic and medical analogy to explain it.
Marginal Notes by Ficino (Marginalia Ficini) of Mms V (Vallicellianus) F 20,
Fol. 139~
In the margins of Ms V F20, fol. 1397 (lines 11-23 and the bottom of the folio),
there is another marginal note written by Ficino:

Ego vidi lapillum rotundum et punctis quasi stellis insignitum qui aceto
perfusus movebatur primo in rectum ali(quatenus), mox in girum oberra-
bat, quem credo firmamento esse accomodatum, maxime aceto perfusum.
Oportet enim ibi quod natura incohavit arte compleri. Quid quod magnes
convenit cum ursa et polo et illuc convertit ferrum, quod apparet in instru-
mento nautarum id polum explorandum? Unde imago ursae impressa
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magneti [...] suspensa collo cum ferreo monili trah(eret) vim illius ad nos
tangendo carnem?

I have seen a round stone marked with starlike dots, which, when soaked
in vinegar, first moved in a straight line for a while, and soon wandered off
in circle, which I believe was accommodated to the firmament, especially
having been soaked in vinegar. For here it is necessary that art should
complete that which nature has begun. Why does the magnet fit the Bear
and the Pole? And why does it incline iron towards them, as in the sailors’
instrument it appears to seek out the pole? Whence does an image of the
Bear impressed on a magnet [...] hung about the neck on an iron neck-

lace, draw/attract power from it [the constellation] to us, while touching
the flesh?

Certain passages from Ficino’s De Vita Triplici book 3 show influences from Pro-

clus’ On the Hieratic Art, such as Ficino’s discussion on the powers of all the

celestials and the sun, on images, on the sun, plants and gems, on lions and

cocks, and on sunstone, moonstone and the sun-moonstone.!”! The following

passages from Ficino’s De Vita Triplici book 3 illustrate such influences from
Proclus’ On the Hieratic Art to Ficino’s treatise:
Ficino's De Vita Triplici Book 111.6.47—49:

In Sole certe omnes coelestium esse virtutes, non solum Iamblichus Iuli-
anusque, sed omnes affirmant. Et Proculus ait ad Solis aspectum omnes
omnium coelestium virtutes congregari in unum atque colligi.

That all the powers of the heavens are assuredly in the Sun, not only lam-
blichus and Julian but all authorities affirm. And Proclus says that all the
powers of all the celestials are gathered and collected into one in the pres-
ence of the visible Sun. (Kaske and Clark 1989, 266—267).

Ficino’s De Vita Triplici Book 111.13.26—32:

171

Porphyrius quoque in epistola ad Anebonem imagines efficaces esse test-
atur, additque certis quibusdam vaporibus qui a propriis suffumigationibus

On magic and Ficino’s De Vita Triplici book 3 see Kaske and Clark (1989) 45-55 and 426—
460, esp. 441-443 on lotus and stones. Boer (1980) 181, also 137 and 96. Copenhaver (1988)
79-110.
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exhalabant, aerios daemonas insinuari statim consuevisse. Iamblichus in
materiis quae naturaliter superis consentaneae sint et opportune riteque
collectae undique conflataeque fuerint, vires effectusque non solum coeles-
tes, sed etiam daemonicos et divinos suscipi posse confirmat. Idem omnino
Proculus atque Synesius.

Porphyry also in his Letter to Anebo testifies that images are effica-
cious; and he adds that by certain vapours arising from fumigations pro-
per to them, aerial daemons would instantly be insinuated into them.
Iamblichus confirms that in materials which are naturally akin to the
things above and have been both collected from their various places and
compounded at the right time in the proper manner, you can receive
forces and effect which are not only celestial, but even daemonic and
divine. Proclus and Synesius absolutely agree. (Kaske and Clark 1989, 306

307).
Ficino’s De Vita Triplici Book 111.14.11-14:

Sub stella Solari, id est Sirio, Solem primo, deinde daemonas quoque Phoe-
beos, quos aliquando sub leonum vel gallorum forma hominibus occur-
risse testis est Proculus, homines subinde persimiles bestiasque Solares,
Phoebeas inde plantas, metalla similiter et lapillos et vaporem aeremque
ferventem.

Under the Solar star, that is Sirius, they set the Sun first of all, and then
Phoebean daemons, which sometimes have encountered people under
the form of lions or cocks, as Proclus testifies, then similar men and Solar
beasts, Phoebean plants then, similarly metals and gems and vapour and
hot air. (Kaske and Clark 1989, 310—311).

Ficino’s De Vita Triplici Book 111.14.27—29:

Eadem ratione inquit Proculus Apollineum daemonem, qui nonnunquam
apparuit sub figura leonis, statim obiecto gallo disparuisse. Maxime vero in
his animalibus cor est Solare.

For the same reason, says Proclus, the Apollonian daemon who often
appeared under the shape of a lion disappeared as soon as a cock was
put in his way. In these animals, the heart is especially Solar. (Kaske and
Clark 1989, 310—311).
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Ficino’s De Vita Triplici Book 111.15.4—6:

Multo vero potentiores in serie Lunae lapillos narrat Proculus: primum
quidem selinitim, qui non modo figura Lunam imitetur, sed et motu, cir-
cumeatque cum Luna.

But Proclus recounts that in their series the Moon gems are much more
powerful. The first of these is selenite, which imitates the Moon not only
in shape but even in motion, for it turns with the Moon. (Kaske and Clark
1989, 314-315).

Ficino’s De Vita Triplici Book 111.15.10-12:

Alterum vero recenset lapillum helioselinon cognomento, qui Solis Lunae-
que coniunctae Soli naturaliter habet imaginem.

But he lists another gem, helioselinon by name, which has on it by nature
the image of the Sun and Moon in conjunction. (Kaske and Clark 1989,
314-315).

4. Lions and Cocks, Systaseis and Symbols

4.4. Zioraais/-es, Systasis/-eis, “Conjunction-s / Connection-s”

Marinus in Proclus reports that Proclus “had been using the Chaldaean [magi-
co-theurgic] systaseis, ‘[ invocations for] conjunctions, and entychiae,'”? ‘meet-
ings /prayers, and divine and unspeakable magic wheels” (tais yap t@v XoA-
Salwv cuotdoeat xal evtuyiog xai Tolg feiolg xal dpbéyxtolg aTpogdiols Exéxpnto
Marin. Vit. Procl. 28.676—679). Proclus “had learned the invocations and the rest
of the practice [i.e. of theurgy] from Plutarch’s daughter Asclepigeneia, who
was a philosopher and mystic (430—485AD).” (xai Tdg Exuvioetg xatl TV &YV

172

Compare the use and meaning of évtuyia in the spell P6M X111.1-343. The term is used in
X111.1-343 in the sense of “prayer” or “petition” (X111.135: émepeic v évtuyiav Tav)y, also
in XI111.695 and 1v.1930); Preisendanz (1974) I11: 93 translates it as “Gebet,” and Betz (1986)
175 as “petition”. But évtuyia can also mean “meeting.” This double connotation of évtv-
xlo as “prayer” and “meeting” alludes to a similar double meaning of the term gdotacis as
“connection” or “meeting” (e.g. 1V.930—931: g0TTATLS, HjV TPAHTOV AEYEIS TPOS AVATOAYY NAiov
and L.57: Aéy]e T)v mpwtnv cbatacwy). Hence évtuyia could possibly be used as an alternat-
ive term for c0otaais in this spell. On évtuyia see also in P. Duk. inv. 729.28: &]vtuylag mpdg
("HMiov). Jordan (2006) 159-173, at 161, 163, 171.
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XPTow a0tV pepadnrel mapd AgxAnmryevelag g ITAoutdpyov Buyatpds. Marin.
Vit. Procl. 28.679—681).173

In his Commentary on Plato’s Timaeus Proclus claims about the role of sys-
tasis in the unification of the cosmos, when discussing “bond” (Seapés) “as an
image of divine unification and the mutual sharing of powers” (&g eixéva ... Tig
Evaaewg Tijs Belag ... xal g xowwviag T@v Suvdpewv Procl. In Ti. 11.13.19—21), “but
if something happens, besides what already has happened, this thing that hap-
pens will be the bond between them,; for this would be the thing that brings
them together (synagogon) into the systasis [conjunction] with the one.” (&
3¢ Tl poayEyove, Tapd T& 1ON vt Yéyove TodTO TPOTYEVOUEVOY ADTAY JETUOG
10070 Yap NV xai 76 cvvarywydy abtdv els évds cdotacty Procl. In Ti. 11.15.10-12).174
“However, the bond is spoken of in a threefold manner; one kind is the pre-
existing (mpotmdpywv) bond; another is the immanent (évumdpywv) bond; and
the third bond is intermediate between these (év uéow tovtwv)” Procl. In Ti.
11.15.12—-17).175

Ziotaolg is a term applied in theurgy!”6 Lewy in his Chaldaean Oracles and
Theurgy translates this as “conjunction.”’”” The term cbotacis applies to the

173 Onknowledge transmission from father to daughter see Kyran. 4—5: xai éx tod Apmoxpaticw-
vog Tod Adekavdpéws Tpdg Y olxelay Buyatépay; and 30—31: (BifAog dmd Zupiag Bepameutin,
T} oixela Buyatpt Apmoxpartinv yéypage 1ade); Kaimakis (1976) 14, 15. See Intro.: Sect. 1above.

174 See also Eusebius on systasis: Eus. PE V11.22.56.3—7: €l ydp 4mAf Tig Ethyyavev ¥ UAn xal povo-
€101, aVvBeTOG 3¢ 6 xdT oG xatl €x Slapdpwy 0VTIAV TE XAl xpdaewy THY chaTaaty €xeL, { adlvaTov
todtov & TAng yeyovévar Aéyew t@ té a0vBeta ui) oldv Te €€ Evdg dmhod Ty cloTaa EXEW), TO
Yép oOvbetov ATAQY Tvay Wik uvieL. Eus. PE VII.22.58.2—3: el yap o0vdetog V) UAn, Ta 8¢ ohv-
Betor 28 amAGY T Vot Exel, iy Tote xoupds 8te TAn olx v, TouTéaTt Tply T ATAR GUVEABEDy.
Eus. PE VI1.22.23.4: oxel ool Ty odotaw cwpatiaiy Tva cbotaoty evay; Eus. PE VIL22.24.1-2:
‘H 8¢ cwpatin) coTaots adm) £’ Eauthig Odpyet o Seouéwy Tvdg, o0 yevouévou 16 elvat Ajpe-
tat; Eusebius on magic: Eus. PE V1.4. Eusebius on systasis and magic: Eus. PE v.14.

175 Procl. In Ti. 1115.10-17: G0 6 Seapuog AéyeTat Tpiy@s: 6ANog v yap deapog {6 &v Tf) aitiar Tdv
auveABvTwy Tpotimdpywy, dAkog O& 6 &v adTols Tols Sedepévolg Evumdpxwy oudaToLX0g abTOlS
X0l GUPPYS, TPiTog € ANOG €V éat ToVTwWY, TPoiwV v &md THg aitiag, év & Tolg cuvdeouévolg
EUPOUVOUEVOS.

176  E.g. Iamb. Myst. 111.14.132.6; and 111.14.133.14; Porph. Aneb. 13.2.1—5; Marin. Vit. Procl. 28; on
theurgy and magic see Dodds (1951) 291 ff. and Lewy (1978) 461—466; on theurgy and philo-
sophy see lamb. Myst. 11.11.96.11 ff. and 1X.1; see also Dickie (2001) 2081f.

177 Lewy comments: “The term [i.e. gbotagig] derives from the current vocabulary of the
magical science and applies to the ‘conjunction’ of a magician with a god or with one of
his ministering spirits, called the ‘assistent [sic] demon’ (Saipwv mapedpos), who aids the
theurgist by granting him the superhuman powers required for the accomplishment of
the magical act” and “The papyri frequently mention magical practices destined to bring
about ‘conjunction’ (cbotacig) with a ministering spirit”; Lewy (1978) 228-229 and n. 3.
The term applies to gods and the paredros in the PGM spells (e.g. 1.58). However, Lewy’s
definition of gdotagis fails to refer to the notion of the personal daimon in relation to sys-
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theurgic ritual and/or prayer for establishing a “connection” between a man
and the divine. In the Greek magical papyri, this “connection” is established
between a man and a god, or the personal daimon, or even a divine “assist-
ant,” mapedpog.l7® Betz also translates this term as “meeting.””® Although the
interpretation of systasis as “meeting” should not be rejected, the translation
of the term as “conjunction” or “connection” seems to be etymologically pre-
cise!®0 and fits in with the theurgical use of the term.

In the magico-theurgic spell “Systasis with your own daimon” (“Xdctactig
i3iov daipovog” PGM VIL505-528), the magician greets Tyche, the genius loci,
the Hour, Day, the abstract “encompassing” and Helios, followed by an invoc-
ation to the god (vI1.508-521), in which the Egyptian influences of the cosmic
portrayal of Helios predominate. Here, the magico-theurgic ritual of cdgtagig
is based on the notion of the symbolic connection of two entities (the indi-
vidual and the personal daimon), which is established gradually through a
series of transitional astrologically correct ‘connections, or ‘meetings’: e.g. the
individual and: a) the genius loci, b) the deities of Hour and Day, c) the abstract
“encompassing” and d) the great cosmic god Helios.!8!

tasis. In the spell vi1.505-528, for example, the term is used for the connection with the
personal daimon, which should not be confused with the concept of the divine assistant,
paredros; See Pachoumi (2017) Chpt. 2. On systasis see also Johnston (1997) 165-194.

178 See also LsJ; e.g. PGM 11.43: cuatabfjs adTd); 11.73: guvioTta 3¢ ceautov ¢ Bedd obtwg; 111197:
¥ cboTaots Ths mpdkews #8e mpds “Hhov yiv[opéwn; 111.438—439: mloa chataots T lepdg ouv-
Béoewg; 111.494: [Xbotagig mp|og “HAlov; 111.695: aitdv cbatac|w ) ]v Tod beod; 111.698—699:
rav odv cuoTabfs T@ Bed); 1v.168-169: mp@Ta Mév cuaTabels Tpds v "Hhov tpémy TodTe;
1V.209: anpelov EoTal TS TLITATEWS TOJE; IV.215—216: TLVETTASNY gou Tfj lepd Hop@f; IV.220—
221: l00Béov @pioEWS xVpledaag ThS did TadTyg THS TuaTdoews (see below, pp. 101ft.); 1v.261:
aboTaols T mpdEewg; 1v.778-779: N 8¢ t0d peydrov Beod clotacis ot #8e; 1v.930-931:
abatagig, v TpdTov Aéyelg mpdg dvatoAyy NAlov; Vai—2: “HAle ... Zayouna, Exe ue auviaTd-
pevo; Vi {Tivetat ) uév aydotagig avtod mpog "HAtov f'; V1.39: opoiwg xal mpdg LeAvny €ativ
adtod gbotaatg 1)de; and XI111.29: cuviaTtdvov; XI11.38: T} xaboAixf) cuoTdoel; X111.346: Exet O¢
aOaTATW; XT11.378—379: mteahod Tév ThG dpag xal Tov TS Npépag Bedv, tva €€ adtév cuotadic;
XI11.611: 60T TN IOV Ye; XI11.927—931: A1 auviaTapal oot Sid Tod peyddov dpytotpatyyod MiyoanA
... 316 ouviotapat. In relation to mapedpog L57: Aéyle TV mpoy v cboTtacy and 1.179-180:
déptov mvedpa guatadéy xpatald mapédpw; note also the use of mpogbotacis in 111.587-588:
™V Tpoala| T|aat.

179 Betz (1981) 160-161. The same translation is followed by Martin in Betz's The Greek Magical
Papyri in Translation. Betz (1986) 131; but in the Glossary Betz uses a broader definition
characterising it as a technical term for: “arite, or a prayer to establish association between
a god and a person” (here he provides the example of P6M viL5051ff.), “a meeting ... to
receive a revelation,” “a blessing,” “a union.” Betz (1986) 339.

180 From the verb cuvieyus; see Lsj.

181 See Pachoumi (2013): 46-69.

»«
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The concept of connection (systasis) with the god’s form is also illustrated
in the bowl divination spell (P6M 1v.154—285), in which the magician refers to
his union with the god Typhon as, “I was connected [/united] with your holy
form” (guveatdfyy gou T tepd popei) 1v.215-216) and later, “having taken posses-
sion of a nature equal to god” (icoféov pdews xupteboag) “by this connection”
(316 TadTHG ThG TUTTATEWS IV.220—221). A similar idea of union with the godin a
mystic ritual context may also be implied in the disputed phrase of Euripides’
Bacchae: “for when the god enters into the body mighty [mightily], he makes
the maddened speak the future” (8tav ydp ¢ fedg ¢ 0 gOW’ EABY) TOADS, Aéyew To
MEMOV ToUG pepnvéTag motel 300—301).182

Similarly, lamblichus in De Mysteriis 111, examining 8eogopia, “divine posses-
sion” and divination, asserts: “for neither the work of being possessed is human,
nor does the whole [activity] base its power on human parts and actions; but
these are otherwise subordinate, and the god uses them as instruments; the
whole activity of divination is accomplished by him [the god], and he acts by
himself without being mixed, detached from the others, without the soul or
anything or the body being moved.” (oUte yap dvBpwmvév ot 10 Thg Beopopiog
gpyov, olte dvBpwmivolg noplolg 1) EvepyNpaat o mav Exet x0pog: dMA TadTa eV
dMwg ddxeLtal, xal ypfitol adtols 6 Bedg wg dpydvolg: T & Tdv Epyov Thg navteiog
31 adTod mANpol, ol duryds amd TAY dMwY dpeiuévog olTe YPuyiis xVoupEWS 0
otiobv olite gwpatog vepyel xad’ adtév. lamb. Myst. 111.7.115.2—7).

The ritual of systasis, connection with Helios is also illustrated in the spell
“[Zdatagig mp]og “HAlov” (PGM 111.494—611); this spell together with two other
spells may be parts, as Dillon rightly observes,'83 of a broader “Systasis with
Helios” spell (111.494—731). The two other spells are the untitled spell concern-
ing your own shadow (PGM 111.612—632) that precedes it, and the third spell
(P6M 111.633—731) with a Coptic section at the end that follows it. The ritual of
systasis is mentioned both in the first (e.g. T)v mpogva|T]acw, 111.587-588) and
the third spell (e.g. ait@v cdotac|w ™ ]v 100 Beod, 111.695 and Srav odv cvota-
s & Oed, 111.698-699). Furthermore, the “signs and symbols,” & onpeia xai

182 For Plutarch ‘the god’ in this case is used metonymically for the wine: &g ofvog dvabupu-
afelg Etepa TG WIVARATA Kl AdYOUG BTTOXEIUEVOUS Kol AavBdvovTag AmoXaAVTITEL ‘T Yap
Boeyedatpov xal poviddeg pavtuay modi Exel’ xat’ Edpridny (Plu. Def. Orac. 40.432E); also
in Anth. Pal. v11.105.3: Atévugog 6T’ v moAlg é¢ Sépag €Ay, In this case the author agrees
with Dodds’ comment: “I do not think that 1. 300 means merely ‘when a man has drunk a
great deal of wine’ though Plutarch perhaps understood it so,” and he would further add
that the phrase also alludes to the idea of divine possession or mystic union of the prophet
with the god, in order to deliver a prophecy; Dodds (1960) 109.

183 Betz (1986) 34.
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Ta mopdaypa, are mentioned in the first and second spell.134 In the third spell
there is also a reference to the “symbols” (coupoAa 111.701).

In the spell P6M X111.1-343 “A sacred book named Monad, or the Eighth Book
of Moses about the holy name,” which is the first of the three different versions
of the “Eighth Book of Moses” included in X111.1-734, the magician according to
the ritual of “the universal systasis/connection” (T} xaboAuj] cuotdoet X111.38)
is instructed: “get connected earlier” (mpétepov guviatdvov) “with the gods who
beget the hours” (tois wpoyevéay Beols X111.29—31), and “you will be initiated to
(by) them” (teheabioy 3¢ adtoig x111.31-32). The magician should also chant “the
spell of the gods who beget the hours” (tév Adyov Tév wpoyevév), and invoke their
compulsive spell and the names of “the gods set over the week” (toig épeBdopa-
Tixog TEToYUEVOUS).185 As a result, “you [the magician] will have been initiated
to [by] them” (xai &oy) {te)TeEAeauévog adtois X111.35—37). Therefore, the systasis
is presented in this case as a mystic ritual and the magician an initiate to the
gods who beget the hours.

The second version PGM X111.343—645 included in PGM X111.1-734 with the
title “The holy, hidden book of Moses called Eighth or Holy” also refers to the
ritual systasis (e.g. cboTagw, X111.346), according to which the magician should
“invoke the god of the hour and the day, so that you may be connected through
them” (emucodod v Thg Mpag xai oV ¢ Nuépag Bedv, tva €& adtdv ouotalbfis
X111.378-379).186 The language alludes to the mysteries. In addition, the ritual

184 E.g. Part A, PGM 111.494—611: 871 0ldd gov T& anpela xol T8 T]apdo[nue (111.499-500) and
elpnxd gov & o[np]ela xol T& mapdonpe (111.536). Part B, PGM 111.612-631: 811 0186 gov
o dyfa] dvop[ata xa]i & anpele xal & mapdoua (111.623—625) and €ipnxd gov Ta dyta
dvop[ata ] ol Té [ onuela gov ] xal & mapdonpa (111.627-628). Also the reference to “the spell
above,” T]ov Adyov Tov Emdvw (111.626), as Preisendanz and Dillon note. Preisendanz (1973)
Vol. I: 59; Betz (1986) 34.

185 See also PGM XI11.53-58: @V TtpdAeYe TodS WPOYEVELS GV Tff oTHAY ol Tolg pepeaiovs (xal)
Tobg épePdopartinods TETay(UYEVOUS ... €l u) TOV xbplov THS Nuépag TPoeinys xal Thg pag
TuXV6TEPOY; repeated in PGM XI11.118-120, X111.378—381 and XI11.424—429.

186  On the deification of Time by the theurgist in Proclus see Procl. In Ti. 111.43.10-12: 4\’ o0y
ol ye Beovpyol Tadta membvaatv: ob ydp BEULS alTols GANG TV Xpdvov adTdv Duvxaaty cg Hedv
...; also Procl. In Tt. 111.80.12—21: al umote xal 6 Ogovpyds [or chald 46] EAxoetdh Tov ypdvov
Dpwnoag &g véov dua xal mpeaBiTyy xal i TobTto améPAeme TO uaAlota Sid THS TAV TAAVATWY
xWNIEwS THS xad EAca yryvopéwng Nulv éupavi) yiyveabal té pétpa TOV ypovix@v mavtoiwy
TepLodwy, ol 00 pbvov elg T6 Tdoay adTdv xivyaty dptBuety edBelo xarl xurhiay, Gv 1) EME oty
€voeld@g TEPIANTTTU), Xl guvddot &v xal TadTy T) ITAdTwWVL, did THS TAV TARVNTWY KW TEWS
olbpevos xai adTos Yvwpileaat Tag xpovixds meptédoug. Similarly, in Procl. In Ti. 111.4019—
24: To0ToIg 3¢ 00 péVoV, 8 xal TTpbTEPOV ElTopey [pp. 20, 22 ss], ITAdTwy, dM& xat of Beovpyol
auvgdovat, Bedv &yxdapuov ToV xpdvov Duvodvteg, {wg ) alwviov, dmépavTov, véov xal Tpeaityy,
EMxoetd), Ttpog TolTolg W ExovTa T odaiav &v aidvt xal pévovTa del TOV adTov Xal WG ATELPO-
Sovaypiov.
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of systasis is described as a mystical initiation of the magician with the personi-
fied and deified hours and days (e.g. TéAeadv pe ... g0TTHEGY e X111.610—611).187 In
the “[Z0atacig mp]og "HAlov” (PGM 111.494—611) also the twelve different animal

“forms,” “images” and magical names of Helios correspond to the twelve hours
of the day respectively (111.501-536).

4.5—6, 9, 12, 17-18. Aéovres xal Adextpudves, “Lions” and “Cocks”

The reference to the ‘solar animals’ and particularly to lions and cocks could be
an influence from Iamblichus. In his De vita Pythagorica, lamblichus discusses
Pythagoras’ concept of divine being as defined by number, and reports that
Pythagoras “achieved through these same numbers an admirable prediction
and worship of gods according the numbers, as it was most closely related to
them” (émoteito 3¢ 31 T@V adTOV dPIBUAVY xal Bavpaativ Tpdyvwaty xal Bepameioy
T@v Bedv xatd Tolg dptdpods dTt udAloTa cuyyeveatdtyy. lamb. VP 28.147.5—7).188
Tamblichus reports as an illustration of Pythagoras’ theory on numbers his reac-
tion to Abaris the Hyperborean—a legendary healer and priest of Apollo—
who used to make predictions, sacrificing birds, “for they think that bird entrails
are accurate for examination” (td yop T@v TolodTwy oTAdY YV dpLpT) Ttpdg Stdioue-
P yodvtat lamb. vp 28.147.12—-13).18% Hence, “Pythagoras [who] wished not to
diminish his zeal for truth, but to provide him a more reliable method without
bloodshed, especially as he believed that the cock was sacred to Helios” (Bov-
Adpevog 0 TTubarydpag u dqatpety pev adtod v i TaANOEg amovdiy, mapaayety O¢
318 TIvog dapaAETTEPOL Xal Xwplg aljatos xal apayiig, dMwS Te xal 8Tt tepov Nyetto
elvou TV dextpudva RAiw lamb. VP 28.147.13-16).190

Tamblichus also in Protrepticus advises that “you should rear a cock, but you
should not sacrifice it; for it is dedicated to the moon and the sun” (Adextpudva
TpEQE pev uy) 00e 8¢ vy Yap xal NAlw xabiépwtal Tamb. Protr. 107.18-19).191

187  Also see PGM X111.927—931: 810 guviatapal oot St Tod peydhov dpytotpatiyod MixomA ... 316
ouvioTapaL.

188 Deubner (1975) 83.

189 Deubner (1975) 83. Iamblichus in Vita Pythagorica writes that Abaris is said to have puri-
fied Sparta and Knossos from plagues (Iamb. vP 92—93). Abaris and Pythagoras also appear
at the court of the Sicilian tyrant Phalaris, discussing about the divine (Iamb. VP 215-221).
The Souda Lexicon attributes to Abaris a volume of Scythian Oracles among his other
books (6).

190 Deubner (1975) 83.

191 The same advice is also repeated in Iamb. Protr. 116.11-16: T6 3¢ dAextpuéva Tpépe pev, uy) B0
3 vy Yap xal NAlew xabiépwtal cupBovAedet Uiy VTOTPEPEW Xal CWUATOTOLED Xal uy) Tapo-
pav doMbueva xai StapBetpdueva Ta Thg Tod ®dTpoU EVETEwS xal dMAovyiag cupmabeiog Te
xal oupmvoliog peydAa texunpta. Pistelli (1888).
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4.18-19: Apavy] yevéadar paatv UmoaTeAAGUEYOY TA TAY KPEITTOVWY

cuvdjuara
The solar lion-faced daemons’ transformation into invisible beings and their
shrinking back before the synthémata of the higher beings may allude to some
form of ritual performed in theurgy. Proclus, for example, in his Commentary on
Plato’s Republic, discussing Homer’s myths (Procl. In R. 1.76.17-79.18) and draw-
ing parallels between the leaders of the hieratic art and the myth-makers (e.g.
Homer and Hesiod), points out that the leaders of the hieratic rites established
the rituals of “laughter and lamentation” (yéAwtd Te xat 8prvoug 1.78.15-16) for
the classes of daemons in the hieratic art (Procl. In R. 1.78.14-18).192

Psellus’ question in Theologica 1 (Gautier 1989) Theol. Opusc. 1.51.38, dw Ti,
yap enow 6 ITpdxdog, 6 Aéwv TOV dAexTtpudva Uméatatar; alludes to the phrase
and discussion of Proclus’ On the Hieratic Art according to the Greeks, 0T0aTéN-
Aetat yap 6 Aéwv, pagat, Tév dAextpuova, “for, they say, the lion shrinks back before
the cock.” (Procl. Hier.Ar. 4.9); and it shows that Psellus must have been aware
of Proclus’ fragmentary treatise.

Psellus’ explanation is similar to that of Proclus,'®3 “then he adds that the
synthémata are more powerful in him [the cock] than in the lion, for the cock
is solar, but the lion belongs to the moon” (elta éndyet, 8t xpeitrova &v éxelve Ta
aquvBnuata 1) €v T Aéovtl, 6 MEV YAap NALaxds 0T, O OE geAnvionds. Theol. Opusc.
1.51.38—40).194 Furthermore, in Philosophica Minora 1 (Dufty 1992)'%° Opuscu-
lum 16, Psellus repeats that notion, “the lion is under the series of the moon,
while the cock is under the series of the sun” (6 uév Aéwv Omo ™V cetpdy T
ceAYS EaTiy, 6 3¢ Ye dhextpuay TS THY Aty td&w: Phil. Opusc. 116.232—233).
Likewise, “whenever the lion-faced daemons often appeared and saw a cock,
they cowered beneath” (xal Saipoveg 3¢ AeovTompdowol TOMAXIS QOVEVTES, dAe-
xtpubva 186vteg OmémnEow. Phil. Opusc. 116.239—240).196

q.12.a (cf. also 7.8). ZduBola, “Symbols”
Proclus in his Commentary on Plato’s Cratylus describes the process of recit-
ing the symbols of the gods and highlights the ritualistic role of the theurgist,
“such are the so-called symbols of gods; being uniform in the superior class,

192 See also Comm.: Sect. 1.2.b on the definition of the hieratic art-theurgy above.

193 Procl. Hier.Ar. 4.11—12: Evepyeatépa yodv €otiv 1) T®V MA@y cupPéAwy €ig TV dAexTpudvae
mapovaiar

194 Also, Psel. Theol. Opusc. 1.51.40—42: dMa xat Saipoves, pnof, petaoynuatiodévres eig Aéovta
xal &v péoag vkl pavévres, émetdi) ddextpudvog ddovtog fixouoay, Heavictnooy.

195 Duffy (1992) Vol. 1: 54.

196  Also, Psel. Phil. Opusc. 1.16.236—239: 8¢8owxev Tobtov 6 Aéwv i8wv, &1t odtog uév Tig aedyvio-
g ot TdEews, Exetvog 8¢ Tig MAtondig, xal &g Tod EAdTToves pwathpos {Gov 6 Tod uelfovog
TEQPIXE.
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but multiformed in the inferior; theurgy also, imitating these [symbols], recites
them through pronounced but inarticulate expressions.” (... Towxdta &' €éativ Ta
xoAoVpeva gOUBoAa T@Y Bedv novoeldy) pev év tols tPnAotépols dvta Staxdapolg,
ToAveldf) & €v Tolg xatadeeaTtépolg: o xal ¥ Osovpyio uipuovpéwy St Expuviaewy pév,
adtapBpwtwy 8¢, adtd mpogépetat Procl. In Cra. 71.31.24—28).197 Also, “... so for
this reason the theurgist, who is the leader of this ritual, starts with the purific-
ations and the lustral besprinklings.” (... 310 xai 6 fzovpyds 6 THig TeAetiis TovTOV
Tpoxadnyoluevos &o TAVY xabdpaewy dpyetal xal Tév Teplppdvaewy: Procl. In Cra.
176.101.3-5).198

In his Commentary on Plato’s Timaeus Proclus also discusses the divine
names handed down to the theurgists—probably refering to Julian the
Chaldaean and his son Julian the Theurgist who composed or compiled the
Chaldaean Oracles'®—noticing, “for this reason the divine cosmic names have
been transmitted to the theugists as well, some termed unutterable, but others
uttered by them, the former expressing the invisible powers within it, the lat-
ter expressing the visible elements from which they have been completed.” (816
ol Tolg Beovpyols dvdparta Belo xoopixa Ttapadedotal, T uev dppYTo XOAOVUEVA, O
3¢ pyra o’ adTols, T MEV TAV dpavdy év adTd duvdpewy dvta, To 38 TV Eupa-
vé&v ototyeiwy, & dv upmemApwrat. Procl. In. Ti. 1.274.16—20). Proclus also in his
Commentary on Plato’s Republic mentions “... the hieratic/theurgic mode of the
agoge [evoking procedure], accomplished by sacrifices, divine names and pray-
ers,” ... {0) lepatindg TpoTOg THS dywyTjg, Sta Buatdv, St” dvoudtwy Belwv, St edxdv
gupmenAnpwuévos (Procl. In R. 11.66.13-15).

Similarly in the mystic rites, according to Proclus, the initiates “are disposed
to the sacred symbols and, standing all of them outside themselves, are estab-
lished in the gods and are possessed by them.” (tovg 3¢ cuvdiatibeadat tolg iepols
cupPbotg xal Eautdv exatdvtag SAoug evidplodat Tols Beols xal évledlew: Procl. In
R. 11.108.22—24).200

197 Pasquali (1908) 31.

198 Pasquali (1908) 101.

199 See Intro.: Sect. 1 above.

200 Procl. In R. 11108.17—30: "0t 3¢ xai €ig Tobg mToAoVs Spdaty ot wdbot, Snrodaw al Tedetal. xal
yap adron pwpeva Tolg pdbotg, v iy mepl Bedv Bty dpprtov xatanhetwaty, cupmadelog
elatv aftian tais Puyals Tept Ta Spwpeva TPOTOV dyvewaTov ity xal Belov: @ Todg uev @V TEAOL-
uévey xatamAntreabot Setpdtwy feiwv TANpeLS yryvopévous, Tods 3¢ auvdiaribeabal Toig iepols
oupPONoLS xai EquT@Y Exatdvtag Shoug evidpbabat Tols Beols xal évBedlety: TdvTwg Tov xal T@V
EMOMEVWY AVTOIS XPEITTEVWY NUBY YEVEV SLd THV TTpdg Ta Totadta cuvBuata @rAlay dveyelpdv-
TwV NUAG eig TV TG Tobg Beods 3t adTAY gupmdbelay. 1) TG MeT Exelvwv pév TTag O ept YV
Tém0g peatds Hv movtotwy dyadidv, Gv Beol mpoevodaty dvBpamols, dvev 8¢ Exetvawy dmvon mévTa
xal dpotpa Ths Tév Bedv doty EmAdupeng;
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Proclus in his Platonic Theology highlights the use of symbols in theurgy
for the illumination of the statues, stating, “and just as theurgy through some
symbols invokes the bounteous goodness of the gods in order to obtain the illu-
mination of the artificial statues” (xal amep ¥ Beovpyla dia 31 Twwv cuuéAwy
elg TV TOV TEYWTAV dryohpdtwy ENapty Ttpoxaieltal Ty Tév Bedv dgpBovov dya-
8étta Procl. Plat.Theol. 1.124.23—25).

Furthermore, in his Chaldaean Philosophy (IlpéxAov éx T ailtis yaAdaixijs
pthogopliag, Extraits du Commentaire de Proclus sur la Philosophie Chaldaique)
extract 5, Proclus asserts, “for the soul is composed by sacred words and divine
symbols; ... and we are images of intellectual essences and statues of unknown
synthémata ... in that way the soul participates in synthémata, through which
it is united with the god” (guvéatxe ydp v Yuyy amo T@v lepdv Adywv xal T@V
el quuPoAwy: ... xal ETpey EOVES eV TOV Voep@Y 0DTIAY, dydAparTa [Ta] O¢ TdV
&YVHTTWY CUVOYUATWY. ... 0UTwW xal TEVTWVY P&V HETEYEL TOV GLVBYpdTwy, 8U GV guv-
amtetal @ Be@, Procl. Phil. Chald. Fr. 5.211.4—212.2).20!

Tamblichus in De Mysteries V11, referring to the “intellectual interpretation
of the symbols according to the Egyptian thought” (Iamb. Myst. Vi1.2.250.10—
11), explicates the symbolism of sailing in a ship: “The one who sails in the ship
represents the rule that governs the world. Just as the steersman mounts on
the ship, being separate from its rudders, so the sun, separately from the tillers,
mounts upon the whole world” (‘'O &' énl TAolov vawTiAOpMevVog TV StoncuBepvid-
ooy OV xdapov EmixpdTeioy mapiomow. "Qomep 0By & xuBepw NG XwplaTos BV ThS
VEWG TOV TNahiy adTHg EMIBERYXEY, 0UTw YwpLaTdg 6 HAL0G TGV oidxwy Tod xéapov
Tovtog EmiPEPRnxey lamb. Myst. vi1.2.252.8-10).

Tamblichus also in De Mysteriis 11 emphasises the role of secret acts and
unspeakable symbols in the theurgic union: “the accomplishment of ritual acts
not to be spoken and which are executed divinely beyond all conception and
the power of unspeakable symbols conceived only by the gods establish the
theurgic union,” ) Tév Epywv TGV dppNTwy xal dmép Taoay vovaty Beompemdlg Evep-
Youpévwy TEAETLovpYia 1] TE TGV vooupévwy Tolg Beols uovov cupBOAWY dpOéyrTwy
Stvaug évtidnat ™y Beovpyua)y Evway (Iamb. Myst. 11.11.96.13-97.2).202

201 See also Fr. 1.17—-24: "Yuvwdog 3¢ dmoteAeitar tév Beiwv 1) Yuxy), xatd 10 Adytov, T& guvbnuata
o0 Hoatpog T dppyTar TpoPaAhouévy xal Tpoapépovaa adta ¢ Iatpi, & Evédeto 6 Iamyp eig
adTy &v Tf) TPty Tapddew Ths odatag. Totobtol ydp of voepol xal dpavels Buvol THg dvoryopé-
WG YA, GvoncvolvTeg THY VUMY TRV APUOVIXAY AdYwY ol pEPOVTIY ATTOPEYTOUS ElxdVag TAV
Belwv v adtf) Suvdpewy. See Pitra (1888) Vol. v: 192—195; and Des Places (1971) 206—212.

202  Also, lamb. Myst. 1X.1, 5, 9. On the distinction between the Plotinian mystical union and
the union with the divine in magic and theurgy see Dodds (1928) 141ff,, and (1951) 286,
302; Armstrong (1955); Shaw (1995); Rappe (2000); Mazur (2003) and (2004). For Plotinus
the divine union with the god in philosophy is accomplished by the contemplation of god



COMMENTARY 107

4.12.b. Symbols in Magic

Similarly in magic in three spells that are probably parts, as Dillon rightly
observes, of a broader “Systasis with Helios” spell (P6M 111.494—731)203—the
“Systasis to Helios” ([Zdatacig mp|og "HAlov PGM 111.494—611), the untitled spell
concerning your own shadow (PGM 111.612—-631), and PGM 111.633—731—the
magician mentions the “signs and symbols” (t& onuelo xal t& mapdonua) of
Helios in order to get connected with him: Part A: 111.494-611: 81t 0184 gov Ta
anuela xat Ta 7 ]apda[nua (111.499—500) and elpyxd gov & o[ nu]elo xal T& Topd-
o (111.536). Part B: 111.612—-631: 811 018¢ cou té: Sy[ter] dvép[orter xar]i Té ovpei
xal T& mapdonua (111.623—-625) and elpyxd gov Ta dryto dvop[ata x]at Ta [onueia
gov] xai ta mapdanpe (111.627—628). Part C: 111.633—731: the “symbols,” soupora
(111.701).

The spell called “This is the (consecration) ritual for all purposes. Spell to
Helios” (“"Eatwv 3¢ 1 xatd wdvtwy teret) de. IIpog “HAov Adyog” PGM 1V.1596—
1715) aims at consecrating a phylactery, stone, or a ring by reciting to Helios a
spell with ritual symbols, which apply to the various stages of its preparation.
The portrait of Helios is based on the synthesis of natural, divine and cos-
mic powers, which at the same time are necessary for the consecration of the
phylactery. The spell lists the twelve different animal forms and magical names
of Helios, which correspond to the twelve hours of the day. The twelve animal
forms and creative powers of Helios are associated with the twelve stages of
consecration of the phylactery. For example, “in the first hour you (Helios) have
the form of a cat, your name (is) PHARAKOUNETH. Give glory and favour to this
phylactery, this stone and to NN,” 86¢ 86&av xai xdpw T@ @uAceTypie ToOTw, T
AiBw ToUTw ¥al ¢ delva (1v.1647-1650).204

In the “Erotic binding spell of Astrapsoukos” (PGM vII11-63), in which the
union is justified by the emphasis of the magician’s knowledge of the god, his
forms, signs and symbols throughout the invocation.2%> The magician defines
himself as one who knows “the names for you [Hermes] in heaven”; “I know also
your forms,” 086 gov xai tég nopeds, “I know (0186 gov) also your wood” and “I
know (0184 gov) also your barbarian names” (Vi11.6-15 and 20-21).206 Then the

and beauty; Plot. Enn. 1.6.9.33—35: T'evéafw %) mpdtov Beoedi)g mdg xal xodog mdg, €l péMet
BedioaaBou Bedv e xal xohdv; also Plot. Enn. v1.7.34.

203 Betz (1986) 34; see also Preisendanz (1973) Vol. I: 59.

204 Seethe discussion on possible influence of the Egyptian dodekaoros in 111.494—611; see Boll
(1903) 295—346; see Comm.: Sect. 5.4-12, 15.b on the concepts of “mixing” and “one” and
“many” in the Helios examples from magic above.

205 The knowledge of the signs and symbols of the adjured god is a common characteristic
of the invocation spell to the personal daimon (also 111.612—631 and V11.478—490). See
VI1.478-479 and 111.624—627, 629—630.

206  There are interesting parallels at Rev 3:1, Kal T dryyélw Tijg €v Zdpdeaty &xxdnatiag ypdov:
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magician, personally, refers to Hermes saying: “I know you (08¢ ot), Hermes,
who you are and where you come from and which your city is; Hermoupolis,”
“come to me (éA0¢ pot), lord Hermes, many-named,?°? who knows (gidwg) the
things hidden beneath heaven and earth” (viir.ig-15).208

5. Mixing, One and Many, Helios, Statues and Synthémata

5-4-12, 15 (cf- also 2.1-3).a. The Concepts of Miti, “Mixing,” Many
Powers, and “One” and “Many” in the Helios Example from
Philosophy: Angels, Daemons, Souls, Animals, Plants and Stones
Participating in Helios’ Nature
The Helios examples from Neoplatonic philosophy illustrate the notion of mix-
ing based on the concept of unity and diversity and the relationship between
one and many. Proclus’ On the Hieratic Art according to the Greeks refers to the
various attributes of Helios in different entities, such as angels, daemons, souls,
animals, plants, stones (5.4-5).

This concept of one and many is explored by the theurgists, “the leaders of
the hieratic art,” ol T¥j¢ tepatudijs Vyeudves (5.6), by using “the procedure of mix-
ing the many,” 316 /) pi&et T@v TGV (5.10; also uikavtes and pig, 5.7, 8), in
order to establish unity with the one, “through the process of union with many
powers,” xad’ Evwaty TRV TAEGVwY duvapewy (5.15).29° Proclus in his Commentary
on Plato’s Timaeus similarly refers to the division of the World Soul into uni-
versal genera and “the mixture (a0yxpaoi) from all [universals] towards the
implied [universal] creation, which exists in a holistic mode,” 1 éx T&v 6Awv
abyxpaatg Tpdg T LToxelpévny dyutoupyloy oAy dmdpyovaay (Procl. In Ti. 11.
268.1-3).210

Tdde Aéyet 6 Exwv Té Emtd mvebparto To0 Beod xarl Todg Emtd dotépag: Odd gov Té Epya, 8Tt Svopa
Exels 8t s, xal vexpds el. Also, Rev 3:8, 0186 gov 16 Epya—idod 8¢Swxa evamidy gou Bdpay
MVEwYREVNY, v 00Bels Stvartat xheloat adTv—OTL pucpdy Exelg Shvaty, xal ETVPNTES MoV TOV
Adyov, xal olx HpvHow TO Svoud pov.

207  On “many-named,” moAvwvupog see Pachoumi (2011b) 155165, at 161.

208 The reference is, actually, to Hermes-Thoth. Hermes in Greek religion is the interpreter of
the divine associated with the founding of civilisation; Burkert (1996) 157-159. The Egyp-
tian god Thoth is similarly associated with sacred writings, wisdom and knowledge of
magic and medicine; Morenz (1992) 270; Wiedemann (2003) 225 ff. Due to their common
characteristics, Hermes and Thoth were systematically identified with each other in the
Hellenistic and Roman period; Dunand and Zivie-Coche (2002) 140-147.

209 Procl. HierAr. 5.4—17.

210 Procl. In Tt 11.297.15; also Procl. In Prm. 777.5-9: ‘'H 8¢ alyxpaois 1év eld@v eugaivel Ty
xowwvioy adt@v Ty d3idleuxtov xal Ty Evwaty v iAoy, Towg 3¢ xal Ty myyaioy adTGY xal
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Iamblichus in De Mysteriis vi1 discusses the manifold powers, T&v moAvtpo-
mwv Juvdpewy, the various forms and transformations, tag 8¢ Sapeipelg g pop-
@fi¢ xal Tobg petaoynuatiopols of the one god Helios (Iamb. Myst. vi1.3.12-16),2!
claiming about theurgic art that: “the theurgic art ... many times combines
stones, plants, animals, aromatic substances [herbs] and other such things
[that are] holy and perfect and godlike” (V) 8eovpyucy) téxwy) ... cUpTAExXEL TIOA-
Adoeg AiBoug Botdvag (o dpmporte G TotodTar tepd xal TéAEL xai BeoetdT). lamb.
Myst. v.23.233.9-12).212

In the third Helios example Iamblichus in De Mysteriis V11, attempting “to
interpret the mode of the Egyptian theology” (Iamb. Myst. ViL.1.249.10-11),
explains the notion of the manifold powers and transformations of the one
god Helios: “for this reason the symbolic teaching wishes to indicate the one
god through the multitude of offerings, and to represent his one power through
the manifold powers; wherefore it [the symbolic teaching] indicates that he
[Helios] is one and the same, but assigns the changes of form and of config-
uration to the [his] recipients. Therefore it [the symbolic teaching] indicates
that he [Helios] is changed according to the Zodiac and every hour, just as
these are changeable around the god according to his many receptions.” (3td
tolto BovAeTat uév ¥) cupPorir) Sidayy Sta Tod wANOoug T@V SoBévtwy ToV Eva Bedv
Euqaivew, xal did TGV ToAVTPOTWY Suvduewy THY pioy adTod maptatdval ddvauty:
316 xal oty adTov Eva elvan xal TV adtdv, Tag 8¢ Staueihes Ths popeiis xal Todg
METaTYNpaTIoHoUS €V Tolg Seyopévols bmotiBetal. Atdmep wartd {pdtov xal xad’ dpov
uetaBdareadol adTév Qyaty, wg éxelvwy StamouctAouévwy Tepl TOV Bedv xaTd TG
ToMAg adTod bmodoydg. lamb. Myst. VI1.3.253.12—254.2).213

Furthermore, according to the Egyptian religion, humans, animals, plants
and inanimate objects can all be associated with the divine power and con-
sidered attributes of a deity. An example is the Egyptian depiction of gods in

TpwTovpYoV évdeixvutat ebatv; Procl. In Prm. 723.29, 1051.22—23; Procl. Hier.Ar. 510-12: 310 Tj)
piket TV oGV évifouat Tag TpoetpYpévag dmoppolag xai EEopotodat Té €x TdvTwy & yevduevov
TpdG exelvo TO TTPd TRV TavTwY GAOV.

211 lamb. Myst. v11.3.12-16: S1d To0 A% 00ug T@V dofévtwy Tov Eva Bedv Epgaivery, xal Sid TV ToAu-
TpéTIWV Suvdpuewy Ty piay adTod TapLaTdva Shvaputy: 81 xai pyoty b tdy Evar elvar xal TV o Ty,
Taig O Srapelpes THS Hop@iig xal Tovg PETATYNUATIONOVS év Tolg Sexopuévolg DmoTibeTat.

212 Note also a similar reference by (Pseudo-)Psellus’ Quaenam sunt Graecorum opinions de
daemonibus, Gautier (1988) 85-107 (Boissonade 1838, 40): ‘H 3¢ ye poryeio moAudvvapov Tt
e tois "EN oty Eoke. MepiSo yodv elvan tadtyy paaiv Eaxdmny T lepatuci Emotpys ...
dviyvedovaa yap 1) ToladTy) SUVOLS TRV UTTO THY TEANVYY YEVETEWY EXATTNG odaiay xal pUay xal
Stvapuy xal TorétnTa, Aéyw 8¢ aTotyeiwy xai TV ToUTWY ueP@Y, {hwv TavTodamiy, QUTAY xal
TV évtedBev xapmdv, Aibwv, Botaviv, xal ATAQS eimely, mavTog TpdypaTos DméaTaaty Te xal
Stvauy, évtedfev dpa td Eautig évepydletal.

213 See also dicsusion in Comm.: Sect. 2.12 above.
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animal form or in human form with animal heads. Regarding the concept of
divine power and its association with cultic visual images of humans, animals
and objects, Morenz observes that, “we proceed from ‘power’ as primary cause,
which can elevate to the rank of deity man and animal, even plant and object,
so that neither animal nor plant, still less inorganic matter, ever ceases to be
God in potentia.?*

The various attributes, powers, forms and transformations of the one god
Helios, as described by Proclus and Iamblichus, seem remotely parallel to
Plotinus’ doctrine of the “generically” (1§ yévet) and “manifold” One which “at
the same time” is “also many” (&v dua xai moAa) and that “anything manifold
(mowciAov) has the many in one” (Plot. Enn. v1.2.2.2f.). Plotinus also discussing
the genera (yévy) identified with principles (3pxds), in Ennead vi says: 8po. T puév
YEW), EXATTOV META TGV OTT adTA, Opod HiyvivTeS GAACLS TA TTavVTa, TO 8Aov dirto-
telolpey xal abyxpaaty motoduey amdvtwy; “so, by mixing the genera, all of them
together with each other, each with those under these, do we accomplish the
whole and make a mixture of everything?” (Plot. Enn. v1.2.2.20—-22).215

5-4-12, 15 (cf- also 2.1-3).b. The Concepts of Miéis, “Mixing,” and

“One” and “Many,” in the Helios Examples from Magic
The examples and references to Helios from the magico-theurgic ritual-prayers
of systasis furher demonstrate influences and interactions with the magical
papyri on the notions of mixing and one and many. In the magico-theurgic sys-
tasis spell with your personal daimon, “Cdctagis idiov Saipoves” (PGM VIL505—
528), which aims at connecting the individual with his personal daimon, Helios
is assimilated with abstract deified concepts and addressed as: o0 €l 6 &xwv &v
TEQVTE THY THS XooUT§ OTEWS abYxpaaty, “you are the one who have in yourself
the mixture of the cosmic nature” (vi1.51).216

In the other magico-theurgic systasis spell to Helios, “[ X0atagtg mp]og “HAtov”

(PG6M 111.494—611), Helios is presented as the creator of the four elements,
“who created all: abyss, earth, fire, water, air” (111.554—555). In the formula P6m
111.499-536, included in the above systasis spell (also in P6M 1v.1596-1715),

214 Morenz (1992) 20, 17-18, 19—21, 139-142; Hornung (1982); Stroumsa (1981) 412—435; Quack
(2006) 175-190. Also see Pachoumi (2011a) 39—49, at 40, n. 6.

215 Cf. Plot. Enn. v1.3.25.9ff.: El 3¢ clyxpaciv Tvar xai uikv enpaivovot xal xpdow xai eig &v €€
£v0g aVaTaatY THY X0Td TO cuvicTacbat yivouévny, ob xatd o cuveatdval; Plot. Enn. 111.3.4.49;
Porph. V. Plot. 31.50.23—51.3: TV 3¢ Tag@®v dua chyRpaaty xal cuppwvioy xal doavel ahvdeauov,
Homep dg duidlov te xal dyewitov uépog Exdaty xal dmbppote, Mynpoodvyy dvéualev. Des Places
and Segonds (1982) 50—51; lamb. Comm. Math. p. 29.1; lamb. Theol. Ar.v.18. See Pachoumi
(2013) 4669, at 51.

216  On the systasis in VI1.505-528 see Pachoumi (2013) 4669, at 47—55.
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Helios is identified with twelve different animal “forms” and magical names,
which correspond to the twelve hours of the day, and are associated with the
production of a different tree, stone and bird (111.501-536): “in the first hour you
[Helios] have the form (popgnv) and image (tdmov) of a child monkey; you pro-
duce asilver fir tree, an aphanos stone, a ... bird ..., your name (is) PHROUER;?\”
in the second hour you have the form of a unicorn, you produce a persea tree, a
pottery stone, a halouchakon bird, on land an ichneumon, your name (is) BAz-
ETOPHOTH" (111.501-506). The Hour or Hours are personified and deified in
the Greek magical papyri. For example, in P6M X111.1-343 “A sacred book called
Monad or Eighth Book of Moses about the holy name” the magician according
to the systasis ritual should be connected Ttoig wpoyevéaw Oeols, “with the gods
who beget the hours” (x111.29—31) and €mixadod ToV T Wpag xal TOV TG Nué-
pog Bedy, va €& adtdv cuatadis, “invoke the god of the hour and the day, so that
you may be connected through them” (x111.378-379).2!8 Proclus mentions the
Chaldaean invocations to “the divine names of day and night,” évéportd e 8ela
vuxtog xal Nuépag (Procl. In Ti. 111.89.18), and to the personified “goddesses of
Time, god Month,” tég "Qpag Bedg xat tév Miva 8eév (Procl. In Ti. 111.32.16-17).219

The twelvefold division of Helios’ forms and names and its correspondence
to the twelve hours of the day allude to the sun cult and the ritual of hours in
the Egyptian religion, and more specifically to the hymns of Hours of the day
in the cult of Ra.220 That association also finds parallels in the zodiac signs and
their associated animals in the Egyptian dodekaoros.?2!

Furthermore, in the beginning and the end of the formula PG M 111.499-536
the magician emphasises to Helios his personal knowledge of Helios’ signs,
symbols and forms: 0136 gov t& ovueia xal ta w]apdo[nua xai u]opeds “I know
your signs and symbols and forms” (111.499-500); and elpyxd gov & o[np]ela

217 Le. Pre the great, see Ritner in Betz (1986) 31, n. 97.

218 Similarly, in the systasis spell viL.505-528 the magician greets “the present hour,” “the
present day,” and “every day” (VI1.506—507). Similarly, in the defixio from Carthage there is
an invocation to “the god of this day,” “the god who has the power of this hour.” Audollent
(1904) 3251f; also see Kotansky (1994) 118-120. See Pachoumi (2013) 46—69, at 49—50.

219 Procl. In Ti. 111.89.17-19: ovépatd te Belo vuxtog xal Nuépag éxdidodoa xatl pnvog xal éviau-
00 guaTaTued xal ¥AhoElS xal avtopaveiag; also Procl. In Ti. 111.32.16—21: Settepov 3¢ xotvig
obamg éwvolag efva tag “Qpag Bedg xal Tdv Mijva Oedv, dv xal lepd Tapethipapey, xai Huépoy
ol Ntweta Bedg elvai papey, @v xal xoelg Eyopey Exdedopévag map’ adTdY TV Be@v, ToIG
UEANoV Bvdryrn Tdv xpbvov abtdy elvart Bedv wal pvog ol @p@v el vuxtds wal Nuépag vra TepL-
Anmrcdv. For the invocation of the gods of time in the Chaldaean theurgical rituals see
Psel. Daim. c.7; Lewy (1978) 229—230, esp. 1. 9.

220 See Quirke (2001) 54-58.

221 On the dodekaoros see Boll (1903) 295-346.
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xal t& mapdanua, ‘I have told your signs and symbols” (111.536).222 These vari-
ous forms of Helios represent different attributes of the god. Proclus, as we have
seen, On the Hieratic Art, discussing the association of one and many in the nat-
ural cosmos, refers to the various attributes of Helios in different entities (Procl.
HierAr. 5.4-17). lamblichus also in De Mysteriis used the example of the mani-
fold powers, forms and transformations of the one god Helios, referring to the
practices of the hieratic-theurgic art and attempting “to interpret the mode of
the Egyptian theology” (Iamb. Myst. viL.1.249.10-11 and VII1.3.253.12—254.2).

The mixing of the four elements for hieratic-theurgic purposes also alludes
to the medico-magical text of the Kyranides.??® In the beginning of each
chapter of Book 1, called Kyranis, of the Kyranides the names of a plant, a bird,
a fish and a stone are recorded, which all start with the same letter as that of
the chapter.224 The various combinations of some, or all of the four elements,
which represent the four elements of nature, can be used for hieratic-theurgic
practices, medico-magico-theurgic remedies and for making magic amulets-
gems.225

5.12 (¢f- also 3.16). AydAuara, “Statues”

5.12.a. Statues of Gods as Receptacles of Divine Illuminations in

Theurgy and the Telestic Art
Proclus in his Platonic Theology explains the role of statues and symbols in
theurgy, “(and just as) theurgy through some symbols invokes the bounteous
goodness of the gods in order to obtain the illumination of the artificial statues”
(xal Gamep V) Beovpyla Sid &Y Tvwy cupPéAwy glg THY TGV TEXWTAY &YOAUATWY
ENMapy poxaAeltal v TOV 8edv dpdovov dyabétyta Procl. Plat.Theol. 1.124.23—
25).

Proclus also discusses the personification and divinisation of Day and Night,
and Month and Year through invocations and by means of statues and sacri-
fices, “just as the sacred tradition worships both the latter invisible [numbers]
and the causes of these [the visible ones], by naming Night and Day divine
[as gods], as well as by delivering connecting [rituals] to Month and Year and
supplications and invocations for direct revelation [vision of the god invoked];
as if these things are not considered to be summed up on one’s fingers,226 but

222 On the signs and symbols in theurgy see Pachoumi (2013) 4669, at 60—64.

223 Helios is addressed xoipave (111.551): emended by Preisendanz; xbpavve Ms; Preisendanz
(1973) I: 54-55.

224 Kaimakis (1976).

225 See discussion in Comm.: Sect. 2.2—3 on plants, stones and animals above.

226 See also Procl. In Ti. 111.41.5: %ol Sl p) émi SoetOAwv mavta TadTar pévov axomely, ...; and
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rather as among the things that have divine subsistence, which the sacred laws
commanded to worship and honour by means of statues and sacrifices.” (domep
3" ol Tovg dpavels Exelvoug xal TodTwY aitioug ¥) lepd @Yy Bepamedel, dvdpatd e
Betor vuretog xal Nuépag exdidodaa xal unvog xal éviautod cuaTaTind xal kANaelg xal
adtopaveiag, (g olx émi danthAwy Bewpoupuévemy, GAN &v Udp&eat Belaug, &g xal Hpy-
axeveW xal TUAv aydApact te xal Buaiotg of TOV tepdv mapexeledoavto Beauol, ...
Procl. In Ti. 111.89.16—22).227

In his Commentary on the First Book of Euclid’s Elements there is pointed out
theurgy’s function as forming and appropriating the shapes of gods by means of
their statues. Proclus refers to the “perfect and unitary and unknown and unut-
terable shapes of gods being mounted on the intelligible figures” (tc téAeta xal
€voeldi] xal dyvwata xal dppacta axnuata ey Bedv, Emoyodueva28 pev Toig voepolig
anpaat), “the properties of which the theurgic art also represents in its statues
of the gods, and it clothes them in the most varied figures.” (v xal ¥ 6ovpylo Tdg
116THTAg ATTOTUTTOVHEWY) TOTG TV Bedv drydApaaty GAN GANOLG TTEPLBAMEL TXNUOTAL
Procl. In Euc.138.5-12).229

Proclus in his Commentary on Plato’s Cratylus writes about the soul’s assim-
ilation to the superior divine beings as well to the posterior beings, and the
reflection of that process to the statues, “Moreover, by the same power the soul
can assimilate itself to its superiors, gods, angels and daemons; but through
the same power it assimilates even the posterior beings (ta deutera) from
itself to itself and, further, to those superior to itself. Wherefore, it creates
images/statues of both gods and daemons;” (xal TdAw xatd ™ adTHV SHvapw 9
Yoy Svvartar Eavtiy Eopotodv Tois xpeittoaty Eautiis Oeols dyyéhotg Saipoaty: dMa
il Ta SevTepa 4’ Earuthis eEopotol Tpog Eautiv did THS adThg Suvdpewg, xal ETL Tpd
Ta xpeitTw EavTiig, 316 Oedv Te drydAparta xal datpudvawy dnutovpyel Procl. In Cra.
19.51.4-8).

Procl. In R. 116.3-8: Tov {téAetov dptBuov) od pévov ypi voelv &l Sot[vAwy T1]0évtag (obtog
Y[ dp éotv] dptBunTov udAhov 1) dptOuds ot TeEAEloOMEVOS kil 0DOETOTE TEAELOG, AEL YIYVOUEVOS),
8M& T altiory TodTOU vogpdy piv odaa, TepLéyouaay 8¢ TdY TEmEpaTpévoy Spov ThS ToD xbdapov
Tdav)g TEPLé3ov.

227  Also, Procl. In R. 11.133.15—20: &l 8¢ xal mpooeyd elg Ty ceAnvicna)v dvijptrat apaipay, &v )
TS yevéaews aitian maomg xal, &g gnaty Tig lepdg Adyog, T alTomTov &yaApa THS PUTEWS TPOT-
e, 3oy dMmoubey, 8Tt xal TadTy Aetpdy elndtwg dvopdletal, dekduevog éxelbev mpdTog
TAG TP0ASOUG TAV THV YEVETTY TUYKPOTOUVTWY TIVEVUATWY"

228  On émoyoluevov referring to §ymua, the vehicle of the soul, see also Procl. In Euc. go.11—14:
8ot 3¢ dmoppnTéTEPOL AdYol Xal TOV SYUIoVPYOY EPETTAVAL TG XOTW AEYOUTLy TOTG TTOAOLS ETT0-
xovuevov xal 3t’ Epwtog Befov 10 Tdv EmiaTpépovta Tpds Eautév. Friedlein (1873) 9o. Procl. Inst.
205. Also, Dodds (1933) Appendix 11, pp. 313—323. See also discussion in Comm.: Sect. 2.13
on the “Transmission of Fire” and n. 124.

229 Friedlein (1873) 138.
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Regarding the telestic art [the art of mystic initiatory rites] and the role of
statues of gods as receptacles of divine illuminations, Proclus claims, “thus, just
as the telestic art?3° through some symbols and secret synthémata conforms
the statues in this way to the gods, and makes these statues suitable for the
reception of divine illuminations, so too the legislative art by the same power of
assimilation substitutes names as statues of their objects, representing through
such echoes the nature of real beings; and having substituted them it handed
them on to men for use.” (xai omep 1) Teheatiny 316 31 Tvwv cupBoAwY xal drtop-
Pty cuvBnpdTwy T& Tfde dydAparta Toig feols dmendlel xal mttndeta motel mpog
Umodoxv TV Belwv EMdupewy, obTw 3¢ xal 1) vouoBeTiey) xatd THv adTHV dpouol-
TV SOVARLY AYTIARATA TAV TPaYRATWY VPITTYaL Ta dvoparTa dLd Tolwv xal Tolwv
Tixwv dmecovilopévy) Ty TOV Svtwy iaty, xal doatyoaoo Tapédwxey eig xpRoy
Toig avBpwmotg. Procl. In Cra. 51.19.12-19).231

Furthermore, in his Commentary on Plato’s Timaeus Proclus uses a similar
simile of the telestic art [of mystic initiatory rites] and the role of statues and
symbols to explain the role of images/statues of the intelligible in the cosmos,
“Butjust as in regard to the sacred statues (agalmata) established by the telestic
art some of them are visible, while others have been hidden away inside as
symbols of the presence of the gods, which are known to the initiates only,
in the same way the cosmos, as sacred image/statue (agalma) of the intelli-
gible and initiated by the Father, has some as visible tokens (gndrismata) of its
own divinity, while others as invisible synthémata of its participation in Being,
which it received from the Father who initiated it, so that because of him it
would be eternally rooted in Being.” (4M’ tamep tév 016 ThS TeEAeaTIKS 10pU-
MEVWVY dyaAudTwy Td uév EaTiv Eugovi, Ta O¢ Evdov dmoxéxpumtal cOUBoAN THS TGV
Bedv mapovatiag, a xal puévolg Eati yvwptpa tolg TEAETTALS, TOV ADTOY TPETIOV 6 XOTUOG
Sryodpor v Tod vonTod xat amd Tod matpdg TeAeadels T eV Exel pavepd TS EoauTod
Bedtog yvwploparta, ta 8¢ dpavi) cuvbnpata ths tod Svtog uetoxis, & mopd Tod
teréoavtog adTov Ed¢Eato matpés, tvar O U ardtdv ppilwpévos ) dtanwving v ¢
gvtt. Procl. In Ti. 1.273.10—18).

In his Commentary on Plato’s Timaeus Proclus writes that Plato portrays the
demiurge among the foremost of the initiates (telestas) (xatd Todg dxpouvg T@v
TeAeaT@V) as statue-maker of the cosmos (dyaduatomoidy o0 xdapov Procl. In
Ti. 111.6.9-10), while earlier Plato had established him as “the author of divine
names and one who reveals the divine characters, through which he initiated

230 See also Procl. In Ti. 111.155.18—22: €Tt 3¢ xGxelvo dTomoV, TO TNV eV TEAETTIXNY Xal XpaTHpLa
xal Gryddporta 8edv i8pdabat ml yijg xal Sid Tivwv cupBoAwY EmTh el TTOLED TG Ex pepIiiG TANG
yevoueva xal pBapTig ig T0 peTéyety Beod xal xvelobat o’ adtod xat TpoAéye TO HEMoOY, ...

231 Pasquali (1908) 19.
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[consecrated] the soul [of the universe].” (dvopdtwy momtyv Belwv xal xopaxt-
pwv Belwv éxgavtiedy, 8 Gv T Ypuyny Etéheoe Procl. In Ti. 111.6.11-12). “For these
are what the true initiates to the Mysteries do, producing statues [of gods]
through characters and names that have the power to bring them to life, and
making them living and moving.” (tafta yap xat ol ¢ 8vti Tereatal Spdat, Sid
XOPAXTHPWY Xatl dvoudtwy {utiedv TehodvTeg Ta drydAparta xol {dvta xal xtvodueva
dmotedobvres. Procl. In Ti. 111.6.12—-15).

Then, Proclus illustrates the relationship between the demiurge, father of all,
and his creatures, referring to the relationship between agalima and agallesthai,
“Just as knowing himself, he knows the cosmos, so too in being amazed at his
own creative power, he makes his creature admirable and a truthful image
(agalma) of the eternal gods; for in a sense, it has been said that the [term]
image (agalma) derives from the fact that the god is delighted (agallesthai) in
it (ol domep Eautdy Yryvwoxwv olde tév xdapov, oitw TV dnpovpynay £autod
Bowpdwv ddvapy dyaatdy motel o Snutodpympa xal GAnBwdv dyodua Tév ddiwy
Bedv-232 xal ydp g TO dyoua Topd TO dydMeabar Tov Bedv e’ adTd AéhexTal.
Procl. In Ti. 111.6.23—25).233

Furthermore, in his Commentary on Plato’s Cratylus Proclus expresses an
intriguing notion of the intellect as agalma [image] of Dionysus, “The intellect
in us is Dionysian and trully an image of Dionysus.” ("Ott 6 €v )piv volg Atovuat-
oedg EaTiv xal dyoua 8vtwg Tod Atovbgov. Procl. In Cra. 77.133.24—25). However,
Proclus points out the truthful association of the intellect with the concept of
Dionysus itself rather than his agalma, stating that anyone who offends against
it [the intellect], this person clearly sins against Dionysus himself, even more
than those who offend “against the external agalmata [images] of the god” (eig
Ta €xtog ToD Beod drydAuarta 78.133.1), since the intellect is more than other things
related to the god.234 Thus, as examined in this section, the production of agal-

232 The phrase dyoApa t@v didiwv is quoted and discussed in Procl. In R. 11.212.20-213.2: Ei
3 tadta dmpbpwpévig voroaiuey, EEopey xal T& ToUTWY droppTéTEPX VOED, EMELSY) XoTd TOV
Tipatov [p. 37¢] dyopa tav Gidlwy 2oty Bedv 88 6 wdopog, TeheaTiv uév elvat Tob dryddpa-
TOg TOUTOU TOV dptovpydv, 8¢ Emvevaey eig adtdv {wiy duxavoy Sanv xal émoinoey dyadua
gwvouy ypypartiov dia ths adtod xivoewg Tolg dpav Suvapévolg xat Sia Tav Ev odpavd aYueiwy T&
godpeva Aéyov: 1@ 8¢ Thg PuyTis xaponethpt xal Tals mepipopals, alg dvépata adtds Ednxey, mept-
élaPev adTo xai cuvednoey: pulaxTpta 88 adT TEpUPEY xal €v péaots Hdpaaey Tolg xOATOIG
Tolg elpnpévoug vag, olov adTdy, el BovAel, TAY Iyywy cuvbiuata Th dTépwy xal Evoeidav:

233 See also Procl. In Ti. 111.68.32—69.4: tadta & xal W 4o mavtwy TdV didiewy 0edv FTopLoToué-
vy vty elpyta T iSpboavto, ped’ Gv 6 Syutovpyds Exaota dmepyddeTat xol Tov Sov xbdopov
Sryorhpuor TOLGV ol T TRV PEP@V BE@V dydApaTa &v adTd 1Spudpevos.

234 The passage Procl. In Cra. 77.133.24—25 continues as follows, Procl. In Cra. 77.133.25-78.3:
8aTig 0dv elg btV AN pE]) ol Ty dpept) adTod QUawy Staamd Tirovindg Sid Tod molvaySodg
Peddoug, obtog Shovétt elg adtdv TdV Atbvugov duapTdvet, xol AoV TAV elg 6 éxtdg ToD feod
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mata keeps the theurgist in a creative cosmic process, which is an intrinsic
feature of the cosmos.

5.12.b. The Animation of Statues in Theurgy, Telestic Art and Magic

Porphyry in his Adversus Christianos?33 refers to the belief that gods live in the
statues (g v Tolg dydApacty Evdov olxelv vouilety tovs Seods Porph. Chr. Fr. 77.1-
2).236 Furthermore, Porphyry in De Philosophia ex Oraculis 1129—130 Cap.11—
a passage also quoted by Eusebius in his Praeparatio Evangelica v.11.1.1-6—
discusses the shape of statues (t6 te oyfjua T@V dyoaAudtwy) and the right time
and place of the sacrifices.?37

Plotinus earlier in Ennead 1v refers to the practice of the ancient wise men
of animating statues through rituals, probably alluding to the Egyptian prac-
tice. These rituals were used by theurgists in Late Antiquity. In the magical
papyri also there are frequent mentions of the magic ritual of évrvevpdrwaig,
“filling with divine spirit,” of statues, as will be discussed at the end of the sec-
tion below.238 Thus, Plotinus writes about statues, “It seems to me that among
the wise men of old those who wanted the gods to be present to them, hav-
ing built temples and statues, looking to the nature of all [the universe], had
in mind that the nature of the soul is in general easy to attract; but the easiest

SrydAporta TANUUEAODVTWY, Saov 6 vods uaMov TAV 8wy cuyyevhs ot T6 fe@. Pasquali (1908)
77—78. Also, on the definition of man truthfully identified with the concept of Socrates
rather than his statue (¢vdpidg) see Ammon. In Int. 21.10-33, esp. 18—21: xal yap Aéyew elw-
Bapev ANBAG pév dvBpwmov elvar Tdv Twxpdtny, Yeuda 8¢ tdv dvdpidvta Tod TwipdToug, 008y
étepov did TovTow anuaivovtes 1) 8Tt Thg pév Tod Twxpdtoug éwolag 6 Tod dvbpwmov Aéyog dAn-
B&¢ xatyopettal, Tod 3¢ dvdpidvtog odxEéTy; see also Duvick and Tarrant (2007) 122.

235 Harnack (1916).

236  Porph. Chr. Fr. 77.1-5: Ei 3¢ xai Tig 76v ‘ENvwv oltw xodgog Thv yvauny, &g €v tolg dydiua-
atv Evdov olxely vopilety Todg Beols, ToNAG xaBapdtepoy elye T Ewvota Tod TioTedovTog 8Tt elg
)y yaotépa Maplag T mapdévou eiaedu o Belov, EuBpudy Te eyéveto xai texBév eomapyaveby,
ueaTov alfpartog yoplov xal XoARS xat T@V £Tt TOAAG TOVTWY ATOTWTEPWY.

237 Porph. De Phil. Or. 1129130 Cap.1 = Eus. PE V.a1.1.1-6: O uévov 8¢ v mohtteioy adTt@v
avTol pepvixaaty xol ta dMa o elpnuéva, dAG xal Tiat yaipovat xal kpatodvtal drTnydpevaay,
xol pny xad tiow dvoryxadovran tive e Sel Ve xal €x molag Npepag Extpéneabon T6 Te oyfua
TV dyaAudTwv motamoy St motelv adtol Te molog axNpaaty atvovtat v Te Tolotg StatpiBovaty
TéToLg Xatl BAeg Ev 00dEY EaTy 8 iy T’ ad TV paddvreg dvbpwmot ol twg adTovg Etiunoav. See

“Ott 8¢ xai & dydApata adtol Uébevto TS xp1 molelv xal €x Tolog
AN, dAwaoet ta s “Exdryg éxovta todtov tov Tpdmov” On Porphyry see Wolff (1856) 129;
Smith and Wasserstein (1993); on Eusebius see Mras (1954) Vol. I: 232; Sirinelli and Places
des (1974); Places des (1982), (1983) and (1987); Places, des and Schroeder (1991). See also
Hopfner (1974) 211. On Porphyry see also Berchman (2005); and on the Fragments of Por-
phyry in Eusebius see Magny (2014).

238 See examples at the end of Comm.: Sect. 5.12.b below.

also Eus. PE v.a2.1.1-2:
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way of all to receive it would be, if one were to craft something sympathetic,
which was able to receive some share of it. And that is sympathetic which is
in any way imitative of it, like a mirror able to capture some image of it.” (Kai
pot Soxodaty of Aot gogol, oot EBovAndnaav Beods avtols mapetvat iepd xal dydA-
porta Tomaduevol, eig T Tod TavTog Quay dmidovTeg, &v vé Aafelv wg Ttavtoyod pev
evdrywyov Ypuyiis euaotg, Sekaabal ye wiyv pdotov &v ely) dmdvtwy, el Ti¢ Tpoomadés
T textivarto Dodé&aafon Suvduevoy polpdy tva adTi. [poomabés 8¢ 6 dnwoody
unbév, domep xdtomtpov dpmdoat 186 Tt duvduevov. Plot. Enn. 1v.3.11.1-8).

Hermias in his Commentary on Plato’s Phaedrus writes about the theur-
gic enthusiasmos, and how the ‘divine possession’ and animation of statues is
achieved through the telestic art, emphasising the role of purification rituals,
characters and symbols. He also describes the processes of concecration and
illumination?3? of the statues. Accordingly: “It has been discussed how the soul
is possessed by god. But how is the statue said to be possessed by god? Indeed,
it does not operate by itself in regard to the divine, which is inanimate; but
the telestic art having purified the material thoroughly and having bestowed
some characters and symbols on the statue, first animated it through these, and
enabled it to receive life from the cosmos; then along with this it contrived that
it would be illiuminated by the divine; therefore, the statue always gives orac-
ular responses, until the conformable ones are able to accept; for the statue,
until it would get consecrated, stays in order, until it would become in any way
unfit to the gods’ illumination; ... hence the statue stays illuminated as long as
it gets affected; thus, its unfitness leaves room for complete deprivation, if it
is not again anew consecrated and animated by the initiated.”240 (TI&g pév odv
1) Yoy EvBouard, elpytat. TIkg 3¢ xal dyaApa Aéyetat évlovaidv; "H adtod uév odx
évepyel mepl 10 Belov, 8 ye dpuydy Eatty, GG T UANV 1) TedeaTien Stocadpaaa xai
Twag xopaxTipag xal aOpBola meplbelon T dydApatt TpdToY eV Epuyov alTo
S1d TovTwV Emoinae xal olév e wy Tvar €x o0 xdopov xatadéEacbal, Emerta petd
tolto EMaudivat Tapd tod Belov altd Tapeoxedaaey: 8mep dyohua det ypnpartilet
gwg Sdvavtat déxecdat of émtndetor O uév yap dyapa g &v teheati) uéver epekils
€wg dv mavTy) vemitidetov Yéwtat mpog T Bedv EMauy: ... 10 3¢ dyadua tg dv
a0y oltw pével EMaumdpevoy, 310 xal 1) dvemitndeldTyng adTod €ig TTEPYTIY TAVTEAR
XWPET, €av Uy AW éx véag U6 Tod TeAeaTod TeAeadfj wal upuywdi. Herm. In Phdr.
87.4—18).24

239 On the statues’s illumination see also Procl. In Cra. 51.19.12—15: xai Gomep 1) TeheaTiny did
3 Tvwv oupféAwy xai droppyjtwy cuvByudtwy Ta TfdE dydApara Tols Oeols dmencdlet xal émt-
et Totel Tpog Vmodoymv Tév Oelwy EMdPEWY ...

240 See examples at the end of Comm.: Sect. 5.12.b below.

241  Couvreur (1901); Lucarini and Moreschini (2012). See also Dam. Vit. Isid. Fr.174.1-8 (Souda
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The examples from the Greek magical papyri are related to the use of statues
and the ritual of évrvevpdtwaotg, “filling with divine spirit,” which is mentioned,
frequently, in the magical papyri. The process is based on the general belief
that in Greek, Egyptian and Mesopotamian religions gods are residing in their
statues.24? According to the process of enpneumatdsis, they prepared hollow
figures of the gods, and placed inside them the magical spell, in order for the
figure to be filled with the spirit of the god.2+3

In the ritual of Eros’ consecration (PG M x11.15ff.) included in the spell “Eros
as an assistant” (PGM X11.14-95) the magician is instructed to take seven living
animals, two of which should be nestlings and, “holding them in your hand, you
will choke them, at the same time offering them to Eros, until each animal has
been choked and its spirit has gone into him [the cult statue of Eros]” (x11.32—
34). In the same spell, the magician is instructed, “place another chicklet on the
altar; while practising the ritual eat the chicklet by yourself and let no one else
be present” (x11.36—37). Just as the offering of the animals and chicklets func-
tions as a way of instilling their spirit into the statue of Eros, eating the chicklet
in this manner helps to instil its spirit into the magician.

In the “Sword of Dardanos” (PG M 1v.1716-1870) the magician is also instruc-
ted to inscribe the magical formula on a golden leaf and “give the leaf to a
partridge to swallow down and then kill it” (1v.1811-1823). Thereafter, he should
pick up the slain bird and wear it around his neck as a way of preserving the
potency of the magical formula. In the “Holy book of Hermes Trismegistus
addressed to Asclepius” in the Hermetica, Trismegistus refers to “living statues
filled with sense and spirit” (Herm. Asclep. 111.24a). Furthermore, as is asser-
ted in the same work, this invention of making gods out of material substance
is ascribed to the Egyptians, “who invoked the souls of daimons or angels and
implanted them by means of holy and sacred rites” (Herm. Asclep. 111.37.23—
25). The concept of eating living creatures as a way of acquiring their spirit and
power is made dramatically explicit in the spells of the Egyptian Pyramid Texts
(Eg. Pyr. T. 273—274), “The king is one who eats men and lives on the gods ... The
king eats their magic, swallows their spirits ... He has seized the hearts of the

11579, 7; 11 52, 23 8. vv. ‘Hpatloxog et Staryvwpwv): 6 puév 81 Hpaioxog adtopung yéveto dloryva-
uwv T@V Te ovtwy xal T@v i) {wvtwy iep@v dyaiudTwy. 080 Yop EUPAETWY ETITPUOKRETO THV
xapdioy 0o Tod Betaapuod xal dvemda 16 Te adpa xal THY Puxny, bamep U1 Tod Beod xatd-
axetos. £l 8¢ ) xwolto totobrov, dpuyov v éxelvo té dyopa xal dpotpov Belag Emimvolog. obtw
Siéyve 18 dppnTov dyopo tod Aldvog O7d Tob Be0d xartexdpevoy, v AleEovSpels Etipmoay, "Oat-
pwv vta xal "ASwvtv 6uod xatd puaTieny &g dAnbas pdvat Beoxpaciov. Zintzen (1967) 147-148.

242 Burkert (1996) 84 ff. and Schnapp (1994) 40-44.

243 See e.g. PGM 111.282—409, 296 ff.; 1V.964-966, 2359—2372; also v.381-385; on this practice
see Poulsen (1945) 178-195.
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gods ... The king feeds on the lungs of the wise and is satisfied with living on
hearts and their magic.”24+

5.13-14 (cf. also 4.19). Zvvjuara, Synthémata

5.13—14.a. Instilled Synthémata as a Way of Returning to

Themselves or to the Gods, and as a Way of Uniting the Soul with

the Divine
Proclus in his Commentary on Plato’s Timaeus discusses the ‘HAwuxd and Xeiy-
viaxd synthémata: “for Nature being dependent from above and from the gods
themselves, and being distributed through the ranks of the gods, she also instils
in the bodies the synthémata of their affinity to the gods; in one case solar syn-
thémata, in another lunar, in others those of other gods, and she causes also
these things to return to the gods, some to the gods in general, others to specific
gods, bringing her works to completion, according to the various characteristics
of the gods.” (dvwbev yap xal dr’ adtdv EEnpuévn T@V Bedv 1) PUoLS xal Stave-
vepnpuéw mepl Tag TAV Pedv TdEels vtifnot xal Tolg cwpaat THs Tpds Heods adTAY
oixeléttog ouvdnparta, toig uev ‘HAaxd, Tols 3¢ XeAnviond, Tolg 8¢ dMov Tvog Oedv,
xol gmiatpégel xal tadta mpdg Oeols, T8 uEv wg Tpdg Beols AmARS, T 3¢ W¢ TTpdg
To0ade Tovg Beols, TEAEDTATN T EqUTHS YEWpaTa xat MY xal dMyy iSdtyTa
fedv. Procl. In Ti. 1.210.19—30).24°

In his Commentary on Plato’s Cratylus Proclus relates synthémata to the

notion of return, “thus, just as Nature, the demiurgic Monad and the Father
himself who transcends all things sowed synthémata of their own identity in
beings subsequent to them, and through these synthémata they make every-
thing return to themselves, so too all the gods instil in the entities produced
from themselves symbols of their causality, and through these they estab-
lish all creatures in themselves. Therefore, the synthémata of the existence of
the higher beings which are sown into subsequent ones are unspeakable and
unknowable, and their active and movable force surpasses all intellection.”
(éomep 0dv 1) VOIS xal 1) HOVAS 1) SYptovpy ) ol adtds {6 TdvTwy EEnpnuévog
maT)p évéamelpay Tolg SevTépolg TiS oixelag id16TYTog TuvBpaTa, xal Ot éxelvewv
EMITTPEPOUTL TIAVTA TTPOG EXVTOVG, 0UTwG O xal TAVTES oi Beol Tol dg’ EquTdv Tapa-
yopévolg evdidéaat T opetépag aitiag adpufBora, xai dia todTwv Edpdlouat TdvTa év
€auTolg. T& uév odv THg UmdpEewg TAV UMepTépwy Evamelpdpeva Tolg SeuTépols Tuv-
B uata dppeyTd oy xal dyvwaTa, xal T6 SpaaThptov adTAY xal XY Tdv UTepaipel
ndoav vénaw. Procl. In Cra. 71.30.29—31.8).246

244 Faulkner (1969); on the Egyptian ritual of swallowing see Ritner (1993) chpt. 3.
245 On Proclus on synthémata and émiatpoy see Dodds (1933) 222—223.
246 Pasquali (1908) 30-31. See also on synthémata and the notion of return in Procl. In Tt
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In his Chaldaean Philosophy, extract 5, Proclus asserts that synthémata unite
the soul with the divine, “in that way the soul participates in synthémata,
through which it is united with the god” (o0tw xal TavTwy pév peTéyet TV guv-
fnpdtwy, 8 v cuvdrtetal 1§ 0e®, Procl. Phil. Chald. Fr. 5.212.1-2).247

Proclus, discussing the role of symbols and synthémata in the hieratic rites
(v lepatdv €pywv Procl. In R. 1.83.17) and hieratic precepts (tolg lepatixoig
feopois 1.83.28) in his Commentary on Plato’s Republic, relates them to the exper-
ience of the initiated in the mystery rites, “indeed the gods are pleased, listening
to such symbols, and they are readily prevailed upon those who invoke them
and show forth the distinctive nature of (the gods) themselves through those
familiar to them and very well-known synthémata; mysteries and teletai [ini-
tiatory rites] have their efficacity in these [synthémata], and they make the
initiates see complete, stable and simple visions” (xal ydp ol feol T@v To1GVIe
aqUpBOAWY dovovTeg xaipouaty xat Tolg xaAodaty Etoipwg meibovtal xal Ty Eautdv
BétyTa Tpogaivovaty Sid ToUTwY g oixeiwy adTols xal udAlTTa YVwplpwy auvdy-
MdTwv: xal T& puothpla xal ai TeAetal [xal] T6 dpacTiplov €v TolTolg Exouaty xal
SAGxAnpar et dtpepd) xai aTAd Bedparta Sid TovTwy Tpokevodaty Tolg piaTats xabo-
pav ... Procl. In R. 1.83.17—25).

Furthermore, in his Commentary on Plato’s Timaeus the Dionysiac aspects of
synthémata are discussed. Proclus refers to the Dionysiac activity of the Demi-
urge and the role of “the number seven, since the theologians say that Dionysus
was divided into seven parts” (¥ éB3ouds, émel xal Tov Atévugov ot fordyot uepts-
uevov elg emta peptabijvat Aéyovawv: In Ti. 11.197.24—26); and points out that “this
number comes to the soul from higher causes” (fxet pév odv tfj Yuxfj xal and
@V Oreptépwy aitiwv odtog 6 dpduds), “in order that it may have its division
into seven parts as a synthéma of the Dionysiac series and of the legendary
tearing apart” (fvo TOv pév €ig EmTd nolpag MepLaMOV Exy) auvOnua TS Alovuataxiig
oelpds xal tod pubevouévov amaparyped Procl. In Ti. 11.198.2—7).248 That notion of

1.273.18-24: T8 pév odv olpovds xal T6 w6apog Bvopa OV Eupovdy 0Ty & adTd duvdpewy
aMpavTed, T pPév xabd mpdetoty éxelbev, T 8¢ Ths émiotpogiic 8el 8¢ elvan xal ThHG pevodawg
adTod Suvapuewg dvopa Belov Tod auvbnuatos v Tod Spovpynod aduBorov, xabd xal dvexgpol-
™66 ot Tod vtog, dpprTov dv xal dgpdeyrTov xat adTols Yvwpiuov Tols feols.

247 Des Places (1971) 212. Procl. In R. 1.84.26-31: xal 7) pév Ot ixdvav péfodog ol yvnaiwg ptho-
000ty mpoavxel, 1) 3¢ 3t’ dmopprTwy cuvBnudtwy ThS feiag odaiag Evdelfis Tols Thg puoTuew-
Tépag Vyepdow tereatovpylag, e’ g &) xal ardtdg 6 TTAdTwy moAd Tév obeelwv Soypdrwy dtol
TOTOTEPA Xatl EvapyEaTepa SELCVOVaL.

248 See also Procl. In Ti. 11198.7-14: (xal yap €det vod petéyovaay adtiv Atovuatonod xal, g
"Opgels [frg. 207. 203] enaw, éml THS xeQaiis pépovaay Tov Beov Sypfiadat xat’ éxelvov), T
3¢ &v TadTarg Tods polpag dppoview Exy ths AmoMwvtoneiis TaEews cuBolov: xal yap év éxel-

Ve

volg & quvdywy xai éviwv té peptabévta Tod Alovioov uédy xortd iy Bovdnow tod Tatpds 0btég
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the Dionysiac dismemberment as a synthéma is also repeated in Procl. In R.
1.175.2—3: “for dismemberment is one of the Dionysiac synthémata” (xal yap 6
OTAPAYOS TAV Alovualo®v €v EaTv uvBnudTwY).

5.13—14.b. The Mentality, Suitability, Visibility, Form and Shape of
the Synthémata
Proclus deals with issues of visibility, form and shape of the synthémata and
their relation to the concept of powers, “for the visible things are the syn-
thémata of the invisible powers, the ones seen in extended shape of the shape-
less powers.” (cuvjuata yap T EuQavi) TV GQaviv €TTIV SUVAREWY, TRV ApopPw-
TV TA €V Mop@als dpwueva Staatatals. Procl. In R. 11.242.24—26).

Furthermore, in the Platonic Theology Proclus points out that Plato said
that the divinity (T)v 8eémta) is “colourless, shapeless and tasteless” (Aypw-
MooV Yap adTv xal doyxnpdtiotov xal dvagd Procl. Plat.Theol. 1v.35.13-14).249
Proclus then explains that the gods belong to the intellectual order, and they are
known through mental synthémata, “thus, I say that also this order, being the
highest of the intellectual gods, is unknowable and incomprehensible accord-
ing to its own character, and it is perceived through intelligible synthémata.”
(Aéyw Tolvuy 8t xal V) Té&i altn, TAV voepdv odoa ety dxpbng, dyvwotds éatt
xal dpPATTog XATA TV EXVTHG O16TYTa ol Ld TUVEYUATWY YIYVWTKETAL VO TV.
Procl. Plat.Theol. 1v.35.17—20).

Proclus also in his Commentary on Plato’s Cratylus discusses the role of sym-
bols and synthémata in the telestic art, “thus, just as the telestic art through some
symbols and secret synthémata conforms the statues (agalmata) down here
to the gods, and makes these statues suitable (¢mit3eia) for the reception of
divine illuminations, so too the legislative art by the same power of assimilation
produces names as statues of their objects, representing through such echoes
the nature of real beings; and having produced them it handed them on to men
for use.” (xai domep ¥ TeheaTiny) dd &) Tvewv cupBEAwy xal dTopEYTWY TUVENUATWY
0 Tfid€e drydAparta Tolg feols dmecd et xat emitndeia otel Tpdg Htodoyny T@V Beiwv

éatw 6 6edc. On Dionysiac synthémata see also Procl. In R. 1.85.2—12: ... T6 Te év dmoppnTolg
Aeyduevov, wg &v TVt ppovpd e ol dvBpwol, atyf) Ti) TeEmoVaY) TEPwV, Kol TAS TEAETAS Map-
Tupduevos TV Stagpbpwv MEewv ths Yuxiic xexabapuéws Te xal dxaddptou eig "Adov dmiotay,
otk Tdg Te aloeis ad xal Tég TpLddovg 8md TAV dalwv xal AV mortplev Beaudy Texuatpduevos, &
3 i cupPoudis dmavta fewploag Eotl ueatd, xal TAV mapd Tolg TTonTals Bpudovpévmy dvédwy
e xal xaf6dwv, TAV Te Atovuaton@v auvlnudtwy xal T@v TITaVIXGY GUAPTUATWY AEYOUEVWY,
ol 76 €v "Atdou TpLodwv xat ThS TAGVNGS xal TGV TOLOVTWY ATAVTWY.

249 Also, in the Corpus Hermeticum 'V, “A discourse of Hermes to his son Tat,” god is described
as 6 dpavis and 6 pavepdtatog, and 6 ATWUATOS, O TOAVTWUATOS, UAAOY 3¢ TTAVTOTWUATOS
(Corp. Herm. v.10).
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ENappewy, obtw 3¢ xal 1) vouoBeTuey) xatd TV ATV GQOUOLWTIXNY SUVAY AYdA-
HOUTOL TGV TPy HATwV DeiaTnat Té dvoparta Sid Toiwv xal Tolwy Fixwv dmeovilouéw
TNV TRV Bvtwy @uay, xal boatroaca Tapedwxey eig xpriatv Tolg avBpwmotg. Procl.
In Cra. 51.19.12—19).250

6. Direct Revelations/Epiphanies of the Gods, Purification Rituals
and the Empyrean Power

6.2.a. Adtopdveia/Abtéparos Empaveta, “Direct Revelation/Epiphany

of the God/-s”
Marinus in Proclus reports Proclus’ experience of Hecate's self-revelations after
performing certain Chaldaean purification rituals, “But before these, the philo-
sopher after being purified in due order by the Chaldaean purifications, in-
voked flame-like [fiery] revelations for direct vision of Hecate, as he himself
has recorded in one of his own treatises.” (ITpé 8¢ ToOTwv &v Td&et 6 PAbTopog
Toig XoAdaixols xabappols xabarpdpevos, pdapaat uev Exatixoils pwtoedéaty adto-
TTOUUEVOLS WUIANTEY, (g xal adTdg Tou péuvyTal &v iSiw auyypdupatt. Marin. Vit.
Procl. 28.683—-686). Porphyry also in De Philosophia ex Oraculis refers to the syn-
thémata (ouvOnpata) of Hecate's revelations and the fiery images (wupdegatv
eldwAoig) of her revelations (Porph. De Phil. Or. 11.151.165-173).25!

In his Commentary on Plato’s Timaeus Proclus also describes the theurgic

“connecting rituals, calls and invocations for direct revelations (visions) of the
gods” (cuataTind xal ¥Anaelg xal avtopavelag Procl. In Ti. 111.89.19) according to
the sacred tradition (¥) iepd eNy) of the theurgists,252 “Just as the sacred tradi-
tion worships both the latter invisible [numbers] and the causes of these [the
visible ones], by naming Night and Day divine [as gods], as well as by deliver-
ing connecting [rituals] to Month and Year and supplications and invocations
for direct revelation [ /vision of the god invoked]; ...” (®omep &) xai Todg dea-
Velg éxelvoug xal TobTwy altioug 1) lepd eV Bepamevel, dvopatd Te Belar vuxTog xal
Nuépag éxdidodaa xal unvog xal Eviavtod TUTTATING XAl XAVTEIS KOl AVTOPAVELXS, ...
Procl. In Ti. 111.89.16—19).

250 Pasquali (1908) 19.

251 Porph. De Phil. Or. 11151165-173: “Ev xpnomptov €Tt mapadels, Smep adm) 1) ‘Exdty memoinTa,
XoTamodow OV Tept TaiTyg Adyov: "HY &yt elpit x6py TOAVGATUATOS, 0DPAVEPOLTOS, [TAUPATILS,
TPWAPYVOS, ATVIG, XpuaoRéeuvog, [Poify dmelpdodexns), paeaiuBpotos, Eikeibuia, /tpiotoi-
XOU pUaEWS cuvduatae Tpload pépovaar [al(Bépay pev mupdeaaty Eeidopéwy eidwAols, /Mépa &
dpyevvoliat Tpoxdapaaty appueadnuat [yadiov) uav axvAdxwy dvopep® YECVELY NVIoXeDw ).

252 Onliepd eNun as a term used by the Neoplatonists when referring to the Chaldaean Oracles
see Lewy (1978) 445.
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Regarding the experiences of the initiates and their “suitability” (émitmder-
6tvg) to receive epiphanies, it is stated: Arist. Fr. 15 (ed. Rose = Synesius Dio
10): “just as Aristotle esteems that the initiates (todg TeAovpévoug) should not
learn (od pafetv) anything, but be liable to experiences (mafelv) and be in such
a condition, so that they have become suitable (énttydeiovg) (for the revela-
tion)” (xafdmep Aptototélng d&Lol Todg Tehovpévous od pabelv Ti Sety, dMa Tadely
ol Stotebijva, SnAovétt yevopévoug emitydeioug:).253

Concerning the PGM examples of adtogdvela, in the “Spell to bring the god”
(“Beorywydg Adyos” 1v.985-1035), included in the “Spell that produces direct vis-
ion [of the divinity invoked]” (Altomtog 1v.930-1114), the magician assimilates
Helios with “the greatest god (tov péytatov 8edv), lord Horus Harpocrates,” “god
of gods (Be¢ Bedv),” whom he invokes (1v.987-988, 999-1000,1048-1049). Helios
is described as “the one who enlightens everything and illuminates by his own
power the whole cosmos” (1v.989—991).254

Another “Prayer that produces direct vision (of the divinity invoked)” (Alto-
710§ gVaTATLS, IV.930—1114) includes a hymn “To Helios” (1v.939—948), in which
Helios is invoked. In another spell, 1v.959—973, also included in the “Spell that
produces direct vision” (1v.930-1114), Helios is also invoked addressed as “the
living god,” tov Beov tov {Ovta (1v.959). In the “Spell for direct vision” (vI1.319—
334) Osiris’ revelation to the magician in order to prophesy is described through
ritualistic language, which emphasises Osiris’ cosmic establishment and is
allusive to the mysteries.255

6.2.b. Avropdveta/Avtéuaros Emepadveta: Shape and Form
In his Commentary on Plato’s Republic Proclus discusses the shapes and forms
of the theurgic “direct revelation of the gods” (at adtogdvetar t@v fedv Procl. In
R. 1.37.9),%%¢ who “sometimes are revealed as luminous visions without form
and sometimes as having taken a form; for if we were not believing in these
[visions], we would overthrow the whole hieratic [art] and the ritual acts of the

253 See Burkert (1987) 69, 89—90; Bremmer (2014) 13-14.

254 For this cosmic depiction of Harpocrates in the Greco-Roman period see El-Kachab (1971)
132-145; also Bonner (1950) plates IX—X.

255 E.g. VI1.326 and 329: dvorye tév [vady, Tdv éml yiic iSpupévov] xdapov, xal ¢kat tév "Oatpy
and 8voi&év pov té Grta, et pot ypnpartions; see also the spell “Hermes’ Ring” (v.213-303):
énagrow dvolEy £’ OpAs (v.285); also Plu. Quaest. Conv. 738.C.3: ) T@V xeA@V dvoi&eL.

256  On adtogdvetat see also Procl. In R. 11.154.1-3: ol ara 7oté pév adtopoavé idodaat tég &v 1§
ot To0 TR ®Oope TAEELS adTAY StoryyEMovaty xartd v &v T Tavtl Tpolmdpyovaay lepatiny.
Procl. In R. 11.344.27—345.1: xal TpdTepov elmopey xal papTupodaay Exopey TV lepatinny mapa-
Sodoa xal adtomtuay ¥Ajotv Ths ueyiomg feod Tadtyg xal SiddEacay mdg dpbeioy mpoatévat

(Bel)y:
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theurgists, and without these, [we would overthrow] the direct epiphanies of
the gods, which sometimes manifest themselves in one form, sometimes in
another” (pawopévwy TOTE UEV ATUTWTWY QUTWYV, TOTE 3¢ TETUTWUEVWY: 1] YOp
Tpogéuevol Tadta TV lepatiy SAny dvatpémopey xal Ta Epya TV Beovpydv, xal
Bivev ToUTWY TAS ADTOMATOVS ETipaveiag TAVY Bedv v axpaaty dANoTE dAAOLS pavTa-
{opévwy Procl. In R.1.37.9-14).

Furthermore, Proclus discussing all the hieratic treatises (tais leportinais
amdoalg mpaypatelaig) and teletai [initiatory rites] and mysteries and the epi-
phanies of the gods (Tais TeAetals xal Tolg puatyplots xai Tals T@V fedv Empavei-
atg), writes about the manifold forms and transformation of shapes of gods in
the theurgic epiphanies (talg Tév Oedv Emgaveiaig), “for in all these, the gods set
forth many forms of themselves, and they appear to change into many shapes;
sometimes their light appears formless, sometimes (it appears) having been
shaped into a human form, and other times having advanced a different form.
The god-given mystical doctrine hands down these (teachings) too.” (év draat
YAp ToUTOLS 0t B0l TOANAG eV EQUTAV TTPOTEVOUTL POPPAS, TTOMG BE ayuarta 5o~
AdTTovTES Qaivovtal kol TOTE uev AtdmwTov adTdv TpoféRAnTal @&, Téte 3¢ &lg
BvOpIToU HopeYV ETYNUATITMEVOY, TOTE O Elg dAAOTOV TOTTOV TTPoeANALBSS. kol TardTar
xai 1) Beomapddotog puataywyia mapadidwaty: Procl. In R. 1.110.21-111.2).

Moreover, in his Commentary on Plato’s Republic Proclus reports, “long ago
when the theurgists taught us that the direct revelations of the gods without
form were necessarily endowed with form and those of the gods without figures
were necessarily endowed with figures.” (mdAot xal T@v feovpy@dv Nuds Sidakdv-
Twv, 8T TAG adToPaveing TAV BERV PEUOPPLUEVAS TRV AHOPPWTWY KAl ETYVUATITUE-
vag TRV aoynpatiotwy avdyxy yiveaBat Procl. In R. 11.241.22—24).

Proclus also describes the theurgic apparition(-s) as “the flame-like, the
immaculate, the timelessly present, the vital, anything of that kind, and the
dimensionally one of those who participate, the one that has been formed and
shaped; when gods also said these to the theurgists” (1o Qutoedeg 16 dypavtov
T A pdveg Tapd T LTy, T €l Tt TolodTov, TAV 3¢ peTEXOVTWY TO SlagTATOY TO
MEMOPQWHEVOY TO ETyNMaTIOUEVOY TadTa xal TV Oy elmovtwy mpog Todg Beovp-
yous: Procl. In R. 11.242.5—9).257

For Proclus, when the soul descends from the immaterial into the en-
mattered domain, it becomes passive, liable to experiences and emotions
(Procl. In Ti. 111.330.8—331.2). Proclus explains that these emotional souls of
the embodied state are also formative “... since souls have become emotional
(mabnTinaic) instead of impassive and inclined to give shape (moppwtinais)

257 Procl. In R. 11.242.15-16: €l 0dv tofs Sgovpyols Tobrov avronteitar tdv tpdmov o Belo.
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instead of having no shape, it is sensible to say that teaching through this kind
of myths is the proper way of teaching them” (... yevopévaug dmadéat madytuais,
QUOPPWTOLS HOPPWTIXAIG, TTPETWY EaTiv TpoTog Sidaaxahiag elxdTwg 6 Sid T@V Tol-
&vde uobwv+) (Procl. In R. 11.107.21-23).

Similarly, the symbols and synthémata in the telestic art [theurgy] make the
statues suitable to receive divine illuminations, as Proclus explains in his Com-
mentary on Plato’s Cratylus, “thus, just as the telestic art through some symbols
and secret synthémata conforms the statues in this way to the gods, and makes
these statues suitable (émitdew) for the reception of divine illuminations ...”
(xal Gamep 1) TEAETTUC D& O TV TUUPBOAWY xal dTToppeYTwY cUVENUATWY T TfOE
dryddparto ol Oeols dmedlet xal emithdeto motel Tpog Utodoxmy TéV Belwv EMAp-
Yewv ... Procl. In Cra. 51.19.12-15).258

6.4-8.a. KaSdpoers /Kadapuol, “Purification Rituals”
Proclus in his Platonic Theology asserts that the theurgic power (tfig 8eovpyueiis
Suvdpews) combines the purifying powers of the telestic [initiatory] rite (tdg
s teleatovpyueiis xafaptinds duvduels) with the operations of divination and
divine possession (Procl. Plat.Theol. 1.113.6-10).

In his Commentary on Plato’s Cratylus Proclus also points out that “purific-
ation is a characteristic not only of medicine but also of divination” ({16} v
xdBapatv ) évov €l Tiig latpueiis Opdv GG xal €mti Tiig poavtiedjs Procl. In Cra.
176.100.11-12), “and, as Timaeus says (22c), gods purify the universe either with
fire or water, acts which the seers also imitate; and for these reasons the theur-
gic rites instruct that they should purify first the summoners and the receptors
according to these ways. ... For Apollo is everywhere the one who unites the
many and brings them together to one, and he uniformly anticipated all the
ways of purification, cleansing the whole heaven and creation and all encosmic
lives, and separating individual souls from the thickening of matter. So for this
reason the theurgist, who is the leader of this rite, starts with the purifications
and the lustral besprinklings; let he himself as a priest among the first govern-
ing the rituals of fire, be sprinkled with a frosty wave of the deep-voiced brine,
as the Chaldaean oracle?>9 says about him.” (xal ydp, 6 evat Tipatog (p 22¢), xal
76 v of Beol xabaipovaw 1 mupl ) Bdatt, & xal ot uavtels pupodvral, xal dia Tadta
ol ol Beovpylot Todg pev xANTopag xal Tovg Soxéag TovTolg Tolg TpéToLg Tpoxabaipey
TapaxeAEvOVTAL, Xal 00 Tolg MAVTETL Gvov GG xal Tolg TeAeaTals of xabappol Tpd
TAV TEAETOV ook Bavovtat, Tav T6 GASGTPLOY THG TTPOXEIUEVYG TEAETTS ATTOTKED-

258 Pasquali (1908) 19.
259 Orac. Chald. Fr.133; Majercik (1989).
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agopevoL. ..., xal TaVTaG TOUG TPOTOUS THS Xabdpaews Evoelddg Tpoeiln ey, SAov Te
TOV 00pPaVOV XAl TV YEVETLY ol TaG {wadg dmdaag xabaipwy Tag Eyxoapiovs xal TG
MEPLas Puydis dmd TRV Tayuaudtwy xwpilwy Ths TAng. 816 xal 6 Beovpyds & TH TeAe-
THig TovTov Tpoxabiyoduevog Ao TOV xafdpaewy dpxETAl Xal TRV TEPLPPAVTEWY"
adTog & év mpwTolg tepeds Tupdg Epya xuPepvd xOuaTL patvéabw Tayep® Bapuyéog
aAung &g enat T Adytov (or chald p 55) mept avtod. Procl. In Cra. 176.100.19—
101.8).260

Marinus in his Proclus mentions that Proclus used to practice Orphic and
Chaldaean purification rituals from the prime to the end of his life, “... at night
and also during the day he used apotropaic (rituals), sprinklings with lustral
water and other purifications, sometimes Orphic, other times Chaldaean, going
down to the sea without fear every month, and sometimes ‘twice’ or ‘thrice’ in
the same month;” (... vixtwp e xai ped’ Nuépav dmotpomals xal meptppavtyplols
ol Tolg dMotg xabappiols yppevag, 6Te uév 'Opeixois ote & XaAdaixols, émt fdAart-
TA TE dOVWG EXATTOU PYVOS XaTIwY, a0’ dTe O ‘Dig’ 1) ‘wal Tpig’ Tod adtod Marin. Vit.
Procl.18.455—459).

Marinus also particularly refers to certain Chaldaean purification rituals
associated with Hecate’s epiphanies, which Proclus used to practice, “But be-
fore these, the philosopher, after being purified in due order by the Chaldaean
purifications, invoked flame-like [/fiery] revelations for direct vision of Hecate,
as he himself has recorded in one of his own treatises.” (ITpd 8¢ ToOTwy &v Té&et 6
@LAdTopog Tolg XaAdaixois xabappols kabatpduevos, pdapaat pev Exatixoils pwto-
eLéaty AVTOTTTOUMEVOLG WHIANTEY, W xal aTog TTou MéuvyTal &v 8l TUYYPaUMaTL.
Marin. Vit. Procl. 28.683—686).

Proclus in his Commentary on Plato’s Alcibiades 1 refers to the purification
rituals, using a simile between theurgic rituals and philosophical accomplish-
ment, “Thus, just as in the [theurgic] rituals there precede cleansings and
sprinklings with lustral water and purifications, which are practice for secret
rites and participation in the divine, so also I think the philosophical proced-
ure purifies beforehand and prepares those who are on the way to it for the
self-knowledge and the self-revealing contemplation [ /vision] of our essence.”
(&omep odv &v Tals Teletals xabdpaeis fyodvral xai mepippavipia xal dyviapol, &
TAV &v dmoppTolg dpwuévay xal Thg Tod Befov peTovaiag yuuvdopatd eioty, olitw pot
Soxel xal V) rAdoopog tereatovpyla mpoxadaipew xal Tpomapaoxevdew eig Ty éov-
TAV YVQIW xal Ty adtogavi) Thg odalag Nudv Bewplav Tods En’ aldTiv aTEMOMEVOLS.
Procl. In Alc. 1.9.2-7).

260 Pasquali (1908) 101.
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Furtheremore, Proclus in his Commentary on Plato’s Timaeus discusses the
divine purifications, referring to the act of “gods puryifing the earth with water”
("Ortowv 8¢ ad of Beol T YAy idaat xabaipovteg Procl. In Ti. 1.118.14), and explaining
it as follows, “for the one type of purification is made through water and the
other through fire, and everywhere there is purity to the seconds coming from
the firsts” (xal yop xaBappog 6 pev yivetar 8t Bdatog, 6 3¢ dia Tupds, Tavtayod O¢ 4
xoBapdyg Tols deuTépolg Ao TRV TPWTwWY 1.118.21-23).

Proclus also relates these purifications with the ones on a universal scale,
“And if there are certain purifications in the universe too, there are certainly
those who stand before these purifications, acting as purifiers in the universe
before the partial purifiers ... And the priest having understood this has also
called the destructions by water or fire according to the hieratic way purifica-
tions, but not destructions, as he would have said if he was explaining it only
from natural pronciples.” (ei 3¢ 3V xaBapuol Twvég glat xat év toig SAolg, eigt dYmov
xol TRV woBopuBV TPoTTATAL TOUTWY TIPS TRV MEPIX®Y xaBapTipeg eig Td SAa Spdv-
TEG, ... 0 O xat 6 teped €idng Tag O Uatog al mupds @Bopdg GvOpATL xExAXEY
lepatied xafoppols, G od @Bopds, W &v ele puatodoy@v pévov. Procl. In Ti.
1.118.30-119.6).

6.6-8.b. Kadpoets /Kadapuot: Plato on Purification Rituals

In Plato’s Cratylus Socrates states about purification and the cleansing rituals,
“first, the purification and the cleansing rituals both in medicine and divina-
tion, the fumigations with medical drugs and divination and the bathings and
lustral besprinklings [included] in these [rituals], all these could have the same
effect, namely to purify a person in body and soul” (mp&tov uév yap ¥ xabopaig
xat ot xafappol xal xatd TV laTpua]v xal XoTd TV KoVt xal al Tolg latpucolg
apudors xal ol Tolg navTinols TePBelwaels Te xal Td AouTpd T& €V Tolg TolouTolg
xal al TepLppdvaels, Tavta v Tt tadta Sdvant’ dv, xabapdy mapéyew Tov dvBpwmoy
xal xatd o gRpa xal xord ™y Yoy PL. Cra. 405.0.7-b.4). Furthermore, “the
telestic rites, Socrates says in Plato’s Phaedrus (244d—e), can purify, releasing
from the present bad things through the worship of the divine” (¢notv 6 év dai-
Spw Zwxpdyg, 1) TEAETTU) SUvartal xadalpely Abouaa T@V TapdvTwY xoxdv did Thg
mepl 16 Oelov Aatpeiag. Procl. In Cra. 93. 46.21—23).26!

Socrates in Plato’s Phaedrus also describes the mystic initiation rites of the
pure souls, alluding to images and visual experiences of the initiated to the
Eleusinian mysteries, “... but beauty was bright to see at the time when the
souls, together with the blessed chorus—with us following Zeus, while others
followed other gods—saw that blessed appearance and vision and were prac-

261 Pasquali (1908) 46.
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tising the rite,262 which according to the custom is the most blessed of all;
this rite which we celebrated being ourselves perfect and without experience
of the troubles that awaited us in after time, being initiated and viewing as
epoptai?6? perfect, and simple, and unshakeable and blissful apparitions26+ in
pure light because we were pure ourselves and unmarked by this thing which we
are carrying around now and we call a body, bound to it like an oyster in its
shell.” (... xdM\og 8¢ 4T’ v I8elv Aapmpdy, te abv eddaipovt xopd poncapiov 8w te
ol Béa, Emduevol petd uév Aidg Nuels, 8ot 8¢ uet’ dAhov Beddv, €lddy Te xal Ete-
AodvTo TAV TEAETRV Wy BEUIS AéyEly Mool Td TNV, NV WpEYId{opMey OAOXANpOL eV
adTol dvteg xal dmadels wodv oo NAg &v DaTéPw Xpovew VTEUEVEY, GASKANpa OE
xol ATAG xal ATpEWT xal eddalpova pATuATA LVODUEVOL TE Xal ETOTTTEVOVTES €V Ay
xafapd, xabopol Svteg xai danpavrot TodTov 8 viv 3Y) adua TEpIpEpoVTES dvopdlo-
eV, 0aTpéov Tpomov dedeapevpévol. Pl Phdr. 250.b.5—c.6).

Plato also in Phaedrus associates madness with purification rites, saying that
madness [mania] found relief from trouble and hardship, ... taking refuge in
prayers to the gods and in worship, and, as a result, being engaged in mystic
rites and purifications ..." (... xataguyodoa mpog Bedv elyds Te xai Aatpeiag, E0ev
) xabapudv Te xal TeEdetdv Tu)oDow EEAVTY) ... Pl Phdr. 244 e.2—4).265

In Phaedo Plato relates purification with the separation of the soul from the
body, “Is this, then, not purification, exactly as was said in our discourse some
time ago, namely, to separate the soul from the body as far as possible and to
accustom it to assemble and gather itself together out of every part of the body,
and to dwell by itself as much as possible both now and then, released, just as
from the bonds of the body?” (Kd8apatg 8¢ elvon dpa o0 Todto cupPaivel, &mep
maAaL v TQ Adyw Aéyetal, TO xwpllew STt udAioTar 4o Tod gwpartog T Yuywy xal
gbioat adTiy xaf’ admiy TavtoydBev x Tod cwparog cuvayeipeadal e xal ddpoile-

262  Onthe secret Eleusinian rites and the laments of Kore and Demeter included in these rites
Proclus says: Procl. In R. 1.125.20—22: émel xai Képng xal Auntpos xal adtis Tijs peyioms Bedg
lepotg Twvag év amoppnTolg Bpyvous al Tehetal mapadedwxaatv. See also Isocr. Paneg. 28. 4—12:
ANpnTpog Yap dpirouévng eig Ty xwpav, 8t emhavnby ths Képng dpmacbeions, xal mpodg Todg
Tpoydvoug A edpeva Satedelong éx AV edepyeaidv, &g oty oléy T dNhoig 1) Tols pepunuévolg
dxovew, xal dovamg dwpeds SitTds, almep péylotar Tuyydvovatv odaat, Tovg Te xapTols, of Tod
) Onprwdadg i Nuds altiot yeydvaoty, xal Ty TeEAeTY, 1)g ol petaoydvtes mepl te Ths Tod Blov
TeAeuTig xal Tod gVpmavTog ai@vog 1)diovug Tag EAmtidag Exouaty; and Christian sources: Greg.
Naz. Or. 39.4; Clem. Alex. Protr. 2.12.2; Lact. Inst. Div.18.7.

263  Epoptai: the highest grade of initiation at the Eleusinian mysteries; Lsj.

264 On the apparitions /visual experiences of the initiated to the Eleusenian mysteries see
Burkert (1983) 265-293, Riedweg (1987) 30-69, Clinton (2003) 50-78, Parker (2005)
342—360.

265 Plato Phd. 69c; cf. Plu. De Rect. Rat. Aud. 2.47A: hence in pl,, as title of poem by Empe-
docles, Ath. Deipn. 14.620d.
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aBat, xat olxelv xatd T Suvartdv xal €v ¢ viv TapdvTt xal €v ¢ Emerta povny xal’
abTHY, ExAvopévny bamep [€x] Seaudv éx tod cwuartog; Pl Phd. 67¢.5-67d.2).

Plato also refers to a certain way of life that should lead to knowledge, and
says that “we should not be infected with the nature of the body, but we should
purify ourselves from it until the god himself sets us free; ... for it is not righteous
to the impure to touch/attain the pure.” (und¢ dvomumAopeda thg TovTov QLTEWS,
MG xafapebwuey an’ adtod, Ewg dv 6 Bedg alTdg AmoAday NIAS ... Uy xabopd Ydp
xaBopod epdmreaBat i ob Bepitdv 3. Pl Phd. 67.a.2-b.2).

Furthermore, Plato turns the discussion to precious stones (Afidia), such as
cornelians, jaspers, emeralds, describing them as “the loved pieces” (t& dyame-
ueva uoptar), and all stones as “even more beautiful” (xat €71 TovTwv xaAhin). And
“the reason is that there they are pure” (16 & aitiov Todtou elvan 8t éxetvor of Aibot
elol xabapol Pl. PAd 110.d.7—e.3). Regarding the ‘purity’ and purifying power of
stones in theurgical rituals, Proclus in the Elements of Theology asserts that, “So
I say that if, for example, there is a purifying deity, then there will be purifica-
tion in souls, animals and stones” (... Aéyw 3¢ olov &l Tig €0t Bedtng xabapTue, xal
&v Yuyais Eott xdBopatg xai év {hotg xal &v putols xal év Aibotg Procl. Inst. 145.7-10).
Proclus also clarifies that the purifying power of stones is only corporeal, “the
stone participates in purifying power only corporeally” (xai ¢ pév AiBog petéyet
T xaBapTiniis Suvdpews cwpatie@s wévov Procl. Inst. 145.11-12).266

6.6-8.c. Kaddapaeig /Kabapuol: Water Purification Rituals in Egyptian

Religion
According to Porphyry’s treatise De Abstinentia 1v.7, Chaeremon, the Egyptian
priest [sacred scribe] and Stoic philosopher of the first century CE, reports
about the priests during the period of their priestly office, “Thrice a day they
used to wash themselves in cold water, when they got up, before the midday
meal and before they went to bed. If they happen to have an emission of semen
during sleep, they immediately used to purify the body by washing.” (tpig 3¢
TS Népag dmedovovto YPuypd, 4o Te xoltyg xal mpd dploTov xal mpd Ymvou. &l
3¢ mote qupPain xal GvelpWTTEW, Tapaypfiua dmexddatpov AouTtpd T0 apa. Abst.
4.7.32—35).267 Chaeremon’s report recorded by Porphyry about the importance
of purification rituals practiced by the Egyptian priests may suggest possible
influences from the Egyptian practice into theurgy. However, the Christian
theologian and philosopher Augustine (354—430 CE) in The City of God, De Civit-
ate DeiX.9, discussing Porphyry’s view on the role of purification in the theurgic

266 See also Procl. In R. 1183.11—22.
267 Horst (1987); Patillon, Segonds and Brisson (1995).
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teletai, writes that for Porphyry the theurgic purification rituals are useful not
for the intellectual part, but only for the spiritual part of the soul, which is
related to “the images of material things” and “visions of the gods.”268

Purification rituals were an essential part of the religiosity of the Egyptian
priests. In the temple of Edfu in Upper Egypt there is a reference to the puri-
fication rituals that the Egyptian priests had undertaken before entering the
temple: “Door-keepers, great Gods, masters of the flame, with long rays, who
open the door-wings of heaven and illuminate the two countries, Guardians
[...] Upper and Lower Egypt, who stand and sit at the right and at the left, Kings
of Upper and lower Egypt of the south and the north, Venerable ones of the
gods! 1 have come to you, great gods, after Horus has purified me, after Thot has
perfumed me with incense. Make way for me so that I can pass! I have come on
the way of the god, I have entered praised and have emerged loved, there are
no male and female adversaries on my path ... I do not diminish the offering
bread, I do not do painful things. I have not made any dirt. Horus is my purity.
My hands are Horus, my arms are Thot, I have brought the Udjat-eye to his mas-
ter, I have put Maat in her place. I am a prophet; it is the king who has sent me
to see the god. A king’s offering, I am pure.” (Edfou 111 83, 2—11).269

The purification rituals that the Egyptian priests practiced involve the use
of water, as they are well documented in temple reliefs.2’ Water in these

268  Aug. De Civ. DeiX.9: “Even Porphyry promises a kind of purification of the soul by means of
theurgy, though he does so reluctantly, ... at another, he seems to yield to the advocates of
magic and claims that it is useful for the purification of a part of the soul—not, of course,
the intellectual part which conceives the truth of intelligible realities that have no sensible
images, but the spiritual part which perceives the images of material things. He [Porphyry|
explains that by means of certain theurgic consecrations, which are called teletai [initiat-
ory rites] or mysteries, this spiritual part becomes suitably prepared for the friendship
of spirits and angels and fit for visions of the gods. Nevertheless, he is disposed to con-
fess that these theurgic mysteries do not operate any purification in the intellectual soul
which would prepare it to behold its God and to perceive the realities that truly exist—an
admission, surely, that helps us to understand the kind of gods involved in theurgic con-
secrations, and the value of a vision in which true realities remain unseen.” Transl. Walsh
and Monahan (1952). Furthermore, Augustine points out that according to Porphyry the-
urgy is associated with envious powers, and he refers to a story about a certain Chaldaean,
which has been reported by Porphyry: “A good man in Chaldaea complains his great efforts
to purify his soul were frustrated because an expert in theurgy who was envious of his pur-
ity had bound and conjured the powers by magical prayers not to grant his request-with the
result that what one bound the other could not loose.” (Aug. De Civ. Dei x.9). Transl. Walsh
and Monahan (1952).

269 Alliot (1949-1954) 144-145.

270 E.g. the reliefs of the ‘Red Chapel of Hatshepsut’ (/ ‘La Chapelle Rouge’) from the Eight-
eenth Dynasty ; see Burgos and Larché (2006) 212 and 216.
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rituals was a symbol of life and all things emerged from it.2”! An initiated priest
reveals about the various stages of the ‘induction ritual’ in the temple, such
as presentation before the god, purification and beholding the deity: “I was
presented before the god, being an excellent young man, while I was intro-
duced into the horizon of heaven ... I was emerged from Nun (the primordial
waters), and I was purified of what ill had been in me; I removed my clothing
and oinments, as Horus and Seth were purified. I advanced before the god in
the holy of holies, filled with fear before his power.” (Cairo Catalogue général
42230).272

Herodotus in Histories 11.37 describes the water purification rituals of the
Egyptian priests as follows: “They wash themselves in cold water twice a day
and twice every night;” (AocOvton 3¢ Sig te Tig Népns Exdayg Puyxpd xai dlg €xd-
oG Yuxtds ... Hdt. 11.37.14-16).273

Apuleius (c.124-170 AD) in Metamorphoses Book X1 describes the water puri-
fication rituals that Lucius underwent in his initiation into the mysteries of
Isis at Rome, according to which Lucius was purified by the high-priest in “the
nearest public baths” and “sprinkled” “with holy water.” At the final stage of
his initiation Lucius experienced a divine epiphany, “Then he [the high-priest]
ordered all uninitiated to depart, invested me in a new linen garment and led
me by the hand into the inner recesses of the sanctuary itself. ... I approached
the very gates of death and set one foot on Persephone’s threshold, yet was
permitted to return, rapt through all the elements. At midnight I saw the sun
shining as if it were noon; I entered the presence of the gods of the Underworld
and the gods of the Upper- world, stood near and worshipped them.” (Apul.
Met. X1.20—23).274

271 Onthe symbolism of the water purification rituals of the priests see Sauneron (2000) 36—
42; On priests and temples in Ptolemaic Egypt see Otto (1905-1908).

272  Transl. Jansen-Winkeln (1985).

273 Hdt. 11.37.1-17: Ocooeféeg 3¢ mepioods Ebvteg pdAioTa mavTwy dvlpwmwy vopoLat Tototaide ypé-
wvtat Ex yodwéwv motyplwv mivouat, Slaau@vTtes ava aaav épny, odx 6 ey, 6 &' ob, aMa
navres. Efuara 3¢ Alvea gopéovat aiel vedmhuta, emttndebovteg tobto pdAtota. T te aidola
neprtdpvovtal xabapeldyrog elvexey, mpotiudvres xabapol elvar 1) edmpenéatepot. Of 82 ipéeg
Evpodvtat Tav TO odpa did Tpityg NpEpNS, o uite pBelp wite G0 puoapdy undev éyyiwtal
oot Bepamedovat Tovg feots. 'Eabijta 3¢ popéovat ol ipéeg Atvény modvny xal dmodyuata YA,
v 8¢ ot Eabita odx Eeott Aafely 0082 Dodfparta dAha. Aobvrar 8¢ 8ig Te The Npépng &xd-
ats Yuyp® xat dig €xdatyg vuxtés, dMag Te Bpnoxniag Emteréovat puplag wg eimely Adyw.
IIdoyovat 3¢ xat dyaba odx dAiya: See Lloyd (1994) 164-171.

274 Transl. Graves (1951) 279—280.
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6.6-8.d. Kaddpazrs /Kadapuol: Water Purification Rituals in Sumerian

Religion
Purification rituals with sacred water are also attested in Sumerian texts, such
as hymns to gods, the Gudea cylinders which deal with the myth of the “Build-
ing of Ningirsu’s Temple,” incantations, or economic texts. One major god asso-
ciated with water purification rituals is Enki,?’5 the Sumerian god of water,
wisdom and magic, later known as Ea or Ae in Akkadian religion. Another deity
associated with the consecration of the water is the Mesopotamian goddess
Ningirima, who is addressed in a Sumerian temple hymn as “mistress of shining
sacred water” (TCS 3, TH 19, line 237).276 “Apollo’s purifying power” (1) xaBop-
Tuey) 100 AméMwvog ddvapig Procl. In Cra. 176.100.12—13) is discussed in a passage
in Proclus’ Commentary on Plato’s Cratylus, in which Apollo is described as
“the one who unites the many and brings them together to one” (mavtoayod ydp
EveTinds Eatty Tod TANBoug 6 ATOM WY xal guvarywyos elg € 176.100.27—28), “cleans-
ing the whole heaven and creation and all encosmic lives” (§Aov te Tov 00pavéy
xol T Yéveow xal tag {wag andoag xabaipwy Tag eyxoopions 176.101.1-2). These
purifying activities of the gods are imitated, according to Proclus, by seers and
theurgists (176.100. 20 and 101.3-8).

In the Sumerian tale of “Inanna’s Descent to the Netherworld,” Inanna goes
to the Underworld to conquer the realm of her sister, Ereshkigal. She asks her
servant to call upon Enki to help her, when she dies. According to Inanna’s
words: “Father Enki, lord of great wisdom, he knows the herb of life, he knows
the potion [literally: water] of life. He will bring me back tolife.” (ETCSL1.4.1.65—
67).277

Enki advises his son Asalluhi to practice a water purification ritual to purify
the town from the pollution caused by an incantation priest: “Take seven
Saharratu-vessels brought from a large kiln at the mouths of the two rivers draw
water. Tamarisk, soapwort(?), young date palm, $alalu-reed, horned’ alkali, salt
which washes/opens the mouths of the gods, cedar, cypress, supalu-juniper,
box-wood, aromatics, burasu-juniper, terebinth(?), white cedar, red [...], cedar-
oil, pure oil, excellent oil, oil of a nikiptu plant, white syrup brought from its
mountain/country of origin, pure cow-fat, cow fat produced in a pure stall, gold,
silver, sariru-gold, rock-crystal, serpentine, hulalu-stone, carnelian, (and) lapis
lazuli throw into the holy-water-basin. Set in place the pure holy-water-basin of
Eridu, perform the rites of the Apsi, recite your propitious incantation, make
that water fully perfect by the craft of the asipu/exorcist, purify (it) by your pure

275 Kramer and Maier (1989) 2.
276  Sjoberg, Bergmann and Gragg (1969).
277 Blacket al. (1998-2006).
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incantation. Take a bucket, a dipper with a ring handle, pour that water into
it. The holy-water-basin which purifies the temple of the gods, the holy-water-
basin which cleanses the temple of the gods, the holy-water-basin which makes
bright the temple of the gods, the holy-water-basin which washes the mouth
of the gods, the holy-water-basin which purifies the city, the holy-water-basin
which cleanses the city, the holy-water-basin which makes the city shine, take
it and make it pass through the city, make it pass through the city-square, make
it pass through street and alley, make it pass through the city ... Shout ..., ‘Let
the city (?) become pure, let [...] become bright, let [...] become pure, let [...]
become bright.’ The [...] of the gods [...] may it be pure, [...] may it be clean,
[...] may it be bright” (cT XV1I. 31-65).278

Regarding the reference to the sacred-pure place to collect water, “Take seven
Saharratu-vessels brought from a large kiln at the mouths of the two rivers
draw water.” (CT XVII. 31-32), as examined above, there are more topograph-
ical details provided in a spell against Utukki lemnuti-daemons: “In Eredu the
mulberry on a pure place has grown; its light of fresh lazurite above Abzu over-
stretched, a place of the basis of it is the Underground world! In the dark house,
in a wood rejecting a shadow under which any person will not enter, inside
Utu and Amaushumgalanna, between mouths of two rivers Kahegal, Igihegal,
Lahama from Eredu have made the following spell ...” (CT xV1. 46, 183—202).27°

6.8. Eumiptos Abvaus, “Empyrean Power”

Proclus points out that a natural element, sea water purifies because of its parti-
cipation in the “empyrean power.” (Procl. Hier.Ar. 6.7-8). In Proclus’ Comment-
ary on Plato’s Cratylus ‘fire and water’ are associated with the purifying activities
of the gods in the universe and the purifications and the lustral besprinklings
practiced by the theurgists, “as Timaeus says (22c), gods purify the universe
either with fire or water (%) mupi %) 0datt), acts which the seers also imitate;”
(Procl. In Cra. 176.100.19—20); and “above all, let the priest himself, governing
the rituals of fire, be sprinkled with a frosty wave of the deep-voiced brine, as
the Chaldaean oracle?80 says about him” (Procl. In Cra. 176.101.6—7).28!

278 Walker and Dick (2001) 224. On temple purifications with lustral water see Bottéro (2001)
161.

279 Lambert (2000) 75-77. On Enki’s ejaculation in the waters of Tigris note the following pas-
sage from the so-called story of “Enki and the World Order”: “After he looked away, after
Father Enki looked at the Euphrates, he stood ready like a rampant wild bull, he raises his
penis and ejaculates, he filled the Tigris with flowing water.” (ETCSL 1.1.3. 250-254) Black
et al (1998-2006); Kramer and Maier (1989) 38-56.

280 Orac. Chald. Fr.133; Majercik (1989).

281 See also Comm.: Sect. 6.4-8.a on the purification rituals above.
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The “power of fire” has been identified with the divine in Porphyry. For
example, On Statues Porphyry says that “the power of fire has been called
Dionysus” (1] mopog tvapug Atévuaog kéxdntat Porph. On Stat. 8.19—20).282 And
in the De Antro Nympharum he refers to the symbols of Dionysus, namely clay
kraters and amphoras, and explains that “for these [symbols] are dear to the
gift of the god of the vine, since its fruit is ripened by the fire of heaven” (tadta
yap iAo t) mapa Tod Beod Swped TG dumTéNoy, Emel dmd TupdS oVpaviov TETaivETAL
TadTyg 6 xapmds. Porph. Ant. 13.8—9). Elsewhere On Statues Porphyry associates
the “power of fire” with Hephaestus, “Then they addressed the power of fire as
Hephaestus and they have made his statue in human shape” (Tod & ad mupdg
™V dbvapuw mpogetmévtes "Hoatatov, dvBpwmoetdég uév adtod w6 dyaApa memom)-
xaat- Porph. On Stat. 8.5-6).283

Marginal Notes by Ficino (Marginalia Ficini) of Ms V
(Vallicellianus) F 20, Fol. 140" (lines 3 and 6-8)

6.2 ad xvéwpov forsan carduus V&

Similarly, in Ficino’s translation of Proclus’ De Sacrificio et Magia (1497) it is
written:

cnebison id est carduus

6.3 ad pdpwvog raccinum id est genus virgulli spinosum quo facta est corona
Christi Vs

Similarly, in Ficino’s translation of Proclus’ De Sacrificio et Magia (1497) it is
written:

raccinum id est genus virgulli spinosum
Scholium written above the line of Ms V'F 20, Fol. 140" (line 10)

6.6—7 sup. feiw et dopdtw sulphure et bitumine Vs

282 Bidez (1913) 13 in Appendices.

283 Bidez (1913) 12 in Appendices. See Procl. In Ti. 1.147.6—9: 6 3¢ ye @tAdgoqog ITopeiptog TadTa
&knyoduevos v pév "Hepatotov {Tov) teyvuedy tmotibetat vodv, YAy 8¢ Ty oedviondy opaipov:
TNV Yap aibepiav yiv xaAeiobat map’ Atyvrriol.
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The following scholium is written above the line (supra lineam) of the manu-
script VF 20, Fol. 140" (line 10)

Similarly, in Ficino’s translation of Proclus’ De Sacrificio et Magia (1497) it is
written:

asphalto id est bitumine

7. Energeia, “Activity”

7.4, 9. Evépyeia, Energeia, “Activity”

In Proclus’ On the Hieratic Art according to the Greeks it is stated that the the-
urgists in the initiation rituals understood that “the daemonic powers” (tdg
Sapoviovg Suvauelg) are substances closely associated to “the natural and bod-
ily activities” (tfig év Tfj @doel xal tolg owpaaty évepyelag) and “they brought
themselves into union through these very powers.” (Procl. Hier.Ar. 7.3-5). Then,
they left behind these natural activities (tdg guands évepyeiog), and used “the
primary and divine powers” (tals mpwtovpyols xai Belaig éxpyioavto Suvdpeat
Procl. Hier.Ar. 7.8-10).

Regarding the natural activity, Proclus in his Platonic Theology states that
“the activity (energeia) of nature is twofold,?84 the one which stays inside itself,
according to which it keeps together itself and the reason-principles inside
it; and the one that derives from it, through which the bodies also are filled
full of these natural powers (t&v pua@v ToiTwv duvduewv), which are moved
by the nature and act to one another and are affected by one another nat-
urally” (... Sty név éotv évépyela THS QUTEWS, 1) TE &v alTh pévouaa, xad #v
EOUTHY TUVEXEL xal TOUG &V adTf) Adyous, xal V) &’ adthig, 3" Hv xal Td cwuata
TETAYPWTAL TRV QUIKAV TOUTwWY duvdpewy, ol xWodpeval Tapd THS @UTEwWS Elg
aMAag dpdat xal maayovaw O dMNAwY Quawds. Procl. Plat.Theol. v.64.15—
20).285

284 On the “twofold are the activities (energeiai) and powers (dunameis) of gods” see Procl.
Plat.Theol. v.64.3—9: Arttai T@v Bedv elow &vépyeiat xai Suvdpielg. Al puév odv &v adTols pévouat
xai mepl adTobg évepyodat xal TéAog Exouat TH piov xal Nvwuévny mpog T ovaiav dmdataatv:
al 3¢ 4’ adTtdv mpoiodoat xal wept T debtepa Ty Spaathplov Emtdencviueval SHvapty, ol xal @
TAYBeL @V bTodeyouévwy xal T Tig odalag i3tétyTL cuvumdpxouat. On the energeia of gods
see Comm.: Sect. 2.1-3; also 2.9-16 and 1.13-14.

285 The word évépyeta is rarely used in the New Testament, but the term 30vouig is mostly used
to describe the human participation in the divine dynamic. In Paul’s epistle to the Eph-
esians there is a rare example of the “activity of the god’s power,” in which both terms are
used. Eph 3:6-7: elvat té €6y ovyxdnpovépa xal ghoowpia xol cuppétoya the Emaryyeriog év
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In relation to the bodily activity, Proclus in his Commentary on Plato’s Repub-
lic writes that in the theurgic ritual of the ascent of the soul the hieratic words
(ot tepatixol Adyot) focuse on separating the souls from the bodies, “by produ-
cing to the souls the activity (energeia) freed from bodies and the release of the
natural bonds” (taig 82 Ypuyais Ty dméAvTov TAV cwpdtwy Tpokevodvres evépyetay
xal T d@eaty TV Quak@v deapdv Procl. In R. 11.19.5-9).

In the Elements of Theology, also, Proclus, discussing the characteristics of
activity (energeia) and its relation to existence (odcla) and the body (a®ua),
states, “Everything that is capable of returning to itself has an existence (ousia)
separable from the body. For if it were inseparable from whatsoever body,
it could not have any activity (energeia) separable from the body; for it is
impossible that, if the existence is inseparable from bodies, the activity (ener-
geia) should be separable from the existence: if so, the activity would be super-
ior to the existence, if the latter needed a body, while the former was self-
sufficient, being dependent not on bodies but on itself. Therefore, if anything
is inseparable in its existence, it is in the same way or even more inseparable
in its activity. But if so, it cannot return to itself; for that which returns to itself,
being other than body, has an activity separate from the body and not con-
ducted through the body or with the body, if neither the activity itself nor
that to which it is directed requires the body. Thus, that which returns to itself
is entirely separable from bodies.” (TI&v T6 Tpdg EQUTO EMITTPETTINGY XWPLTTHV
oboiav EyeL TavTdG COUATOS. £l Yap dyptaToy el cwpatos obTvosodv, ovy EEet Tvd
EVEPYELOY TWMATOG XWPLaTNV. AdOVaToV Ydp, dxwplaTov THg odaiag cwpdTwy olayg,
Y & ThS odoiag vépyetay elvat xwploty: Eatat yap oltwg 1) evépyeta Thg ovalag
xpeittwy, einep ) pév emdeng ot cwpdtwy, 1 8¢ adtdpxng, éauths odoa xal od
cwpdtwy. el 0dv Tt xat’ odoiav Eotiv dywplatov, xal xat’ évépyetay dpoiwg 1 xal étt
HEMov dywptatov. el & Todto, 0dx EMITTPEREL TTPOG EQUTE. TO YAp TIPS EQUTO ETl-
OTPEPOVY, A0 BV TWUATOG, EVEPYELAY EXEL XWPLLOMEVIY TWHATOS Kol 00 Blo TWUATOS
003¢ UETA TOUATOG, EITEP 1) TE EVEPYELX Xal TO TTpdgS 6 1) évépyeta o0dev Seltat Tod
TWRATOG. YWPLTTOV dpa TTAVTY) CWUATWY €07TL T TTPoG EquTo EmaTpégov. Procl. Inst.
16.7—20).286

Iamblichus in De Mysteriis discusses the notion of practicing the human
activity in common with the god and the human participation in god’s powers,

Xptoté Tnood Sid tob edaryyehlov, o éyewniny Sidcovog xorrd i dwpedy TH xdprtog Tod Heod
T SoBelong ot xarta Ty évépyetay Tig Suvdpews avtod. See also (Pseudo-)Psellus’ ITepi Evep-
yelag Aatudvwv (De Operatione Daemonum [De Daemonibus) and Quaenam sunt Graecorum
opinions de daemonibus; Gautier (1980) 105-194 and (1988) 85-107.

286 Dodds (1933) 18. On energeia and epistrophe in Proclus’ Institutio Theologica see Dodds
(1933) 193-194 and 222—223.
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distinguishing at the same time the notions of participation, communion and
union, “For either god holds us, or we are wholly possessed by god, or we prac-
tice our activity in common with him; and sometimes we participate in the
god’s lowest power (dunamis), sometimes in his intermediate [dunamis], and
other times in his primary power (dunamis); and sometimes there is a simple
participation, sometimes a communion, and other times even a union from
these inspirations [/divine possessions].” ("H ydp 6 8ed¢ udg xel, 7§ Npels Aot
Tod Beod yryvoueda, 1) xowvny motodpeda mpdg adTOV TV EVEpYELay: Xal TTOTE MEV THS
goydmng Suvdpews Tod Beod petéxopey, Toté & ad Tig uéo, eviote 8¢ Tig mpw S
xol ToTE pév uetovala YAy yiyvetat, mote 3¢ xal xowwvlia, évioTe € xat Evwalg Tov-
Twv TRV évlouaidoewy: lamb. Myst. 111.5.111.7-12).
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Ms Vallicellianus F 20

Contents:

Fols. 11-111: index
Fol. 1v: blank

1. Fols. 1-136": Tit.: no title (Iamblichus De Mysteriis). Scholion: Inc.:
‘Totéov ... Inc.: iotopnoavta. Inc.: ABdpwvog didagxdAov. Des.: dmopypdtwy
AoELC.

Fols. 1-136" contain a Greek text written by a single scribe identified as Ioan-
nis Skoutariotis, with Latin marginal notes based on Ficino’s translation and
written by Ficino and Luca Fabiani.!

Fol. 137: blank

2. Fols. 138"—140" include: Tit.: [TpdxAov Iep! t7js xad’ "EAMyva lepatixis Téyvys.
Inc.: "Qamep of Epwtixol. Des.: xai feiang &xpnoavto Suvdpeat.?

Fols. 138"—144" include a Greek text written by a single scribe identified as
Marsilio Ficino (1433-1499)2 with Latin marginal notes also by Ficino.# Kris-
teller (1986) points out: “The Iamblichus text has Latin notes in the hand of
Ficino and Luca Fabiani. The Proclus text is preserved only in this manuscript.
The manuscript is the source of Ficino’s translations of both Iamblichus and
Proclus.”5

1 Martini (1902) 147-148. See also Saffrey and Stefani (2018).
Bidez (1928) 137-151.
Gamillscheg, Harlfinger and Hunger in Repertorium der griechischen Kopisten, 800-1600. Fac-
sims. 30 cm. Band 111.2A (1989); and Band 111.3A (1997) 165.

4 Ms Riccardianus 76 was annotated and owned by Ficino. See for example the marginal notes
inMs Riccardianus 76, Fols. 116-129. Kristeller (1937) includes Ms Riccardianus 76 in the copies
possessed or transcribed by Ficino, “Codices a Ficino possessi seu transcripti”: Kristeller (1937)
Vol. 1: liv. Later, Kristeller (1986) also includes it in the “Census of manuscripts containing ori-
ginal works and letters of Marsilio Ficino or copied, annotated or owned by him.”: Kristeller
(1986) 15-196, at 97—98.

5 Kristeller (1986) 15-196, at 116-117.

© ELENI PACHOUMI, 2024 DOI:10.1163/9789004697553_006
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Fols. 141-144 are excerpts from Eusebius’ Praeparatio Evangelica:5

3. Fol. 1417V: Tit.: Porphyrii testus (sic) quod anima non sit actus corporis, sed
quod immortalis. Inc.: adtixa Adyov ioyvpdv. Des.: Puypov dv xad’ éautd. (=
Eusebius Praeparatio Evangelica X1 28.1-5 and Xv 11.1-2).

4.  Fol. 142™: Tit.: Numenius De Secunda Causa. Inc.: tév uéMovta 3¢. Des.:
mpeaPitepog xai Betétepos. (= Eusebius Praeparatio Evangelica X118.1-3, 6—
9, 22—23).

5.  Fols. 1427—143%: Tit.: Amelius De Johannis Theologia. Inc.: xai obtog dpo.
Des.: 1ov dvBpwmov xatayBijvat. (= Eusebius Praeparatio Evangelica X119.1).

6.  Fol. 143" V: Numenius Pythagoreus de Ente. Inc.: gép’ odv 8ov. Des.: mpooa-
varyxdleafat. (= Eusebius Praeparatio Evangelica X110.1-7).

7. Fols.144%: Tit.: Philon De Secunda Causa. Inc.: ebmpemneg ydp Toig. Des.: mpew-
Toybvov adtod Adyov. (= Eusebius Praeparatio Evangelica X1 15.1-2).

Fols. 144*—172": Latin Text written by another single (unidentified) scribe.

8. Fols. 1447148 Tit.: Porphyrius de occasionibus sive causis ad intelligib-
ilia nos ducentibus. Interprete Marsilio Ficino. (= Marsillii Ficini Opera.
Basileae, 1561, 11 1929-1932).

Fol. 148: blank

9.  Fols.149-161": Tit.: Ex Porphyrio de abstinentia animalium. Interprete Mar-
silio Ficino.
(= Marsillii Ficini Opera. Basileae, 1561, 11 1932—-1939).

10. Fols. 162—171%: Tit.: Ex Michaele Psello de demonibus (excerpts)
(= Marsilii Ficini Opera. Basileae, 1561, 111939-1945).

11. Fols. 1717—172": Tit.: Hactenus Psellus. Deinceps ex Tomistis. Inc.: Quanta
sit potestas daemonum super naturalia. Des.: (Fol. 172%): tu de his lege
Tommam contra gentiles de operibus magicis.

Fols. 173—246": Latin Text written by another single (unidentified) scribe

12. Fols. 173™—190": Tit.: Accursius Pistoriensis (i.e. Bonaccursius de Monte
Magno), de Nobilitate.

6 Monfasani in “Marsilio Ficino and Eusebius of Caesarea’s Praeparatio Evangelica” (2009) 3—
13.
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13. Fols. 1907—192": Tit.: Franc de Roma (i.e. de Fiano?), ad laudem Ciceronis
oratio.

14. Fols. 193*—201": Guarinus, orations and letters (followed by some anon.
pieces).

15. Fols. 201V—210": Inc.: Maximum et amplissimum munus (table says: Guar-
inus, oration on Carolus Zenus, probably leon. Justinianus).

16.  Fols. 2u™: Franc. Philelphus, oratio in principio studii 1430.

17. Fols. 2127—213": Tit.: Franc. Philelphus, oratio in principio extraordinarie lec-
tionis Sallustii de bello Jugurtino Flo(rentiae) 1431.

18. Fols. 213¥—224". Id., Oratio de laudibus historiae poetice philosophie at
que hasce complectitur eloquentie (given at Florence).

19. Fols. 224"—229": Lucian, comparatio (tr. Aurispa).

20. Fols. 229™231": Franc. De Coppulis Perusinus (oration held in Florence).

21. Fols. 231¥—240": Tit.: Anastasius Burgensis, oration (then anon. orations in
Latin and volg).

22. Fols. 240v—242": Matth. De Interane (oration).

23. Fols. 2437—246": Tit.: M. de Ursinis Archiepiscopus Tarentinus (letter).

Fols. 246Y—252": blank
Fols. 2537—292": Greek Text written by another single (unidentified) scribe

24. Fols. 253"—276": no title. Inc.: 'ESe&duny cod yedpyte xal tadtyv T)v poncpay
adoAeaylav. Des.: wg dv évtedfev eidévar Exotev ...
25.  Fols. 2777—292": Tit.: Twdvwng T dxoAdaTw TPIdTe ¢ oxatafAatd, Yalpewy.

Fols. 293"—315": Greek Text written by another single (unidentified) scribe

26. Fols. 293™—312": Tit.: cupPovAeuTindg mept dpovoiag TPog pwuaioug xal Aatl-
voug, PapAadip novaryod.

(Fols. 307"—312": Eiusdem mpdg v ahvodov mepl THg Tpog Aativoug Evegews.)
27. Fols. 313™-315": no title, Libanii Fragment.

Fols. 316"-319": blank
Fols. 3207—355": Latin Text written by another single (unidentified) scribe

28. Fols. 3207—355" Tit.: Opus Jo. Sulpitii iuvenile. Inc.: Fervidus aestiferi
(poem). (Other poems by the same, one addressed to Petr. Riarius card.,
one to Gryphus. Then anon. poems, perhaps by the same). Des.: Fol. 355.
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Fols. 355"—356": Blank

29. Fols. 3577V: Greek text, restored folio

Parchment and Paper:

Parchment and paper of good quality; it was restored in the monastery Badia
di Grottaferrata in 1960.

Ms V F 20 is one of the oldest manuscripts of the Vallicelliana Biblioteca.
The library was established in 1565 by the priest and Saint Filippo Neri. The
codex belonged to the Portuguese humanist and writer Aquiles Estaco (1524—
1581) who lived in Rome as a secretary of the Pope since 1555. When Aquiles
Estaco died in 1581, he donated F 20 and his whole book and manuscript collec-
tion comprising of 1700 printed volumes and 300 manuscripts to Filippo Neri
and the Congregation of Oratory (founded by F. Neri in 1575).” Then Filippo
Neri must have included it in the collections of the Biblioteca Vallicelliana.

Ms VF 20 was owned and annotated by Marsilio Ficino.®

Proclus Hier.Ar. Ms V, 138"—140": height 210 x width 150 mm. (Procl. Hier.Ar.:
Fol. 138 = width 142 mm.; Fol. 139 = width 143 mm.; Fol. 140 = width 142 mm.).
Fols. 138140 = 22—23 lines; Fol. 140" = 25 lines.
Fol. 138: the right upper side of the paper is restored (in the margins of
lines 2-8).
Fol.139: the right upper side of the paper is restored (in the margins of line 7).
Fol. 140: the right upper side of the paper is restored (in the margins of linec
4and 6).

Collation:

It is a composite manuscript in three parts:
A)  Part1: Folios i-172

B)  Part 2: Folios 173—318"

C) Part 3: Folios 319"—357".

[height 210 (204) x width 140 (135)-150 mm. ]

7 Finocchiaro (2011) 138 and 185-186.

8 Martini in Catalogo di manoscritti greci esistenti nelle biblioteche italiane (1902) 147-148.
Sicherl (1957) 22—37. Kristeller (1937) Vol. 1: xlvii, Lxix, Cxxxv. Kristeller in Iter Italicum (1967)
Vol. 11: 132—133. Kristeller (1986) 15-196, at 116-117.



MS VALLICELLIANUS F 20 143
Quires:

Quires of Part 1:

(Fol.1) 1I-x1Vx 10:

19: Fols. 1-10

11'%: Fols. 11—19; Fol. 14 is double, incl. 14 +14a (/or Fols. 11-14, 14a-19).
11110: Fols. 20—29

1v10; Fols. 30—39

v10: Fols. 40—49

v1'0: Fols. 50—57; Fols. 53 and 56 are double, incl. 53 + 53a, 56 + 56a.
vI1'9; Fols. 58-67

viI11!9: Fols. 68—77

1x19: Fols. 78-87

x10: Fols. 88—97

x110; Fols. 98-107

x1119; Fols. 108-117

x1111%; Fols. 118-127

x1v10: Fols. 128-137 (137" = blank)

(Fol. 138) Xv—-XVII x 12:

xv12: Fols. 138-149

Fols. 138"—144": written by a single scribe

Fols. 144*-149": written by another single scribe (148" = blank)
xvi1!2: Fols. 150-161

xvII2L: Fols. 162-173 (172 r = text; 173" = blank)

Quires of Part 2:

(Fol. 173) XVIII-XXV X 10:
xvIIn9: Fols. 173-182
1x10; Fols. 183-192

xx10: Fols. 193—202

xX110; Fols. 203—212
xX1119; Fols. 213—222
xX11119; Fols. 223—232
xx1v10: Fols. 233—242
xxv10: Fols. 243 (246" = blank, 242" = blank)—252 (248—252 = blank)
(Fol. 253) XxxVI-XXxX x 8:
xxVvI18; Fols. 253—260
xxv118: Fols. 261268
xxVvI118: Fols. 269—276
xx1x8: Fols. 277284
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xxx8: Fols. 285-292 (292" = text)

(Fol. 293) XXX1-XXXII X 10:

xxx119: Fols. 293—302

xxx1119: Fols. 303-312

(Fol. 313) XXXIII x 6:

xxXI116: Fols. 313—318 (316—318 = blank)

Quires of Part 3:
(Fol. 319) XXX1V X 10:
xxx1v10 Fols. 319"-328" (5+5) (319 = blank)
(Fol. 329) xxxvx16 (10+6):
xxxv20-4: Fols. 329344, 332" = restored; (folios are missing after fol. 334)
(Fol. 345) xxxvIx13 (6+7):
xxxvI¥1: Fols. 345-357, 355" (= blank), 356"~V (= blank), 357" (= restored); (one
folio is missing after fol. 345)

Watermarks Part 1: Fols. i-172

Fols. 31, 45, 48, 53, 56, 59, 60, 71, 72, 78, 83, 88, 90, 99, 101, 102, 112, 118, 123, 143, 154,
158, 161, 169, 171, 172 (: hat—upper part); and Fols. 34, 38, 44, 46, 52, 65, 67, 73,
74, 75, 82, 87, 94, 98, 103, 104, 106, 116, 127, 128, 136, 144, 148, 149, 150, 153, 157, 163,
164, 166 (: hat—lower part): similar to Briquet® 3370 (Florence, Italian paper,
1465-1467).

Fols. 138"—140" of ITpdxAov ITept tijs xad’ "EMnvag (epatixiis Texvyg:

Fol. 137: blank, 138, 139, 140: not very clear (: hat—upper part):

The watermark is similar to Briquet n. 3373 (Florence, Italian paper, 1474—
1483); similar also to Briquet n. 3370 (Florence, Italian paper, 1465-1467);1° also
to Briquet n. 3373 (Palerme, Italian paper, 1473).

It is similar also to Piccard" n. 31958 (Monteoliveto, StA Mantova,
Italian paper, 1462); similar also to Piccard n. 31960 (Rome, StA Mantova,
1461); also to Piccard n. 31961 (Monteolivero, StA Mantova, Italian paper,
1469); also to Piccard n. 31962 (Firenze, StA Mantova, Italian paper, 1459—
1460).

9 Briquet (1907).

10  Sicherl (1957) 23. Clarke, Dillon and Hershbell follow Sicherl; Clarke, Dillon and Hershbell.
(2003) xiii.

11 Piccard (1961-1997).



MS VALLICELLIANUS F 20 145

Watermarks Part 2: Fols. 1737318
Fols. 244, 247 (: hat—upper part); fols. 252 (: hat—lower part): Briquet 3370
(Florence, Italian paper, 1465-1467).

Watermarks Part 3: Fols. 319V—357"
Fols. 334, 336, 338 (: bird—upper part); fol. 339, 343 (: bird—lower part): similar
to Briquet 12202 (Rome, Italian paper, 1479-1480).
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VI1.478—490 Untitled spell for dream rev-
elation 45n25, 1111218
VIL505-528 “Systasis with your own dai-
mon” 71,100nm177 and 179,
110

VIL795-845 “Pythagoras’ request for a
dream revelation and Demokritos’
astrological dream interpreter”

71 with ngg4, 82m2s5

VIL155-167 “Days and Hours for divina-
tion” 71n93

VI1.862—918 “Lunar spell of Klaudianus
and ritual of heaven and the Bear con-
stellation over lunar offerings”

81-82

vI11.1-63 “The erotic binding spell of
Astrapsoukos” 45, 78,107

1X.1-14 Untitled spell

82

X11.14-95 “Eros as an assistant”

18

X11.270-350 “A little ring for success and
favor and victory”

82 with ni25

XI111.1-734 “GOD/GODS; A sacred book
called Monad or Eighth Book of Moses
about the holy name”

71n94, 82n125,
98n172, 1001178,
102 with n18s5, 103,
m

X111.734—1077 Untitled collection of spells
79n114, 1001178,
1031187

X1xa.1-54 Untitled erotic spell that leads
82

xx.13-19 “The charm of the Thessalian

Philinna [for] headache”
82n125
XxXV1.333—-360 “Erotic spell that leads”
82

LXXVIIL1-14 Untitled erotic spell that

leads 82
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Plato (PL.)
Cratylus (Cra.)
405.0.7-b.4
Phaedo (Phd.)
67.a.2—b.2
67¢.5-67d.2
80.d.5-80.e1
8oe.2—81a.2
no.d.7-e.3
110.d.7-e.6
14.b.6-c.2
114.C.1-5
Phaedrus (Phdr.)
244 e.2—4
250.b.5-¢.6
250bc
Symposium (Smp.)
191d1-3
210€.2—211a5
210€.4
Timaeus (Ti.)
22€3-7
38d1—4

Plotinus (Plot.)

Enneads (Enn.)
1.112.31-39
1.6.9.33-35
1.8.1.8
111.3.4.49
11L5.4
1v.3.11.1-8
1V.3.12
1V.3.12.1-5
1V.4.26.1—4

1V.4.30.1-16 esp. 3—4

1V.4.401—4
1V.4.40.4-17
1V.4.40.6—17
1V.40.6—7
1V.4.40.10-11
1V.4.40.13
1V.4.41.11-15
vI.2.2.21f.
VI1.2.2.20—22
V1.3.25.91f.
V1.7.34
VL.9.9.24—25

127

129

87

73
73199
129

93

73

73

128
128
43m18

52143, 53145
50
50

56 with n57
56n55

791116
1071202
65
110n115
53n45
17

79
791116
52141
52141
51-52
52
68n87
51140
51

52
77n108
110

110
1101215
1071202
53n45

INDEX OF ANCIENT SOURCES

Plutarch (Plu.)

De Defectu Oraculorum (Def- Orac.)

40.432E 1011182
De Iside et Osiride (De Is. et Os.)
355B 911162
De recta ratione audiendi (De Rect. Rat. Aud.)
Plu. 2.47A 128n265
Quaestiones Convivales (Quaest. Conv.)
681.A.10-681.B.1-3  53n47
681.B.5—9 53147
681.B-D 53
681.C.1-6 53 with n48
681.D.5-6 53n47
738.C.3 1231255
Porphyry (Porph.)
Adversus Christianos (Chr.)
Fr.771-2 16
Fr.771-5 161236
De Abstinentia (Abst.)
4.7.32-35 129
De Antro Nympharum (Ant.)
13.8-9 134

De Philosophia ex Oraculis (De Phil. Or.)

1129-130 Cap.n
11.151.165-173

16 with n237
122 with nas1

Epistula ad Anebonem (Aneb.)

2.9a.2 91
13.2.1-5 99n176

IIepi Ayadudtwy / On Statues (On Stat.)
8.5-6 134
8.19-20 134
10.4-7 58
10.7-10 921163

Vita Plotini (V. Plot.)
10.19—22 71
10.25—-28 71 with ng2
10.27-28 71n92
12.11-12 71n92
31.50.23—51.3 1101215

Proclus (Procl.)

On the Chaldaean Philosophy (“Extraits du
Commentaire de Proclus sur la Philo-
sophie Chaldaique”) (Phil. Chald.)
Fr.1.206.7 (/ Pitra192.14-15)

Fr.1.206.6-11

Fr.1.206.17—-208.2

8o
76-77
76-77



INDEX OF ANCIENT SOURCES

On the Chaldaean Philosophy (cont.)

Fr.2

Fr. 2.207.22—208.4
Fr. 4.209.25-29
Fr.5.211.4-11

78

77-78

53 with n46
42

In Primum Euclidis Elementorum Librum
Commentarii (In Euc.)

90.11-14
138.512

On the Hieratic Art according to the Greeks

(HierAr.)
1.3-7
115
2.1-5
2.5-9
2.9-10
2.9-16, esp. 9—10
2.11-12
2.12
41
4.9
4.11-12
5.4-17
5.10-12
5.10-17
5.12-17
6.1-2
6.1
6.7-8
7275
7375
7.8-10
Hymni (H.)
Hymn to Aphrodite
2.6

131228
u3

68

55

74

65

67

51

70

74

55

24
1041193
12
10971210
75

41
52142
261102
133
52141
135

135

90

Hympn to the God or the Fire-song

41-7

77—78 with nio7

Hypotyposis astronomicarum positionum

(Hyp.)
.25 and v.62

Institutio Theologica / The Elements of Theo-

logy (Inst.)
13.9
16.7-20
32.6—7
145.7-9
145.7-10
145.11-12
145.11-15

56n55

70
136
65
93
129
129
93

193

185 and 195 79n116
205 13n228
209.10 55152
In Platonis Alcibiadem commentarii (In Alc.)
1.9.2—7 126
1.52.13-53.2 42
1.65.20—66.1 77n109
1.92.8-15 49
1120.1-2, 6 30
1.133.14-16 771109
In Platonis Cratylum commentaria (In Cra.)
19.51.4—8 13
51.19.12—15 125
51.19.12—19 114
71.30.29—31.8 119
71.31.24—28 105
77133-24—25 us5
77133-25-78.3 1141234
93.46.21-23 93146
107.57.14-16 55
122.72.8-15 49n33
77133-24-25 151234
176.101.6—7 133
176.100.11-12 125
176.100.12-13 132
176.100.19—20 133
176.100.19—-101.8 126
176.101.3—5 105
176.101.3—7 42
179.105.26—27 3n7

In Platonis Parmenidem commentarii (In

Prm.)
647.1-2 39n8
647.1-4 5m8
647.4-7 39n8
647.9-13 5m17
903.27—31 931166
018.20—24 70
969.10-11 58
969.16—26 59

In Platonis Rempublicam commentarii (In R.)
116.3-8 121226
1.36.30 46
1.37.9 46,123
1.37.9-14 124
1.37.11-12 40
1.76.17—79.18 43,104
1.77.13-17 59161
1.78.14-18 43
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In Platonis Rempublicam commentarii (cont.)

1.78.18-24
1.79.12—23
1.81.5-6
1.83.9

1.83.17
1.83.17-18
1.83.17—25
1.83.22—25
1.83.26—32
1.83.27—28
1.83.28
1.84.26-31
1.85.2—12
1.108.3-109.7
1.108.22—-25
1.109.1-3
1.110.21-26
1.110.22—23
1.110.21-111.2
1.110.21-26
1.110.22—24
L.111.2—-12
1.115.27—29
1.124.17-30
1.125.20—22
L152.7
1152.7-12
1.152.12-19
1.152.20—21
1.152.23-153.2
1175.2—3
1183.11—22
1.183.11-22
11.43.25
11.56.15-57.2
11.66.1-8
11.66.13-14
11.66.13—15
11.107.21-23
11.108.17—21
11.108.17-30
11108.17-32
11108.21-32
11.108.22—24
11.108.30-109.3
1L.118.8-15
1L.118.9-11
11.119.5—6

44
46n27
69n9o0
46
46,120
46

120

46
46n28
46

46
1201247
1211248
49
8on118
49-50
10143
38

81
38n3
45

81
83n128
26n102
128n262
83n128
83

84
85n134
85

121
1291266
93m67
55
72n98
72n98
86n139
1

125

47
1051200
4m3
47n27
105

8

38n2
38

48
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11.119.5—-9
11.123.9-11
11.123.12-13
11.123.13-14
11.123.13-16
11.133.15—20
11.154.1-3
11154.17—-26
11.161.18—27
11.161.21, 26—27
11.212.20—213.2
11.220.7-15
11.220.11
11.241.22—24
11.242.5—9
11.242.15-16
11.242.24—26
11.243.16—22

11.344.27-345.1

136

48

48 with n33
49

49135
113n227
1231256
86n140

55 with n53
30

1151232
78n111
43n16

124

124

124n257

121

58

1231256

In Platonis Timaeum commentaria (In Ti.)

1.110.27—30
L111.2—7
L111.7-13
1.111.10-12
L1814
1.118.30-119.6
1.124.16—29
1.124.20
1.124.24—27
1147.6—9
1150.25—28
L151.20—24
1.153.29—30
L.154.1
1.192.10-12
1.192.12-13
1.208.19—22
1.210.19—30
1.211.8—28
1.211.8-13
1.211.15-17
1.211.19—22
L.211.21
1.211.23—24
1.273.10—18
1.274.16—20
1.369.20—370.2
11.13.19—21
I11.15.10-12

56

56

92
26n102
127

127
261102
39

39

134

39

39

39

39
39n7
39

2ns

19

67
67n83
67184
70

8o
67185, 70
14

105
771109
99

99
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In Platonis Timaeum commentaria (cont.)

11.15.10-17
11.15.12—17
11.45.7
11.78.13-15
11.197.24—26
11198.2—7
11.198.7-14
11.264.28—-30
11.268.1-3
11.297.15
11.298.27-29
111.6.9-10
I1L.6.11-12
111.6.12-15
111.6.23—25
111.14.3-10
111.20.22—28
111.32.16-17
111.32.16—21
111.40.19—24
111415
111.43.10-12
111.61.12—25
111.61.16
111.61.19
111.63.31-32
111.65.22—26
111.68.32—69.4
111.69.9
111.69.10-11
111.69.11
111.69.15-16
111.69.16—18
111.80.12—21
111.89.16-19
111.89.16—22
111.89.17-19
111.89.18
111.89.19
111.131.26
111.132.1-2
111.155.18—22
111.330.8—-331.2

991175
99

90

65

120

120
1201248
56n55
108
108n210
65

14

115

115

115
8gniso
69189
111
11117219
1021186
1121226
1021186
84n132
84n132
84n132
56n55
56 with n56
1151233
56

56

56

56

56
1021186
122

13
11117219
m

122
24193
5116
1141230
124

Theologia Platonica (Plat.Theol.)

1.25.24—26.4
1.113.4-10
L.113.6-10
1.124.23—25

6
52144
41,125
112
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1.124.26 42
1V.29.3-5 69
1V.35.13-14 121
1V.35.17—20 121
v.30.3—6 51139
v.64.3—9 1351284
v.64.15—20 135
V.145.12 55

De Providentia et Fato eo quod in nobis ad
Theodorum Mechanicum (Prov.)

38.2 38
Psellus (Psel.)
Encomium in Matrem (Enc. Matr.)
1785 44,94

Philosophica Opuscula (Phil. Opusc.)
(Philosophica Minora 1 Duffy 1992)

1.16.232—233 104
116.236—-239 1041196
116.239—240 104

(Philosophica Minora 11 O’'Meara 1989)
11.38.10-14 94

Theologica Opuscula (Theol. Opusc.)
(Theologica 1 Gautier 1989)

1.26.19 32
1.51.38 104
1.51.38—40 104
1.51.40—42 1041194
1.72.72—73 64

(Pseudo-)Psellus (Pseud.-Psel.)

Hepi Aaiudvey Aokddovary "EMyves / Quaenam
sunt Graecorum opinions de daemonibus
(Boissonade 1838, 36—43; PG 122, 875-882,

esp. 88ob; Bidez 1928b VI: 128-129;
Gautier 1988, 85-107)
24-25, 64, 751103

IIepi Evepyeias Aatudvawy | De Operatione Dae-
monum [De Daemonibus
(Boissonade 1838, 1-36; PG 122, 819—874;

Bidez 1928b v1: 119-131; Gautier 1980,
133-194) 24-25

Theon of Smyrna (Theo Sm.)

Expositio Rerum Mathematicarum ad
Legendum Platonem Utilium (De Util.
Math.) 16
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Thessalos of Tralles (Thess. Tral.) Revelation (Rev)
De Virtutibus Herborum (Virt. Herb.) 31 1071206
27 72n95 3:8 1081206
Old Testament (Septuagint) New Testament Apocrypha
Genesis (LxX Gen) Acta Joannis (Act. Joan.)
1:24 79n115 9516 ff. 79n115
New Testament Zosimus Alchemista (Zos. Alch.)
2 Corinthians (2 Cor) Commentary on the Letter  (Com. )
4:4. 79n115 3 72195
Ephesians (Eph)

3:6—7 135-1361285



Index of Names and Subjects

Angels 19, 58, 76, 82n122, 841133, 108, 113,

118, 1301268
Solar 35

Animals 31, 35, 37, 61-65, 74 with n101, 75,
92, 93 with n166, 95, 97, 103, 108111,
1121225, 118, 129

Aphrodite 49, 64, 8on118, 9o

Apollon 57

Apollonian 61, 97

Archetype 35,41, 75

Artemis 57

Ascend /-ing 1, 45, 76—77, 841133, 88

Assimilation /-s 57, 77-78, 90, 113, 114, 121

Assistant /-s  81-82, 100 with n177, 118

Astrapsoukos 45, 78—79, 107

Athena 49, 8onu8

Athenaic  79-80, 85

Birds 63, 71 with ng2, 103

Canon 16
Chaldaean
Ascent 86
The Chaldaeans 26, 86, 94, 1301268, 133
Julian 2, 49,105
Invocations 111
Oracles 1, 2 with 16, 3, 23 with

no1, 24, 27, 3918, 43m8, 45, 80, 82,
84m132, 85, 8789, 99, 105, 1221252,

125

Philosophy 8, 27, 42, 53, 75, 77, 106,
120

Purification Rituals 3, 10 with n46, 82,
122, 126

Systaseis 3,98
System 88-89
Theologies 1-2, 26, 49133
Theurgists  43n16, goni58
Treatises 2
Wisdom 6n1g
Circle /-s 88,96
Cocks 24n94, 35, 60—61, 9698, 103
Contemplation 41m3, 83, 1061202, 126
Cosmos 31, 40, 5758, 62, 70, 80, 88, 91, 93,
99, 112, 114-117, 123

Daemons 16, 35, 43, 61, 97, 104, 108, 113
Aerial 97
Lion-faced 104
Solar 35,43 1,17,104
Dionysus 47, 79 with nu6, 115, 120, 134
Divination 41, 71193, 72197, 101, 125, 127
Dreams 88

Essence [-s 35, 4142, 74, 106, 126
Eternal 62,115
Energeia /-ai 58, 62 with n7o, 135 with n284,
136 with n286
Enpneumatosis 118
Enthusiasm /-os
Erotic 50
Theurgic 76n105, 117
Epiphany /-ies 10 with n46, 27, 41, 43 with
n18, 45, 46, 81, 82 with n122, 122, 123,
124, 126, 131
Eros 27, 50-53 with n4s, 68, 77n109, 118

Faith 42

Fate 7,85

Fire 3, 31, 42-43, 53, 63176, 65-67, 70, 76
with n104, 77-78, 8081, 82 with ni122,
83, 84 with ni33, 85, 87-89, 9o with
ni58, 110, 125, 127, 133—-134

Transmission of 27, 33, 66, 75, 80, 83, 87

Father 4 with nn, 10, 44, 47, 62, 76, 77 with

n1og, 80, 88, 114115, 119, 132, 1331279

Force [-s 63, 70, 76, 97, 119

Form /-s 33, 35, 41, 45—46, 58, 59161, 61-62,
65, 70, 75, 81, 93 with n166, 97, 101, 103,
104, 107, 109, 110-112, 121, 123-124

Formless 35, 81,124

God /-s 2ns, 5,11, 27, 33, 35, 37, 39, 40, 41 with
n13, 42, 43 with m8, 44-47, 49, 54, 56,
57-58, 62 with n70, 63 with n76, 64, 66—
67, 70, 72-73, 75-76, 77 with n109, 78—
81, 8487, 88 with ni45, 90—94, 99m177,
100 with n179, 101 with m182, 102105,
106 with n202, 107 with n205, 1081208,
109-110, 111 with nn218 and 219, 112120,
121 with n249, 122129, 130 with 7268,
131-134, 13511284 and 285, 136137
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Goddess /-es
132
Gnostic

2ns5, 49, 64, 8onu8, 81-82, 111,

51139

Heaven 31, 33, 45, 61-62, 74, 78n114, 81,

87, 88, 93,107-108, 125, 130-132,

134
Heavenly 31,33, 55, 57, 74, 931166, 95
Hecate 3, 9,10 with n46, 24193, 44, 82, 122,
126

27, 35, 381’16, 54, 56_58r 63! 75 891 90

with nis4, 91, 92 with n163, 100-101,

Helios

103, 107-123
Hera 49, 50136, 8onnu8
Hermes 45, 58, 62170, 78, 79 with n114, 107,
108 with 7208, 1211249, 1231255
Hermes Trismegistus 23, 59, 60 with n6s,

18
Hieratic
Hieratics 40, 48, 68
Art (/ Science) 8-9, 11,14, 17, 20, 2224,

26-27, 31, 33, 35, 38, 40, 43-44, 46, 51,
58-61, 64—66, 68, 70, 94, 96, 104, 108,
12, 123, 135

Class 39

Mode of invocations

Mode of life 54

11, 48

Myths 38n6

Rites /Practices 10, 38, 43, 46, 104, 112,
120

Teletai 45, 46,123

Treatise /-s 10, 38-39, 45, 81,123
Words /Teachings /Doctrines 48, 86,136
Horoscopes 72
Hymn /-s 31,33, 35,76
of the Chaldaean Fragments
and 133
in Magic
Orphic
Proclus’

84nn132

89, 91,123
15, 9onis4
7,77 with n107, 9o
Sumerian temple 132

Idea /-s 65,79
Chain of 58
Many-formed 88
Noetic 88
Primordial 88
[lumination /-s 27, 33, 42, 45, 54, 66, 75,
106, 112, 114, 117, 125

INDEX OF NAMES AND SUBJECTS

Immaculate
Apparitions 124
Fire 76
Purity 85
Image /-s 3, 33, 35, 39, 42, 49, 51, 5658, 60,
76, 79, 81-82, 841130, 91, 93, 95-99, 103,
106, 110-111, 113-115, 117, 122, 127, 130
with n268
Immanent 99
Incenses 35, 41, 74, 130
Initiations / Initiation rituals / Rites 5, 37,
4318, 44, 47, 48131, 73, 86, 103, 127, 131,
135
to Philosophy 50
Intellect 15
Intellectual 35, 42, 58, 62, 76, 91, 106, 121, 130
with n268
Isis 38n6, 57, 70,131

Knowledge 3-4,10, 45, 58, 65, 67, 78, 107—
108, 111, 126, 129

27, 31, 33, 62n70, 66—67, 69188, 70,
73, 75—76, 8082, 841130, 90, 124, 128,
133

35, 60—61, 96—98, 103

33, 60168, 90—92, 94

Light

Lions
Lotus

Madness 128
Magic 3, 23, 27, 41113, 51 with n4o, 52 with
n41, 60 with n68, 63-65, 66182, 81-82,
87, 94, 96171, 98, 99n174, 107, 110, 112,
116, 118119, 1301268, 132
Material /-s 27, 33, 45, 66, 68, 74, 76, 94, 97,
17-118, 124, 130 with n268
Medicine 1081208, 125, 127
Mind 3, 6on6s, 66
Mirror 54, 79 with nuy, 17
of Dionysus 79 with n116
Mithras Liturgy  87-89, gonis3
Mixing 27, 35, 41, 44, 74—75, 108, 110,
12
Mixture /-s
110
Monad 39, 56, 89, 102, 111, 119
Moon 31, 33, 3816, 55-58, 61, 64, 71-72, 74,
84m132, 93 with n166, 94—95, 98, 103—
104
Moonstone

35, 41, 62170, 74, 87,108,

33, 55, 60, 92, 94, 96
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Mysteries  2n5, 4, 27, 45—47, 73, 81,102, 114—
115, 120, 123-124, 1301268
Eleusinian 4n1, 16, 57,127
of Isis 131
Myth /-s 9, 43, 47, 49,125, 132
Divine 5
Hieratic 38n6
Homer’s 43, 46n27,104
of Phaethon 56
of the Greek Theologians 46
Name /-s 11, 3918, 44-45, 48, 63, 69, 78-79,
95, 98, 102-103, 105, 107, 111-112, 114115,
121
Nature 27, 35, 37, 44, 50 with n36, 51-54,
56, 59161, 63-64, 68, 73, 89, 92, 95-96,
98,101, 108, 110, 112, 114, 116, 119—121, 129,
135
Nous 62n70, 79n114
Fiery 89
Flower of 8gni50
Paternal 88

One and Many
Oracle 42,76
Orphic 5, 6my, 7,15, 26, 871143, 126
Orphica 5,90

Osiris  38n6, 57, 123

27, 74,108, 110, 112

Phantasia  9n38, 21 with nn79 and 81
Philosophy 27, 39, 40 with n13, 45122,
48n31, 50, 52144, 72—73, 99176,
108
Proclus’ Chaldaean 8, 27, 42, 53, 75, 77,
106, 120
31, 33, 35, 44, 52, 54, 60-65, 72, 74-75,

92—97, 108-109

Pneuma 84nm32 and 133

Power /-s 27, 31, 35, 37, 39, 41, 44—45, 51—
52, 54, 58, 60, 62—65, 68, 70, 74—76, 80,
91-96, 98—99, 101, 105-110, 112—115, 118,
121-123, 125, 129, 1301268, 131-137

Prayer /-s  2n5, 3,11, 48, 52141, 53, 6670,
84m133, 89-90, 98, 100, 105, 123, 128,
1301268

Priest /-s 12,16, 39, 42, 70-72, 78n114, 103,
125, 127, 129—130, 131 with n271, 132-133,
142

Prophecy 72, 1011182

Plants
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Purification Rituals /Purifications 3,10 with
n46, 27, 37, 41114, 42, 44, 82, 83n130, 86,
93-94, 105, 117, 122, 125-129, 130 with
n268, 131133

Purity 67, 73, 85, 93, 127, 129, 130 with n268

Religion
132

Return 44, 83, 84, 119 with n246, 131,136

Ritual /-s 34, 10, 11, 3738, 40, 41—46, 66,
69, 71 with ng2, 73, 74, 79, 81-83, 85,
86-87, 90, 93—94, 100—102, 104-107,
110-112, 116-118, 122-123, 125-127, 129—
133, 135136

16, 57, 90, 1081208, 109, 111, 118, 129,

Sacrifice /-s 4, 9,11, 48, 58, 66, 69, 71,103,
105, 112-113, 116
Secrecy 88mi45
Selene 57-58, 81, 82
Selenotropes 31
Shape /-s 35, 55, 61, 81, 94, 9798, 113, 116,
121, 123-125, 134
Shapeless 121
Silence 88 with n145
Soul /-s 1,3, 11,16, 33, 35, 42, 4318, 45,
47, 50, 51139, 52, 54, 5658, 64, 66—
67, 73, 78 with nu13, 79 with nnug
and 116, 8o with nu8, 83 with n130,
84m130, 87, 92—93, 101, 106, 108, 1131228,
115-120, 124125, 127-129, 130 with
n268
Ascent of the
136
Assimilation of the 13
Athenaic 79, 80, 85
Enthusiasmos of the

44, 76, 84133, 85-86, 94,

76n105
Illumination of the 54
Immortal / Immortality / Immortalisation
Ritual of the 3, 40, 44, 78, 83
Separation of the 48, 49n35, 86,136
Unity of the 67
Sphere 83, 84 with n131
Spirit /-s 3, 8,11, 69, 78, 82, 87, 90, 99n177,
116, 118, 1301268
Star /-s 3,19, 3816, 42, 52n41, 57, 61, 72, 78,
93, 95-97
Statue /-s 27, 35, 4142, 44, 51, 57, 74, 761105,
106, 108, 12-116, 117 with n239, 118, 121,
125,134
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Stone /-s 31, 33, 35, 37, 44, 54, 60168, 6165,
7475, 90, 92—96, 107-109, 111112, 129,
132
Sun 31,33, 52141, 53, 55, 56 with n55, 57-58,
60-61, 71, 74, 84m132, 88—98, 103-104,
106, 111, 131
Sunflower /-s 54
Sunstone 33,92, 96
Sun-moonstone 33, 60, 92, 94, 96
Sympathy 27, 31, 33, 3738, 41, 44, 47, 51
with n39, 53-54, 65, 67-68
Synthémata 3, 27, 35, 41-42, 71, 74, 76, 82,
85, 93—94, 104, 106, 108, 14, 119 with
n245 and 246, 120, 121 with n148, 122,
125
Symbol /-s  9n38, 21 with n7g and 81, 27, 37,
41-42, 45, 46, 74, 79 with n117, 85, 88
with ni4s, 91, 98, 101-102, 104, 105-106,
107 with n205, 1m-112, 114, 117, 19-121,
125, 131, 134
Divine 42,106
Mystical 44
Mythical 8-9
Sacred 105
Solar 35
Systasis /-eis 3, 33, 71, 89—90, 98, 99 with
ni174, 100 with n177, 101-103, 107, 110, 1M1
with 7218
Substance /-s 35, 37, 52, 62—65, 67, 76—77,
109, 118, 135
Temple /-s  4n1, 70, 116, 130, 131 with n271,
132, 133 with n278
Theogony 5, 8,10
Theology 1, 4-5, 26, 57
Chaldaean 2
Egyptian
Hebrew 57158

109, 112

Orphic 12,7 with n3o
Platonic 5,7,16, 41, 69, 106, 112, 121, 125,
135

Elements of 6, 65, 69, 92, 129, 136
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Theurgy 7-10, 26, 27, 38, 40, 41113, 42—43,
49, 51139, 52141, 65-66, 98, 99 with
n176, 104105, 106 with n202, 112113,
116, 125, 129, 1301268

Transformation /-s 62, 75,104, 109-110, 112,

124
Triad 29, 42, 56, 89
Tradic 56
Monad 89

Principles 88

Union
Erotic 50n36
Hieratic / Theurgic with the Divine 27,
40—41, 45, 49135, 51, 65, 68, 75, 78-80,
101, 106-107
Ineffable 66
With / Through Many Powers

44, 74,108, 135,137
Of the Soul /-s 52,76

35 37, 41,

Vehicle /-s 80, 83 with n130, 84-85, 86n140,
94, 1131228
Virtue /-s 1, 2nn4 and 5, 47
theurgic 10,11
Vision 35, 43m18, 46, 73, 76, 120, 127, 130
with 7268
Direct 3, 46, 66, 70, 71n92, 82, 89—91, 112,
122-123, 126
Fiery 81-82
Intellectual 35
46,123
Self-revealing 126

Luminous

Wine 1011182
Womb /-s 8o

Zeus 44, 47, 50136, 56, 89, 127
Zodiac 72, 75,109, 111



The book is a critical edition of the text with an English translation and com-
mentary of Proclus’ On the Hieratic Art according fo the Greeks. The Hieratic Art
is the Theurgic Art, theurgy, the theurgic union with the divine. Proclus
describes the theurgic union, putting an emphasis on a conceptual blending of
ritual actions (teletai, e.g. the role of statues, incenses, synthémata, symbols,
purifications, invocations and epiphanies) and philosophical concepts (e.g.
union of many powers, ‘one and many’, symphathy, natural sympathies,
attraction, mixing and division).
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