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Introduction 
This essay will examine the roles of divination within theurgy using ‘Iamblichus on the Mysteries of the Egyptians, Chaldeans, and Assyrians’ 
, as the primary source. Written on the fourth century AD, De Mysteries is a theological treatise dedicated to the analyses of ancient theology and to the discussion of the role that divination played in theurgical practice. With the objective of attributing working definitions for this essay, we will start by analysing the definition of theurgy and the definition of divination according to Iamblichus.

Theurgy can be defined as a practice of rituals through the invocation of the light of the Gods, with the objective to adapt the parts of the divine work and achieve union with the One, from which it was originally separated from.  
‘the light of the Gods, illuminates separately, 
and being firmly established in itself, 
wholly proceeds though all beings, 
Moreover, the light which is the object of sensible perception, 
is one, continuous, and every where the same, whole;

so that it is not possible for any part of it to be separated 

and cut off from the whole, nor to be inclosed in a circle,

nor at any time to depart from its illuminating source’
. 

Moreover, divination can be defined as ‘the essence and cause of future events, from which foreknowledge necessarily and incessantly proceeds’ 
. But, Iamblichus stated that divination was a supernatural phenomenon that was not simply originated in nature nor from any special human skills or capacities, Iamblichus highlighted that divination belonged exclusively to the Gods. 
A paradigmatic example of theurgic divination for the Neoplatonists such as Iamblichus was the Chaldean Oracles. The origins of the oracles are pretty much unknown, but Chaldea is the term used by Greeks to describe Babylon, the Mesopotamian empire that was believed to dominate between the 19th and 15th centuries BC and then again between the 7th and 6th centuries BC. The collection translated by Taylor (2015), arranged the oracles into four parts and added comments to expose the dogmas in the best possible way, considering that most of this work was unfortunately lost forever in time. 
This essay will be divided into three parts of analysis. The first part will be dedicated to the various forms of divination that were used in theurgy, and we will describe its roles and purposes. Moreover, we will analyse how Iamblichus categorised divination in two different types: inductive divination and inspired divination. We will analyse the difference between both forms of divination, and assess which type may be more suitable for the theurgical practice, considering the relative distance that these forms of divination have from the divine. The relative distance from the divine as we will see is a central aspect of the distinction made by Iamblichus between both types of divination, which will be further clarified with the review of dream divination and oracles. 
The second point of this essay will be dedicated to the discussion of the cosmological concepts that underpin the use of divination within theurgy. Considering that the theurgic worldview encompasses the idea that everything in the cosmos follows a logic, we will further analyse this assumption by exploring the meaning of proposition I of Proclus’ Elements of Theology (Taylor, 2017). The second part of this essay will also analyse the ascension of the soul in Egyptian philosophy through the myth of the Goddess Nut, establishing the main differences between the theurgist in ancient Greece and the Sun King in ancient Egypt. As noted by Uzdavinys (2014), ‘Egyptian philosophy is regarded as partly, at least, identical with theurgy, namely the worship of the Gods’
.

Lastly, in the third part of this essay we will investigate other ritual and/or spiritual practices within theurgy with particular emphasis on prayers as they have the ability, according to Iamblichus (Taylor, 2015) to produce a sacred communion with the Gods 
 which is the ultimate goal of theurgy. We will analyse the three types of prayers defined by Iamblichus and discuss how that despite the idea of cosmic sympathy God’s answers are above all a voluntary process, that can only be accomplished through consent and only understood by humans when going above the intellect. 
The conclusions of this essay will open venues for further exploration of the themes with regards to the nothingness of the theurgist, acting purely as a channel of light, and with regards to the perception of theurgy and divination beyond intellect without having to compromise on rationality. 
The various forms of divination used in theurgy 
Iamblichus discussed various forms of divination on the Mysteries (Taylor 2015), and categorised them in two types, the inductive divination type such as augury bird divination and astrology, and the inspired divination type such as dream interpretation and oracles. 
In essence, inductive divination involved human interpretation skills of the messages sent by the Gods, which according to Iamblichus was an inferior form of divination because with regards to divination he stated that, ‘the whole authority of it pertains to the Gods and is imparted by them’ 
. Inspired divination on the other hand, involved direct messages received from the Gods which according to Addey (2019) ‘is the appropriate form of divination for the theurgist’, because it is a form of divination closer to the divine
.
For Iamblichus, the distinction between inductive and inspired divination was related to the relative distance that these forms of divination had from the divine and not from the level of interpretation required to assimilate those messages. The forms of divination used in theurgy were according to Iamblichus the forms categorised as inspired divination and so as part of this essay, I will further discuss dream interpretation and oracles, and their purpose within theurgy. 
With regards to dream interpretation, Iamblichus argued that ‘when we are asleep, we are perfectly liberated’
 . The concept of liberation during sleep time was intimately connected with the journey of the soul that having descending from the One 
, and being the ‘progeny of one fire’ as an embodied soul 
, would be able to re-establish contact with the divine once again and ‘be energized in a way that is conformable to its nature’, the nature of the soul
. Therefore, the understanding of the messages sent by the Gods directly, as messages related to future events, happened according to Iamblichus through a mechanism in which the soul was able to combine ‘the various portions of life and intellectual energy to the wholes from which it was separated’ in the first place
. 
The evolved embodied human soul would be accessing the divine during sleep time and receiving messages with divinatory qualities, but according to Uzdavinys (2014), ‘all manifested reality consists of different modes of divine speech, or different levels of revelation’, meaning that a manifested reality operates within a system of symbols that have the potential to reveal the origin of the One, but it is not clear how that process could actually take place without some level of human interpretation being required, directly or indirectly
. Furthermore, the potential inferiority of inductive divination needs to be questioned. 

Traditional oracles were another form of inspired divination, and whilst dream interpretation was a normal practice in many of these oracles, for the purpose of this essay I will focus only on describing oracles where a prophet or a prophetess, possessed by the divine fire, would perform prophetic utterances 
.
Ancient Greek oracles involved placing a question to the God of the temple where the oracle was located, so that a priest or priestess of the oracular temple could act as a medium and provide utterances that aimed to answer the querent’s question. According to the Chaldean Oracles delivered by theurgists, under the reign of the Emperor Marcus Antonimus in Taylor (2015), ‘The theurgist who presides over the mystic rites of Apollo, begins his operations from purifications and sprinklings’ 
. The importance and purpose of preparation rituals was also described by Iamblichus when he stated that the Pythia prophetess of the Delphi oracle, performed a group of preparatory operations with the purpose of separating her from ‘human concerns (…), and by this means adapted to the reception of divinity’ 
.
Preparation of the priest or priestess of the temple was seen as an essential part of the divinatory process in ancient Greek oracles and would involve rituals such as a ceremonial bath for purification purposes. 
When she places herself on the seat of the God, 

she becomes coadapted to his stable prophetic power: 
and from both these preparatory operations 

she becomes wholly possessed by the God. 

And then, indeed, he is present with and illuminates her in a separate manner, 
and is different from the fire, the spirit, the proper seat,

and, in short, from all the visible apparatus of the place,

whether physical or sacred 
 .

Addey (2019), stated that divination was not dependent on people or places, and ‘rather it illuminates and permeates both with no detraction from itself’ 
. Also, according to Addey (2019), the Greeks considered that it was God giving the oracle and that the Pythia was merely a vehicle to express divine intention, furthermore, ‘if the God was deemed absent (…), the oracle was considered false
. To this point, Iamblichus argued that theurgy transcended all intellectual endeavours 
, but the role of the Pythia was often misunderstood, and the divinatory practice accused of being irrational. To the point related with questioning the rationality of the oracular practice, Addey (2019), conceptualised theurgic divination as supra-rational, ‘representing the inclusion, culmination, and transcendence of rationality rather than any lack of rationality.

Beyond the discussion anchored on arguments pro or against rationality of the theurgical practice, it is also intriguing to note that divination in theurgy seems to be less related to the grandiosity of actions performed by the theurgist himself or herself, and more related to the ‘consciousness of their own nothingness that entails and spontaneously elicits a humble and respectful approach towards the Gods’
. The same idea can also be found in Iamblichus when he said that ‘Nor are theurgists disturbed by pride, or flattery, or the enjoyment of exhalations, or any violence’
. 
Cosmological concepts that underpin the use of divination within theurgy 
According to Addey (2019), Iamblichus’ ‘theurgic worldview is based on the idea of an animated cosmos, encompassing the idea that everything in the cosmos is connected within the framework of a metaphysical, hierarchical schema.
’Furthermore, according to Brady (2014), this type of cosmology, hierarchical in nature, was also ‘orderly, logical, designed using numbers by an artisan God, and maintained by a sky-based divine mind’
. 
Having stressed the importance of how the theurgist receives messages directly from the Gods, Iamblichus defended that, ‘God is one, and exhibits his one power through multiform powers’
, which is an idea that derives from the propositions of Proclus founded on the principle of the superessential unity of divine causes and culminating on the self-moving energies of the souls
. For Iamblichus, theurgy was the vehicle by which the incarnated soul could be once again elevated to the intellect from which it was initially originated from, whilst achieving the goal of developing to its highest essence in the process
. 
But before the Greeks, there was another civilisation particularly interested in the ascension of the soul as a central aspect of their philosophy, and that civilisation were the Egyptians. According to Uzdavinys (2014), ‘Egyptian philosophy is regarded as partly, at least, identical with theurgy, namely the worship of the Gods’ to which the Sun assumes the role of the God that helps the soul of the king to ascend to the divine. 
The myth narrative of the Goddess Nut holds the key for soul evolution in ancient Egypt and the understanding of this myth helps us to shed some light into the cosmological concepts that underpin the use of divination within theurgy in ancient Greece. 
For the ancient Egyptians Nut was ‘equated with the Milky Way’
, the great mother that gives birth to the stars and to the Son of Ra (Sun). Ra was the self-creating God, incarnated as the King of Egypt, but as per Wells (1992), ‘he could not have given birth to himself without the help of the goddess Nut’. 

According to Wells (1992), Nut gives birth to the sun during the Winter Solstice when the rising sun intersects with Deneb (a star in the constellation of Cygnus that represented Nut’s birth canal). The conception moment happened after sunset during the Spring Equinox, when the head of Nut is upwards and her face lies West near the constellation of Gemini, giving the optical illusion of the sun entering Nut’s mouth. Between the Winter Solstice and the Spring Equinox ‘there are 272 days, which is an identical interval to the 9-month period of human gestation’
.
The Egyptians use prayers to the sun, conformable to these assertions, 
not only in visions that are seen by the bodily eyes, 
but also in their more common supplications, 
all which have such a meaning as this, 
and are offered to the God conformably to a symbolic 
and mystic doctrine of this kind
.
Both the Egyptian initiate and the Platonic philosopher ‘follow the divine intellect (the solar Atum-Ra)’
, moreover the visible celestial the sun ‘is fire, which is the channel of fire, and it is the dispensator of fire’
. And so, as the sun permeates nature, so its light permeates nature, ‘hence, as light comprehends the things that are illuminated by it, thus also the power of the Gods externally comprehends its participants’
. 
A notable difference between the God sun in Egypt and the God sun as described by Iamblichus is that in Iamblichus the light of the sun, and subs consequently the power of the deity, is not transferred and not impersonated by a human of any kind. There is a fundamental difference between the theurgist who acted as the channel of the light and was possessed by the Gods to bring messages, and the king of Egypt that was seen as some kind of light impersonator and God on earth. As Iamblichus stated, divination, and ‘the whole authority of it pertains to the Gods, and is imparted by them’
, theurgists were mere conduits of the light, and they were not trying to become Gods themselves. 
Other ritual and/or spiritual practices utilised within theurgy 

Of all the ritual and/or spiritual practices utilised within theurgy, ‘prayers are not the smallest (but on the contrary a very great) part of sacrifices’ as they ‘produce an indissoluble and sacred communion with the Gods’ 
, ’moreover Iamblichus stated that ‘no operation, (…), in sacred concerns, can succeed without the intervention of prayer’
, as the simple ritual of praying ‘nourishes the vigour of our intellect, and renders the receptacles of the soul far more capacious for the communications of the Gods’
.

According to Addey (2019), ‘Iamblichus explains the workings of theurgy using the principles of divine love, cosmic sympathy, and symbols
. Cosmic sympathy was central to the ‘idea that truth is expressed in different levels of reality in the way most appropriate to that level’
. In this world view, the reality was entirely based on an interlinked web of relationships supported by the principles of sumpatheia, where’ superstitions and omens are a rational concept’
, and where everything is connected to everything else’
.
But, according to Iamblichus the idea of cosmic sympathy did not mean that God was obliged to respond to the invocations or prayers. Gods’ answers were part of a voluntary process, where ‘every such work is rightly accomplished through sameness, union and consent
, as opposed to be an inevitable reaction from the Gods to an action performed at distance, as defended by Merlan (1953) 
.

Iamblichus described three types of prayer; collective, concordant communication and union with the divine, ‘the first of these pertains to illumination; the second, to a communion of operation; but through the energy of the third, we receive a perfect plenitude of divine fire’
. Moreover, the continual exercise of prayer was seen by Iamblichus to nourish the intellect and to raise the soul into harmony or union with the divine. 
Iamblichus argued that theurgy transcended all intellectual endeavours and that despite prayers being nourishment for the intellect, prayers could not be perceived through the intellect, because ‘we do not perform these things through intellectual perception; since, if this were the case, the intellectual energy of them would be imparted by us’ 
 and they were according to the author, only known by the Gods. 
The idea of the intellect being used to perceive prayers during theurgical rituals was also found in the Chaldean Oracles. It was described that ‘you will not apprehend it by an intellectual energy, as when understanding some particular thing’
, because certain things have a subsistence above intellect. A solution that was presented was to ‘learn the intelligible, for it subsists beyond intellect’ 
. And to this point, Brady (2014), emphasised the impossibility of learning the intelligible without considering both light and darkness, since ‘chaos and cosmos are two ends of a single continuum, one end being the dark void of disorder and the other, the bright clear world of order’
. The author added that ‘the creative force of order announced that the light was good and, by inference, that the dark was bad and to be avoided’
 and so, this suggested that within a perceived social convention some things are meant to be correct and rational, and others are meant to be incorrect and irrational.
Unfortunately, a linear approach that dictates how things should be happening, does not seem to conform with the idea of looking beyond the intellect to learn about ritual and/or spiritual practices utilised within theurgy. Therefore, to better understand for example, the role of divination within theurgy one needs to adopt the term supra-rationality suggested by Addey (2019), as it represents transcendence of rationality rather than lack of rationality
, freeing the soul at last from any narrow material concerns standing in the way of soul evolution. 
Conclusion 
This essay critically examined the roles of divination within theurgy and used as primary source On the Mysteries (Taylor 2015). The analysis was divided into three parts. The first part was essentially dedicated to the various forms of divination that were used in theurgy. The second part of this essay discussed the cosmological concepts that underpinned the use of divination within theurgy, and the third part analysed other ritual and/or spiritual practices within theurgy with particular emphasis on prayers.
This essay concluded that further analysis is required with regards to the role of the theurgist, particularly with regards to his/her nothingness whilst performing the theurgic rituals, and that further analysis is also required with regards to the perception of theurgy and divination as a manifestation of the Gods, that goes beyond what the intellect alone is capable of perceiving. 
The analysis started by making a distinction of the two types of divination presented by Iamblichus, the inductive and inspired forms. The distinction between inductive and inspired divination was related to the relative distance that these forms of divination had from the divine and not from the level of interpretation required to assimilate those messages. Moreover, inspired divination such as dream interpretation and oracles were seen as the highest form of divination because they involved receiving messages directly from the Gods as opposed as messages that would be relying on human interpretative skills of signs. The closer the message was from the divine, the purer and the more authentic it was.  
With regards to dream interpretation, according to Iamblichus this was a process that happened through a mechanism in which the soul was able to combine the various parts to the wholes from which it was originated from. With regards to oracles, it was considered that it was always God giving the oracle and that the Pythia was merely a vehicle to express divine intention. So, this means that if God was not present the oracle was not real, because the Pythia was seen simply as a channel for the light being transmitted by the Gods. What was not conclusive in the literature review was why in certain occasions inductive divination was considered acceptable, as in when for example the determination of the presence of the God in the oracle required some level of human interpretation, or when the messages conveyed by the Pythia required further translation to be fully understood. This point of the analysis remained open for future studies.  
It would not be possible to analyse the role of divination within theurgy without looking deeper specifically at the role of the theurgist. Theurgists were considered conduits of light, and so they would inevitably become their own prophets or prophetesses. Conscious of their nothingness as they operated using a respectful approach towards the Gods, it was through the performance of theurgic rituals that the theurgist would be conjoining parts of the whole. They would be operating within a system of signs and symbols that would enable him/her to bring the soul into harmony with the divine with the ultimate goal of achieving the soul’s highest essence, the union with the One. 
This essay concluded based on the literature review that it was not possible to understand the theurgical process through the intellect, because certain things have a subsistence above intellect. When looking beyond the intellect to learn about ritual and/or spiritual practices utilised within theurgy, it was required to adopt the term supra-rationality, as it represented transcendence of rationality rather than lack of rationality. 
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