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ABSTRACT/ SUMMARY

The mode of interaction between human and divine planes of existence constitutes
a major background in the metaphysical landscape of De Mysteriis. Incited by
Porphyry’s queries on polytheistic religious practices, such as divination, sacrifice
and theurgy, lamblichus suggests that humans, through the appropriate ritual, eth-
ical and intellectual preparation, may see and listen to the gods. In that theoretical
framework, astrology is examined as a representative example of interaction with
the divine. Even though the divine always remains impassive, the visions, sounds
and messages emanating from the gods give rise to the art of inspired interpreta-
tion of those signs. If the ritual practitioner succeeds in deciphering the heavenly
signs in accordance with the cosmic laws of sympathy (sympatheia) and divine
love (theia philia), the human soul may begin its re-ascent to the realm of the
gods. In the course of that self-transformative process, the soul may come to act
on the level of the personal daimon and receive the particular planetary god,
which rules over its daimon, as its leader. From that viewpoint, astrology can be
performed as a form of theurgy initiating the process of negotiation with fate.



INTRODUCTION

1) De Mysteriis: The Title

lamblichus Chalcidensis (c.240-c.325 CE) was a Syrian-born late antique
thinker who wrote his philosophical works in Greek." Although lamblichus was
principally inspired by Plato (c.428-348 BCE) and thought of himself simply as
Platonist, modern scholars generally call him a ‘Neoplatonist’. ‘Neoplatonism’ is
a term artificially coined by eighteenth-century German scholars seeking to dis-
tinguish the movement inspired by Plotinus (204-270 CE) from the Platonic
Academy (c.387-83 BCE) and from the so-called ‘Middle-Platonists’ (80 BCE-
220 CE).? lamblichus’ treatise De Mysteriis (On the Mysteries), composed be-
tween 280 and 305 CE, constitutes one of the most extensive surviving works
from Late Antiquity on complex polytheistic religious phenomena and practices,

such as divination, sacrifice and theurgy.® Theurgy (6covpyia, literally meaning

! For a comprehensive discussion on Iamblichus’ dates, see John M. Dillon, lamblichi
Chalcidensis In Platonis Dialogos Commentariorum Fragmenta, Westbury, Prometheus
Trust, 2009 [1973], pp. 5-10 [hereafter John Dillon, lamblichus. The Platonic Commenta-
ries]. For an account on Iamblichus’ life, see John Dillon, lamblichus. The Platonic
Commentaries, pp. 3-18; John M. Dillon and Wolfgang Polleichtner, lamblichus of Chal-
cis: The Letters, Boston, Leiden, 2010, pp. xiii-xiv [hereafter Dillon and Polleichtner,
lamblichus of Chalcis: The Letters]; Emma C. Clarke, John M. Dillon and Jackson P.
Hershbell (edited and translated by), lamblichus: De Mysteriis, Atlanta, Society of Bibli-
cal Literature, 2003, pp. xviii-xxvi [hereafter Clarke et al., lamblichus: De Mysteriis];
Henri Dominique Saffrey, Alain-Philippe Seconds and Adrien Lecerf (ed. and trs.), Jam-
bligue: Réponse a Porphyre (De Mysteriis), Paris, Les Belles Lettres, 2013, pp. xxxiii-lix
[hereafter, Saffrey et al., Jamblique: Réponse a Porphyre].

2 For the use of the term ‘Neoplatonism’ and its derivatives, cf. R.T. Wallis, Neoplaton-
ism, London and Indianapolis, Bristol Classical Press, 1995 [1972], p. viii [hereafter, R.
T. Wallis, Neoplatonism]; Crystal Addey, Divination and Theurgy in Neoplatonism,
Oracles of the Gods, Farnham and Burlington, Ashgate, 2014, p. 1, n. 2 [hereafter, Crys-
tal Addey, Divination and Theurgy in Neoplatonism].

% For the dating of the De Mysteriis, Dillon suggests a date around 280 CE (Dillon, lam-
blichus. The Platonic Commentaries, p. 13), while Saffrey, Athanassiadi and Clarke as-
sign it to ¢.300 CE (H. D. Saffrey, ‘Abamon, Pseudonyme de Jamblique’, in R. B. Palmer
and R. G. Hamerton-Kelly (eds.), Philomathes: Studies and Essays in the Humanities in



‘god-working’ or ‘divine work’) aimed for the soul’s contact, assimilation and
union with the divine, and was, according to Sarah lles Johnston, ‘a religious
movement that arose during the latter half of the second century CE and signifi-
cantly affected subsequent Neoplatonic philosophy and mysticism’.”

The original title The Reply of Master Abamon to the Letter of Porphyry
to Anebo and the Solutions to the Questions it Contains indicates that this treatise
was a reply to Porphyry’s Letter to Anebo.” Porphyry (c.234-¢.305 CE), also a
Neoplatonist philosopher and probably Iamblichus’ former teacher, aimed his Let-
ter (c.263-268) at Anebo, an Egyptian priest or one of Iamblichus’ disciples, and
indirectly at lamblichus himself, challenging the forms of divination practiced by
theurgists and the overall role of theurgic ritual within the Platonic tradition, and
inaugurated a philosophical dialogue seeking to elucidate the profound nature of

those religious mysteries.® In his reply, which is a point by point answer to Por-

Memory of Philippe Merlan, The Hague, Martinus Nijhoff, 1971, 227-239, here pp. 231-
233 [hereafter, Henri Saffrey, ‘Abamon, Pseudonyme de Jamblique’]; Polymnia Athanas-
siadi, “Dreams, Theurgy and Freelance Divination: The Testimony of Tamblichus”, Jour-
nal of Roman Studies, VVol. 83, 1993, 115-130, p. 116, n. 13 [hereafter, Polymnia Atha-
nassiadi,”“Dreams, Theurgy and Freelance Divination: The Testimony of Iamblichus];
Emma C. Clarke, Iamblichus’ De Mysteriis: A Manifesto of the Miraculous, Aldershot
and Burlington, Ashgate, 2001, p. 6 [hereafter, Emma Clarke, Iamblichus’ De Mysteriis:
A Manifesto of the Miraculous]).

% Sarah lles Johnston, ‘Cavalier Gods and Theurgic Salvation in the Second Century
A.D.’, in Classical Philology Vol. 87, No. 4, Chicago University Press, Oct. 1992, 303-
321, here p. 303. For a comprehensive discussion on theurgy, cf. Crystal Addey, Divina-
tion and Theurgy in Neoplatonism, pp. 24-40. Aspects of theurgy are presented in the
Appendix Il and are furthermore discussed throughout the present essay.

> Porphyry, Epistlula ad Anebo (Letter to Anebo), ed. A.R. Sodano, Naples, L’ Arte Tipo-
grafica, 1958. The original title of lamblichus' treatise 4fduuwvoc didackdélov mpog v
Hopgvpiov mpog Avefar émotolny Amorpiois kol @V v adtf] armopnudtwy Adoeig appears
in the prefatory note from the eleventh-century Byzantine scholar Michael Psellus. See
Clarke et al., lamblichus: De Mysteriis, pp. 2-3, n.1.

® For a discussion on the relationship between Porphyry and lamblichus in the De Myste-
riis, see infra, Appendix I. For lamblichus as Porphyry’s disciple, see Eunapius, Lives of
Philosophers, 458.1-4, in Philostratus: Lives of the Sophists. Eunapius: Lives of the Philo-
sophers and Sophists, trs. by Wilmer C. Wright, Harvard University Press, Loeb Classical
Library 134; Emma Clarke, Iamblichus’ De Mysteriis: A Manifesto of the Miraculous, p.
15, n. 27). For Anebo as a one of Tamblichus’ disciples (or, rather, ‘Abamon’s’), see lam-


http://www.hup.harvard.edu/results-list.php?author=3663

phyry’s queries, lamblichus assumes the persona of the Egyptian priest Abamon,
which is either a sensible choice of an Egyptian-sounding name, or may derive
from the Egyptian word for ‘priest’ (wb), or for ‘heart’ (zb), meaning ‘priest’ or
‘heart of Ammon’.”

The modern title On the Mysteries of the Egyptians, Chaldeans and Assy-
rians was coined by the Renaissance scholar, priest and magus Marsilio Ficino
(1433-1499), who translated, or rather paraphrased, parts of the book in Latin in
1497.8 In the Introductory Argument preceding his translation, Ficino qualifies
Porphyry’s Letter to Anebo as ‘very rich in asking different and important ques-
tions, pertaining to philosophy in many respects, and more in particular to god,
angels, daimones, souls, providence, fate, prophecy, magic, miracles, sacrifices
and prayers’.” The subject topic of De Mysteriis emerges, according to Ficino,
from a metaphysical landscape containing constant interaction between humans

and the divine. Henri-Dominique Saffrey remarks that Ficino’s choice of the word

blichus, De Mysteriis, 1.1 (2.6), [hereafter, lamblichus, DM], in Jamblique, Les Mysteres
d’Egypte, ed. and trans. Des Places, Paris, Budé-Les Belles Lettres, 1996 [1966]. All ref-
erences and quotations are from this edition. English translations of non-English texts will
be quoted accordingly.

" Or might even mean ‘father of Ammon’. For the scholarly debate regarding the exact
meaning of this pseudonym, Clarke et al., lamblichus: De Mysteriis, pp. XXXiii-xXXxviii;
Crystal Addey, Divination and Theurgy in Neoplatonism, p. 138. For ‘Abamon’ as ‘Fa-
ther of Ammon’, since ‘aba’ is Syriac, Chaldean and Hebrew for ‘father’, see Henri Saff-
rey, ‘Abamon, Pseudonyme de Jamblique’, pp. 234-235.

® The title in Latin is De Mysteriis Aegyptiorum, Chaldeorum, Assyriorum.

° [epistolam] ¢...uariarum & grauium quaestionum plenam ad omnes philosophiae partes
spectantium, praesertim ad deum, atque angelos, daemonesque, & animas ad prouiden-
tiam. ad fatum. uaticinia. magicen. miracula. sacrificia. uota’. (my translation) For Fici-
no’s text in Latin, Saffrey et al., Jamblique: Réponse a Porphyre, p. xvii, n. 1. | use the
term daimon (italicised) and its derivatives throughout this essay as semantically equiva-
lent to the concept and the uses of the Greek daipwv and the Latin daemon, and also in
order to avoid confusion with the ‘demon’ or ‘daemon’ in a Christian context.



‘mysteria’ in the title is a sensible one, since this term ‘indicates the gods, spiritual
entities and practices of our relationship to the divine’.*

From that perspective, astrology may be viewed as a representative exam-
ple of a mysterium. As will be argued, astrology, which is discussed throughout
the treatise, constitutes in the De Mysteriis a paradigm of the practices connecting
humans with fate (sipappévn) and the divine.™* Although it would be preferable to
refer to “varieties of astrological experience’ rather than to a single ‘astrology’, the
term is intended in its etymological sense of the ‘word’ (logos) or ‘language’ of
the stars’.'? Astrology, which assumes, according to Nicholas Campion, ‘that
there is a significant relationship between the stars or planets and affairs on earth’,
might be provisionally defined, then, as ‘a unique system of interpretation of the
correlation of planetary action in human experience’”.*® Astrology also represents
in De Mysteriis the fusion of the Eastern cultic elements of its origins with the

Platonic philosophical tradition.'* Ficino’s inclusion of Near-Eastern and Egyptian

19 (les mysteria) ‘désignent les dieux, les étres spirituelles et les pratiques de notre relation
a dieu’, Saffrey et al., Jamblique: Réponse a Porphyre, p. xviii (my translation).

1 Astrology is discussed throughout the De Mysteriis, but especially in Books I, 111, VII,
VIl and IX.

2| have borrowed the term “varieties of astrological experiences' from Patrick Curry and
Roy Willis, Astrology, Science and Culture. Pulling Down the Moon, Oxford and New
York, Berg, 2004, p. 65 [hereafter, Patrick Curry and Roy Willis, Astrology, Science and
Culture. Pulling Down the Moon]. Curry and Willis have in turn borrowed and amended
the phrase from William James, Varieties of Religious Experience, New York, Men-
tor/New American Library, 1958 [1912]. For the etymological definition, Patrick Curry
and Roy Willis, Astrology, Science and Culture. Pulling Down the Moon, p. 1.

3 Nicholas Campion, Astrology and Cosmology in the World’s Religions, New York and
London, New York University Press, 2012, p. 11 [hereafter, Nicholas Campion, Astrolo-
gy and Cosmology in the World’s Religions]; definition of the influential British astrolog-
er Margaret E. Hone, The Modern text-Book of Astrology, Romford, L. N. Fowler & CO.
LTD., 1995 [1951], p. 16.

Y For the Babylonian origins of astrology, see Francesca Rochberg, The Heavenly Writ-
ing: Divination, Horoscopy, and Astronomy in Mesopotamian Culture, Cambridge Uni-
versity Press, 2004, pp. i, X, 13, passim; Nicholas Campion, A History of Western Astrol-
ogy. Vol. 1: The Ancient World, New York and London, Continuum, 2008, pp. 35-85 [he-
reafter, Nicholas Campion, A History of Western Astrology. Vol. 1: The Ancient World].
For the Egyptian influence in the development of the horoscope, see Dorian Gieseler



religious traditions in the modern title highlights Iamblichus’ spirit of synthesising
Greek religious practices with Egyptian and Mesopotamian ritual elements, and
the Platonic philosophical discourse.® As Crystal Addey remarks, ‘lamblichus
identifies the roots of theurgy jointly in the Egyptian, Chaldean and Greek

religious traditions’.°

1) De Mysteriis: Stages of Interaction between Hu-
man and Divine Planes of Existence and the Para-
digm of Astrology

The relationship between humans and the divine is a crucial issue for Neopla-
tonist philosophers. Even though lamblichus holds that the divine is impassive
(dmabec), since none of the superior classes possesses a nature that is susceptible
to passion, he nevertheless maintains that the ascent of the human soul to the
realm of the gods is accompanied with the simultaneous divine descent.!’” The in-

teraction between the human and divine planes of existence forms the theoretical

Greenbaum and Micah T. Ross, ‘The Role of Egypt in the Development of the Horos-
cope’, in Ladislav Bares, Filip Coppens and Kveta Smolarikova (editors), Egypt in Tran-
sition. Social and Religious Development of Egypt in the First Millennium BCE, Prague:
Charles University, 2010, 146-182 [hereafter, Greenbaum and Ross, ‘The Role of Egypt
in the Development of the Horoscope’].

1> Cf. lamblichus, DM 1.1 (4.10-5.1). For the suggestion of such synthesis, see also Garth
Fowden, The Egyptian Hermes. A Historical Approach the Late Pagan Mind, Princeton:
Princeton University Press, 1986, p. 132 [hereafter, Garth Fowden, The Egyptian
Hermes].

18 Crystal Addey, Oracles of Fire: The Ritual Formation of the Chaldean Oracles’, in
Fortune et Réception des textes oraculaires dans |’Antiquité tardive et le monde
médiéval (Conference), Université de Libre Bruxelles, Bruxelles (5-6 September 2016),
p. 13.

Y For the impassibility of the divine, see lamblichus, DM 1.10 (33.12-34.5). For the as-
cent of the human soul through anagoge, see infra, Appendix Il.vii. For the simultaneous
divine descent and human ascent, lamblichus, DM 1.9 (28.11-29.3); DM 1l11.2 (103.8-
104.10); DM 111.17 (139.8-140.4); Crystal Addey, Divination and Theurgy in Neoplaton-
ism, pp. 221-236.



background of this investigation, starting from two interrelated research questions.
The first seeks to elucidate the phases through which such an interaction takes
place, while the second analyzes the place of astrology within ritual practices unit-
ing humans to gods. The topic of human and divine interaction has been principal-
ly approached by Gregory Shaw in relation to theurgy, by Crystal Addey within
the framework of divine possession and by John Dillon in reference to prayer.®
Astrology in De Mysteriis has been examined in relation to the personal daimon
by Dorian Gieseler Greenbaum and as divination by Addey.*® The contribution of
these scholars will be highlighted whenever necessary. Nevertheless, astrology
has not yet been explored as a paradigm of the human and divine interaction in De

Mysteriis.

18 Gregory Shaw, ‘Theurgy as Demiurgy: Iamblichus’ Solution to the Problem of Embo-
diment’, Dionysius 12, 1988, pp. 37-59; Gregory Shaw, Theurgy and the Soul: The Neop-
latonism of lamblichus, University park, PA: Pennsylvania State University Press, 1995
[hereafter, Gregory Shaw, Theurgy and the Soul]; Crystal Addey, Divination and Theurgy
in Neoplatonism; Crystal Addey, Ecstasy between Divine and Human: Re-assessing
Agency in lamblichean Divination and Theurgy,” in John F. Finamore and John Philips
(eds.), Literary, Philosophical and Religious Studies in the Platonic Tradition: Proceed-
ings of the Seventh Annual International Society for Neoplatonic Studies Conference
(Bonn: Academia Verlag, 2013), pp. 7-24 [hereafter, Crystal Addey, Ecstasy between
Divine and Human: Re-assessing Agency in lamblichean Divination and Theurgy,”];
Crystal Addey, ‘Divine Possession and Divination in the Graeco-Roman World: The Evi-
dence from lamblichus’ On the Mysteries,” in Bettina E. Schmidt and Lucy Huskinson
(eds.), Spirit Possession and Trance: New Interdisciplinary Perspectives (London: Conti-
nuum, 2010), pp. 171-185 [hereafter, Crystal Addey, ‘Divine Possession and Divination
in the Graeco-Roman World: The Evidence from lamblichus’ On the Mysteries’]; John
Dillon, ‘The Platonic Philosopher at Prayer’, in T. Kobush and M. Erler (eds.), Metaphy-
sik und Religion: zur Signatur des spatantiken Denkens (Akten des Internationalen Don-
gresses vom 13-17 Marz 2001 in Wurzburg), Munchen, Saur, 2002, pp. 279-295; John
Dillon, ‘Tamblichus’ Defence of Theurgy: Some Reflections’, The International Journal
of Platonic Tradition 1 (2007), pp. 30-41 [hereafter, John Dillon, ‘lamblichus’ Defence of
Theurgy’].

¥ Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology. Origins and Influ-
ence, Leiden and Boston, Brill, 2016 [hereafter, Dorian Gieseler Greenbaum, The Dai-
mon in Hellenistic Astrology]; 19 Crystal Addey, ‘Oracles, Dreams and Astrology in lam-
blichus' De Mysteriis’, in Patrick Curry and Angela Voss (eds.), Seeing with Different
Eyes: Essays in Astrology and Divination, Newcastle, Cambridge Scholars Publishing,
2007, pp. 35-57 [hereafter, Crystal Addey, ‘Oracles, Dreams and Astrology in lambli-
chus' De Mysteriis’]; Crystal Addey, Divination and Theurgy in Neoplatonism.



The process of human interaction with gods and semi-divine entities will
be unfolded from three different angles, each representing a distinctive phase of a
cumulative level of intimacy with the divine. Initially, I will examine the internal
journey of the ritual practitioner seeking to enhance his or her own level of recep-
tivity in order to receive the divine, often manifested by means of visions and
sounds. Afterwards | will focus on the art of interpretation of the divine signs,
which, especially in the case of the inspired form of divination, entails the soul’s
ascent to the realm of the gods.?® Finally, I will explore the human potential to act
on the level of the personal daimon, which will be approached as the most repre-
sentative entity hovering between the human and divine planes of existence.

The second research question pertains to the perplexing and elusive status
of astrology in De Mysteriis, since lamblichus appears to entertain a multilayered
approach to it. In the first place, he claims that astrology is a science (episteme)
handed down to men by the gods.?* Subsequently, he analyses it as an artificial,
but also a potentially inspired, form of divination.?? Finally, he tackles the idea
that astrology could additionally be viewed as an important theurgic tool which
might illustrate and even fill the ontological gap between gods and humans. As

Greenbaum remarks, ‘Iamblichus allows that astrology could be a tool of theur-

% For the category of inspired, natural, or unprovoked divination (mantike) as opposed to
artificial, inductive or provoked form of divination (augury), see Plato, Phaedrus 244 c-d,
trs. by Harold North Fowler, in Plato, Euthyphro. Apology. Crito. Phaedo. Phaedrus,
Loeb, Cambridge, MA and London, Harvard University Press, 1914 [hereafter, Plato,
Phaedrus]; Cicero, De Divinatione 1.vi.10-12; 11.xi.26-27, trs. by W.A. Falconer, in Cice-
ro, On Old Age. On Frienship. On Divination, Loeb, Cambridge MA and London, Loeb
Classical Library, 1923 [hereafter, Cicero, De Divinatione]. Divination is intended
throughout this essay within the framework of understanding of the ancient Greek and
Roman civilizations, cf. the above-mentioned texts of Plato and Cicero.

2! lamblichus, DM IX.4 (277.9-278.9).

%2 Crystal Addey, ‘Oracles, Dreams and Astrology in lamblichus' De Mysteriis’, pp. 47-
52.



gy’.% Therefore astrology, which is presented in the text by different designations,
may serve as a paradigm in order to concretize the initiatory journey of the ritual
practitioner and the three stages of the human and divine interaction. Neverthe-
less, it is not my intention either to enumerate an all-inclusive list of all possible
means by which the process of this interaction could take place, or to provide an
exhaustive account of the role of astrology in the De Mysteriis. Either option

would exceed the scope and the length of the present research.

i) lamblichus’ Syncretism: Intertextual Refer-
ences

The third and fourth centuries CE were marked by the spirit of religious and
intellectual fusion in the Roman Empire, especially in its Eastern, Hellenised
parts, characterised principally by the spread of heterogenous cults and traditions,
such as the Mithraic Mysteries, the propagation of astrology, the Hermetic texts,
the Chaldean Oracles, the amalgamation of the classical philosophical currents,
all accompanied by the simultaneous rise of Christianity which became in 395 the
official State religion, although Christianity co-existed with classical paganism
until the sixth century.?* Similarly, in the field of philosophy, Neoplatonists drew
their doctrines not only from the Platonic dialogues, but also from Aristotle,
whom they saw as complementary to Plato, and the Stoics.” It is therefore no sur-

prise that the De Mysteriis’ textual background is formed by Plato, several centu-

23 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 247.

2% Nicholas Campion, A History of Western Astrology. Vol. 1: The Ancient World, pp.
257-266.

# R. T. Wallis, Neoplatonism, p.17. For the sources of Neoplatonism, idem., pp. 16-36.
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ries of interpretation of Platonic and Aristotelian philosophy, Chaldean thought,
astrological terminology, the Hermetica and the Greek Magical Papyri (PGM),
the latter accounting for several centuries of Egyptian and Graeco-Egyptian ritual
practices.”® Such intertextual references and cultural influences in the De Myste-
riis can be summarised in the following trends: i) the importance of
Hermes/Thoth; ii) the great reverence for the sages of the East, and especially for
the Chaldeans and the Egyptians; iii) the Plotinian distinction of the three levels
of Reality, or ‘Hypostases’, and the hierarchical/metaphysical structure of the un-
iverse; iv) the multiplication of the ranks of being and divine entities in the un-
iverse, presented as intermediary powers to bridge the vast gulf between the One
and the material world; v) the divine is presented as being transcendent and im-
manent throughout the cosmos simultaneously; vi) the prominence of the solar
cult; vii) the emphasis on salvation through anagoge, the ascent of the soul to the
realm of the gods; viii) the cosmological principles of ‘sympathy' and ‘divine
love’ as the foundation of the living and interconnected universe in which theurgy
operates. The above-mentioned cultural influences and intertextual references
highlight the richness and the complexity of lamblichus’ treatise.?’

As only a fraction of lamblichus' works have survived, additional knowledge
of his system relies on fragments preserved by Stobaeus and others. The notes of
his successors, especially Proclus, also reveal much of lamblichus' thinking.
Hence, the De Mysteriis constitutes a highly polysemic text which might at times
appear enigmatic, like a riddle or a palimpsest. ITamblichus’ syncretism embraces

and reinterprets Plato, Aristotle and the Chaldean, Hermetic and Pythagorean

26 See also Clarke et al., lamblichus: De Mysteriis, p. xviii.
2" For an extensive presentation of the above-mentioned cultural influences and intertex-
tual references, see infra, Appendix Il.
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writings to such an extent that, as John Finamore claims, ‘lamblichus enfolds
them into a complete mutually compatible system’.?® More than half a century fol-
lowing Dodds’ famous dismissal of the book as ‘a manifesto of irrationalism’, re-
cent scholarship insists on the examination of this work in its own terms and ac-
cording to its own inherent logic.?® It is in that spirit of respect for the text and for
its intertextual relations that the present essay will proceed with the examination

of its principal research questions.

Iv) Structure of the Dissertation

The present essay contains three chapters. The first chapter (‘Seeing and
listening to the gods’), in which astrology (mathematike episteme) will be viewed
as a divine science, focuses on the sun’s passage through the zodiac, the divinity
of the planets, the circular motion of their orbits in parallel with the circularity of
the ‘vehicle of the soul’, the nature of the signs emitted by the gods and the en-
hancement of the ritual practitioner’s receptivity (émitndeiotng) in perceiving the
divine messages. In the second chapter (‘The art of interpretation’), astrology will
be examined as divination, with emphasis on Iamblichus’ objections to the casters
of nativities (yevebAiaddyot) and the soteriological function of theurgic divination.
Finally, in the third chapter (‘Acting on the level of the personal daimon”), astrol-

ogy will be approached in its theurgical aspect as a means to transcend fate, with

% John F. Finamore, lamblichus and the Theory of the Vehicle of the Soul, Chico CA, The
American Philological Association, 1985, p. 165 [hereafter, John Finamore, lamblichus
and the Theory of the Vehicle of the Soul].

2 E R, Dodds, The Greeks and the Irrational, Berkeley, Los Angeles and London, Uni-
versity of California Press, 1951, p. 287; for the examination of Iamblichus’ text in its
own terms, Emma Clarke, Iamblichus’ De Mysteriis: A Manifesto of the Miraculous, p. 1.
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stress laid on the synchronization of the human mind with the noetic dimension of
the personal daimon. The attainment of this stage may lead the soul to receive the

particular god, or planet, which rules over the daimon, as its leader.
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CHAPTER 1- SEEING AND LISTENING
TO THE GODS

1.1 Astrology as a Divine Science (episteme)

The discussion regarding the epistemological status of astrology takes
place in the fourth chapter of Book IX which examines the nature and origins of
the personal daimon, along with its potential identification through the horoscope.
In his Letter to Anebo, Porphyry suggested that the astrological science
(nobnuatikny émotiun) was impossible to grasp, due to the fact that there has
been much ‘disagreement’ (Stupwvio) about it, or because Chaeremon or some
other authority may have written against it.*° Possibly Porphyry also had in mind
Plotinus’ objections regarding the scientific validity of astrology, beginning with
what the latter considered as its internal contradictions.®* Athanassiadi claims that
lamblichus distinguishes astronomy from astrology and that by using the term
noOnupotuey he exclusively refers to the former.** However, astronomy and
astrology were not separated in the Greek mentality and language of Late
Antiquity and many ancient astronomers, such as Hipparchus and perhaps

Ptolemy, were also practicing astrologers.®® The split between these two notions is

% Jamblichus, DM 1X.4 (277.1-4).

% Plotinus, Enneads, 111.1.5.33-59 and I1.3.passim., in Plotinus, Enneads, ed. and trs. by
A. H. Armstorg (1966-1988), 7 vols., Loeb, Cambridge, MA and London: Harvard Uni-
versity Press [hereafter, Plotinus, Enneads,]. Some of Plotinus’ objections against his
contemporary astrologers will be examined infra, Chapter 2.2.

% polymnia Athanassiadi, ‘Dreams, Theurgy and Freelance Divination: The Testimony of
Iamblichus’, p. 121.

¥ G. E. R. Lloyd, Magic, Reason and Experience. Studies in the Origin and Development
of Greek Science, London and New York, Cambridge University Press, 1979, pp. 5, 180,
n. 16 and n. 292. It cannot be verified that Ptolemy actually practised astrology, but he
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anachronistic when applied to the third and fourth centuries CE.** The use of the
term paOnpotikn rather alludes to the Timaeus, in which the Soul is presented as a
mixed entity, composed of numbers and ratios, and placed between the sensible
and the intelligible cosmos.* In his account of the creation of the Soul by the
demiurge, Plato suggests that the revolution of the Same represents the celestial
Equator, while the revolution of the Different may be identified with the Ecliptic,
or rather with the signs of the zodiac, according to Francis Cornford.* In either
case, Plato subdivided the inner circle of the Different into seven unequal circles,
standing for the seven known planets in Antiquity, three revolving at an equal
speed, while the other four have different speeds from one another and from the
three, each moving at different speeds and ratios.” The Platonic theory that the
Soul itself was composed of Number, or of all numbers by means of which the
cosmos was organised, gave credence to what Johnston qualifies as ‘the Platonic

equation of the Ideas or Forms with mathematical entities’.*® Johnston argues that

certainly knew a lot about it, at least on a theoretical level, as it can be attested by his Te-
trabiblos, edited and translated by F. E. Robbins, Cambridge, MA and London, Harvard
University Press: Loeb Classical Library, 2001 [1940] [hereafter, Ptolemy, Tetrabiblos] .
% Crystal Addey, Divination and Theurgy in Neoplatonism, p. 210, n. 199; Wolfgang
Hiubner, Die Begriffe "Astrologie" und "Astronomie" in der Antike: Wortgeschichte und
Wissenschaftssystematik, mit einer Hypothese zum Terminus, Quadrivium, vol. 1989/7,
Abhandlunger der Geistes-und sozialwissenschaftliche Klasse, Akademie der Wissen-
schaften und der Literatur, Mainz, Wiesbaden: Franz Steiner Verlag, 1989.

% plato, Timaeus 35A ff. in Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles,
Loeb Vol. IX, trs. by R. G. Bury, Cambridge, MA and London, Harvard University Press
in Plato: Lysis, Symposium, Gorgias, ed. and translated by Lamb, W.R.M., Cambridge
MA and London: Harvard University press, 1975 [1925] [hereafter, Plato, Timaeus].

% plato, Timaeus 36C-D. See also ibid., p.72, n.1. For the idea that the circle of the Differ-
ent must be identified with the Zodiac, rather than the ecliptic, see Francis M. Cornford,
Plato’s Cosmology, The Timaeus of Plato, Indianapolis/Cambridge, Hackett publishing,
1997 [1937], p. 76 [hereafter, Francis Cornford, Plato’s Cosmology].

¥ Plato, Timaeus 36D. At 38D it appears that the three planets that revolve at equal speed
are the Sun, Venus and Mercury (viewed from Earth as the ‘inner planets’); the other four
are the Moon and Mars, Jupiter, Saturn (the last three are seen from Earth as the ‘outer
planets’). See also Francis Cornford, Plato’s Cosmology p. 80.

% Sarah Iles Johnston, Hekate Soteira. A Study of Hekate’s Roles in the Chaldean Oracles
and Related Literature, Atlanta, The American Philological Association, 1990, p.17 [he-
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‘number, in Pythagorean and Platonic theory, was responsible for the organization
of physical space and thereby for the construction of the physical Cosmos’.*
Moreover, the term émotun, which derives from the verb énictapot, meaning ‘to
know, to understand, or to be acquainted with’, takes in Republic V the additional
meaning of philosophical knowledge whose objects are the pure Forms or Ideas.*
Socrates defines episteme as the ability to know the real as it is, in a context that
shows that when Socrates talks about the real, he is referring to the Forms.** Thus
by viewing it as mathematike episteme, lamblichus introduces astrology as a body
of knowledge of philosophical significance which seeks to unveil the
metaphysical dimension of the manifest cosmos by means of abstract
mathematical symbols.

For lamblichus, Porphyry’s arguments do not devalue the epistemological
status attributed to astrology, since ‘all sciences have attracted countless sceptics,
and the points of controversy that they contain are innumerable’.*? Furthermore,
lamblichus does not only claim that astrology is a science, but also that those who

contradict it do so because of ignorance. As he puts it, ‘so also in the case of

reafter, Sarah lles Johnston, Hekate Soteira]; see also R. T. Wallis, Neoplatonism, pp. 50-
51.

% Sarah lles Johnston, Hekate Soteira, p.17. The Pythagorean idea that the cosmos is go-
verned by numerical laws is also recurrent in other works of lamblichus: lamblichus, De
Vita Pythagorica (On the Pythagorean Way of Life), ed .and trs. by J. Dillon and J.
Hershbell, Atlanta, GA: Scholars Press, 1991; lamblichus, The Theology of Arithmetic.
On the Mystical, Mathematical and Cosmological Symbolism of the first Ten Numbers
[attributed to lamblichus], trs. by R. Waterfield, Grand Rapids, MI, Phanes Press: Kairos,
1988.

0 plato, Republic V 477a-478a, ed. and trs. P. Shorey, 2 vols., Loeb, Cambridge, MA and
London:Harvard University Press and Heinemann, 1975 [1925] [hereafter, Plato, Repub-
lic].

' Plato, Republic, 477b. See also Richard Parry, ‘Episteme and Techne’, The Stanford
Encyclopedia of Philosophy (Fall 2014 Edition), Edward N. Zalta (ed.), URL =
<http://plato.stanford.edu/archives/fall2014/entries/episteme-techne/>.Accessed
28/1/2017.

2 lamblichus, DM IX.4 (277.5-6) Muvpiovg yap &oyiKocty oi Aot SmoTipol ToG
apeofnrodvtog, Kai T &v avtaig dmopnpato avapibunta yéyovev (translated by Clarke
et al., lamblichus: De Mysteriis).
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astrology our response is that it itself is true, but those who are wrongly informed
about it fall into contradictions, since they know nothing about the truth’.*?
lamblichus justifies this ignorance on the basis that astrology is among the
sciences handed down by the gods to men.** In such cases, ‘progressively, through
the repeated admixture of much that is mortal, the divine character of the
knowledge contained in them comes to be extinguished’.*

Despite the substantial loss of the original knowledge revealed by the gods
in illo tempore, lamblichus offers two sets of arguments providing ‘clear proof” (Tt
tekunplov tii¢ ainbeiag) of the scientific validation of astrology. His first
argument is empirical and concerns the mathematical aspect of this science, ‘for
the signs of the measuring function of the heavenly circuits are manifest to our
eyes, when they announce eclipses of the sun and moon and conjunctions of the
moon with the fixed stars, and the experience of our sight seems to confirm the
interpretations which have been put forward in advance’.*® Tambichus’ second set
of arguments in favour of the scientific validity of astrology is historical,

pertaining to the observations and the records of celestial phenomena preserved

“ lamblichus, DM IX.4 (277.9-10)...00t® kai mepi TG padnuatikiic Gviepodpev, Og
VIapYEL HEV AAnOMg, ol 8¢ mhavopevolr mepl avTiig 0VOEV €id0TEG TRV AANODV
avtiréyovotv (translated by Clarke et al., lamblichus: De Mysteriis).

“lamblichus, DM 1X.4 (277.10-12)

* lamblichus, DM IX.4 (277.12-14) mpoidvtog yap del 10D gpdvov, ToAd Td BvNTd Kol
TOAMGKIG Bvakepavvipeval, é€imAov 10 Beiov Ndoc Thc Yvhdoemg dnepydlovtor. (trans-
lated by Clarke et al., lamblichus: De Mysteriis).

“ Jamblichus, DM 1X.4 (278.2-5) 'Ensi koi Tiic t@v Oeiov meptddov AvapeTpioeng &v
0pOaALOTg 6T KaTAdN Ao TO oMueia, OmoTay EKAeiyelg NAiov Kol oeEARVNG Kol mapaforig
TPOG TOVG AmAAVEIG ACTEPAG THG GEANVIG TPOUNVOT, KOl GUVOLOAOYOVHEVT] POIVETOL Tf|
npoonuacia tig dyemg N neipa (translated by Clarke et al., lamblichus: De Mysteriis
with emendations). | have translated npoonpaociq as interpretations since the word be-
longs to the semantic field of signification.
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through the centuries by the Chaldeans and the Egyptians. " Additionally,
lamblichus alludes to many other manifest proofs testifying to the scientific status
of astrology but, since the discussion topic concerns the identification of the
personal daimon, he leaves them aside.*®

Nevertheless, lamblichus discusses the scientific validity of astrology in
other chapters of De Mysteriis. Various passages confirm the essential
epistemological presupposition of astrology, namely that there is a link between
the physical cosmos, its metaphysical dimension and the place of humans within,
even though this correspondence is not only on the physical level of events. In De
Mysteriis 111.28-30, where lamblichus explains his objections against the makers
of images (ot 1@v elddrwv Tomteg), he clearly draws from Plato’s portrayal of the
demiurge and the creation of the cosmos in the Timaeus, and views subsequently
the whole cosmos as a divine unified creation, in which the demiurge, ‘by his
conceptions, his volitions, and his immaterial forms, and by means of the eternal
soul, whether mundane or supramundane, fashions the universe’.*® lamblichus
clearly contrasts the celestial motions on the physical level, on which the makers
of images depend, with the ‘unlimited range of powers belonging to the celestial
gods [the planets], one genus of which, and the lowest, is the physical’. >

Therefore, lamblichus suggests that the stars’ influence is not to be intended

" lamblichus, DM 1X.4 (278.5-8). Cf. also lamblichus, In Timaeum, Book I, Fr. 11, in
John Dillon, lamblichus. The Platonic Commentaries [hereafter, lamblichus, In Ti-
maeum].

“8 lamblichus, DM 1X.4 (278.8-11).

“ Plato, Timaeus 29E-30D; lamblichus, DM 111.28 (168.14-169.2) T0ig 0¢ évvoiaug kai
BovAnceot kal Toig AdAoLG €ideot d1a THiG aidiov Te Kol Hepkooiov Kol £YKOoUiov YoyTic
dnuovpyel tovg koouovg: (translated by Clarke et al., lamblichus: De Mysteriis with
slight emendations).

% lamblichus, DM 111.28 (169.4-6) Ovo@dv yap mept Todg odpaviovg Beodg dmeipov &Y
TVOV SVVAUEDY, EV YEVOG TOV &V avTaig Thvtov Eoyatov £0TL, TO euoilkdv. (my transla-
tion)



18

mechanistically. The cause of events on the physical realm, he argues, represents
only the lowest level of expression of the heavenly powers. Celestial powers
emanating from the visible gods are always in the process of being unfolded to the
whole manifest cosmos, but the image-maker is incapable of understanding and
aligning himself or herself with them. As lamblichus explains, ‘the image-maker
does not use the astral revolutions or the powers inherent in them, or the powers
found naturally around them, nor is he able to apply himself to them
completely.” °* Addey remarks that lamblichus explicitly contrasts here the
‘technical’ skill of the wonder-worker operating only on the horizontal level of the
realm of nature with the theurgic skill which operates on a vertical axis by
connecting material objects with their divine causes.®® It is crucial, however, to
note that lamblichus does not dismiss the astral influence upon the realm of
generation. On the contrary, he implicitly uses the Phaedrus myth, whereby
human souls follow, prior to incarnation, their gods in their celestial circuits, the
procession of the planets.>® lamblichus claims that ‘even the lowest beings in the
realm of generation are moved by the celestial circuits, and are affected
sympathetically by the emanations descending to them’.** The term &noppoia

(emanation) is used throughout the De Mysteriis to denote astral influence.> In

> Jamblichus, DM 111.28 (170.2-6) oft® &l koi dmopaivesdar, dtt & avToig pev Taic
TEPLPOPOIG 1| Taig Evumapyoboalg &v adToilg SuvApes 1 Toig KaTd VOV TTEPL AOTOC
Evidpupévarg obte ypfitot gidwiomoldg, o’ Ohwg dvvatdg €0tV avTAV EPamtectar:
(translated by Clarke et al., lamblichus: De Mysteriis with emendations).

%2 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 254. lamblichus’ remarks
echo the differences between inspired and artificial forms of divination, which will be
explored in Chapter 2.2.

%3 plato, Phaedrus 246a-249d.

> lamblichus, DM 111.30 (173.10-12) Koi yap & £oyata tdv £V Tf] yevécel Kiveitat ToiG
oVPaVIolg dPOLOLS Kol CLUUTACYKEL TPOG TOG G’ o TMY Kottovoog dmoppoiag: (my transla-
tion).

% For the use of the term dmdppowa, lamblichus, DM 1.18 (55.4), 1.18 (55.6), 111.16
(137.13), 111.30 (173.12), 1V.10 (194.10), IX.2 (274.5), 1X.3 (276.12). Porphyry uses that
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the context of astral influence, it is the ‘emanation’ from the stars that allots us
with the personal daimon.*

Furthermore, in De Mysteriis V.10, while dismissing the view that daimones
might be nourished by human sacrifices, lamblichus remarks that ‘terrestrial
things derive their nourishment from the heavens’.>” Clarke considers that in this
particular passage, lamblichus ‘is thinking of the influence of the sun on all living
things’, although lamblichus resorts to the term ovpavimv (of the heavens) and not
fAiov (of the sun).’® Nevertheless, the term fAiov is employed nine times (in the
genitive) throughout the De Mysteriis, often to summarise all the heavenly
influences, but also as a reflection of the demiurge and a physical symbol of the
One.> The following section will examine the scientific foundations of astrology
as resulting from the symbolic method of signification of the sun’s powers as they

activate the zodiac.

same word in his Introduction to the Tetrabiblos as an astrological term, usually trans-
lated loosely as ‘separation’ of one planet from another; see Porphyry, Introduction to the
Tetrabiblos, chapters 12 and 13, in CCAG V/4 (edited by Emilie Boer and Stephan
Weinstock), Brussels, Henri Lamartin, 1940, pp. 185-228, here p. 199 [hereafter, Por-
phyry, Introduction to the Tetrabiblos]. For the authorship, see Dorian Gieseler Green-
baum, The Daimon in Hellenistic Astrology, pp. 266-270. For ardppota in a similar astro-
logical context, see also Paulus Alexandrinus, Elementa Apotelesmatica, (Introduction to
Astrology), chapter 17, edited by Emilie Boer, Leipzig: Teubner, 1958.

% Jamblichus, DM IX.3 (276.11-12). For a discussion on the personal daimon, see infra,
Chapter 3.1.

> Jlamblichus, DM V.10 (213.12-13) kai y&p té mepiyeto 4md tdv ovpaviov tpépetar (My
translation).

% Clarke et al., lamblichus: De Mysteriis, p. 245, n. 307.

% For the use of the term W\Aiov, lamblichus, DM 1.18 (56.2), 111.13 (130.8), 111.14
(133.11), 111.14 (134.13), V1.7 (248.7), VII1.3 (253.4), VII.3 (253.11), IX.2 (273.13), IX.4
(278.3).
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1.2 The Sun and the Zodiac

In Book VII, which examines Egyptian symbolism, lamblichus discusses
the allegorical interpretation of some Egyptian symbols. According to lamblichus,
the Egyptians, ‘imitating the nature of the universe and the demiurgic power of the
gods, display certain images of mystical, arcane and invisible intellections by
means of symbols’.® In VII.2, while analysing the image of ‘sailing in a ship’,
lamblichus views the sun in parallel with the helmsman of the Phaedrus.®* The
image of sailing in a ship is similarly employed by Plotinus for the soul coming

into life with its daimon; Porphyry uses it as well.®?

For lamblichus, sailing in a
ship ‘represents the sovereignty that governs the world. Just as the helmsman
presides over the ship while taking charge of its rudder, so the sun is
transcendently in charge of the helm of the whole world’.® Based on their

reception of the myth of the cave in the Republic, Neoplatonist philosophers used

the sun as an image and a symbol of the One and of the divine Intellect.** Plotinus

% Jamblichus, DM VII.1 (249.11-250.2)...00t01 yap THYV QUGW ToD mMaAVTOG Kod THV
dnuovpyioy @V Bedv pipodpEVOL Kol adTol TV HUGTIKOV Kol GTOKEKPLUUEVOV Kod
AQavAYV VONoemV EIKOVOG TVaG 010 cUUPOA®V Ekpaivovotv... (translated by Clarke et al.,
lamblichus: De Mysteriis with emendations). | have considered it more appropriate for
this passage to translate eix6vag as ‘images’ rather than ‘signs’ as do Clarke et al. in their
translation. The choice of the verb ékpaivovotv and the series of archetypal images which
lamblichus will analyse further point in the direction of ‘images’. For lamblichus’ reve-
rence for the Egyptian sages, see Appendix IL.ii.

%1 Plato, Phaedrus, 247c.

%2 Plotinus, Enneads IIl.4 (6.47-60). Greenbaum analyses thoroughly the use of
kuPepving in Porphyry’s works in relation to the personal daimon and the oikodespotes,
see Dorian Gieseler Greenbaum, ‘Porphyry of Tyre on the Daimon, Birth and the Stars’,
to be published; Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp.
266-275.

% lamblichus, DM VI11.2 (252.8-12) 'O &’ émi m\oiov vawTAAopevos Ty StakvBepvdoay
TOV KOG LOV EmiKpdTELY TOpicTNoY. ‘Qomep 0DV 6 KLBEPVHTHG YOPIOTOG MV THG VEOC TOV
mmooriov adTiic EmPEPnkey, ol yoPoTdg O HA0G TMV 0IGK®V TOD KOGHOV TOVTOG
gmPéPnkev. (translated by Clarke et al., lamblichus: De Mysteriis).

% Plato, Republic VII, 514a2-517a7. For the prominence of the solar cult in the Roman
Empire in the third CE century, see Appendix I1.vi.
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views the sun as a physical example of the One, comparing the supreme Good to
light and divine Intellect to the sun.®® Proclus comments that Socrates in the
Republic discloses, through the analogy with the sun, the remarkable supremacy
of the Good.®® By comparing the sun to the helmsman, lamblichus considers it a
reflection of the Platonic demiurge which also resembles to the Aristotelian
‘Prime-mover’.®’ lamblichus discovers through the sun ‘the god from on high
[who] gives out, indivisibly, from the first principles of nature, the primordial
causes of movement’.®® Shaw argues that the sun, besides being a conceptual
analogue of the noetic demiurge, was also for lamblichus a sunthema of the One
itself.®

Furthermore, at De Mysteriis VII.3, lamblichus asserts that the
potencies emanating from the sun activate ‘the entire zodiac’ (ndv (®diov), along
with every portion of the heavens, all the heavenly motions, all time, according to

which the cosmos is moved, and all things in the universe.” Like all divine

entities, the powers emanating from the sun are immanent and transcendent

% Plotinus, Enneads 1.7 (On the Primal Good) 1.25-29; Enneads V.6 (What is Beyond
Being Does Not Think) 4.15-16; Enneads V.6 (On Numbers) 7.1-7.

% Proclus, Plat. Theol. 3.30.2.19-22 in Proclus, Platonic Theology (Théologie Platoni-
cienne), eds. and trs. H.D. Saffrey and L.G.Westerink, 3 vols., Paris: Les Belles Lettres,
1968-1988. English translation T. Taylor, Proclus: The Theology of Plato, Frome: Prome-
theus Trust, 1995 [1816], [hereafter, Proclus, Plat. Theol.].

%7 For the Platonic demiurge, Plato, Timaeus 29d-30c, passim; Francis Cornford, Plato’s
Cosmology, pp. 34-39. For the Aristotelian prime-mover, Aristotle, Metaphysics, XII(A),
VII-VIII (1072a ff.) in Aristotle, Metaphysics, Volume 1l Books 10-14. Oeconomica.
Magna Moralia, trs. by Hugh Tredennick and G. Cyril Armstrong, London and Cam-
bridge, MA, Harvard University Press, 1961 [1933]; Joseph G. Defilippo, ‘Aristotle's
Identification of the Prime Mover as God’, The Classical Quarterly, Vol. 44, No. 2
(1994), pp. 393-409.

% lamblichus, DM VII.2 (252.14-15) obtw mold mpdtepov 6 Oedc Gvobey Gmd @V
TPOTOV ApY®dV TG PUCEMG TOC TPMTOVPYOVG CiTIOG TMV KIVIGEDV AUEPIOTAS EVIId®OL
(translated by Clarke et al., lamblichus: De Mysteriis).

% Gregory Shaw, Theurgy and the Soul, p. 195.

® lamblichus, DM VI1.3 (253.2-4).


http://www.hup.harvard.edu/results-list.php?author=3488
http://www.hup.harvard.edu/results-list.php?author=3499
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simultaneously.” In the symbolic method of signification of the sun’s powers lies
the scientific validation of astrology, which expresses through words the different
qualities of time, intended not only as ordered and measured chronos, but also as
kairos. Greenbaum analyses thoroughly this double aspect of time in relation to
providence (pronoia), and suggests that kairos, which is connected with the divine
and the immortal, ‘seems to be above chronos, or at any rate to regulate it’.”* As
lamblichus maintains,

‘...the symbolic method of signification represents the forms [of the

sun] shaped by the signs of the zodiac and its [the sun’s] hourly

changing forms by means of signifying them through words, while

indicating its [the sun’s] immutable, stable, unfailing, and complete

gift to the whole universe at once’.”
lamblichus refers here to the movement of the sun through the signs of the zodiac
and the perpetual change of the horoscopos (Ascendant), both of which can be
expressed by means of a signifying system of discourse, despite the fact that their
origins derive from observation and mathematical calculations. From that
perspective, astrology emerges as an epiphany of the divine, and the powers
descending from the sun designate the constantly changing face of the gods
emanating from the One. Proclus holds that all gods derive from the First god.”

Niketas Siniossoglou notes that ‘Neoplatonic philosophic monotheism was

substantiated with reference to the exegesis of Plato’s ontology’.”> According to

! lamblichus, DM VI1.3 (253.4-5). For the simultaneous immanence and transcendence
of the divine in De Mysteriis, see Appendix Il.v.

2 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp. 43-45, here
p.44.

" lamblichus, DM VII.3 (253.6-9)...7opiomot kai tadTag 6 GupPOAKdS TpOmOg THC
onuooiog, to oynuotilecton pev kot {ddov Kol TG pHopeag apeife kod’ dpov Toig
pnuact dwonpaivov, €kdeikvopevog ¢ TV auetdpintov adtod kol Eotdooav Koi
avéxleutov kai Opod ndoav Koi abpoav gig dhov Tov kdopov doctv. (My translation).

™ Proclus, Plat. Theol. 3.30.2.31.

" Niketas Siniossoglou, ‘From Philosophic Monotheism to Imperial Henotheism: Esoter-
ic and Popular Religion in Late Antique Platonism’, in Stephen Mitchell and Peter Van
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lamblichus, the Egyptian teaching indicates that ‘he [the god] is actually one and
the same, but allots to his recipients a variety of forms and changing
configurations.”® Hence it indicates that he is changed, according to the zodiac,
every hour, just as these are around the god, according to the many modes of
receiving him’.”” lamblichus describes this procedure as a ‘symbolic mystagogy’
(ovuPolkn pvotaywyio) and concludes his chapter with the comment that the
Egyptians address their visions and prayers to the sun in accordance with the
above-mentioned astrological mystical doctrine, which was in line with sun
worship in Late Antiquity.”® Therefore, as Shaw remarks, ‘man’s prayers must be
presented to Helios through the many zodiacal schemata that the god assumes’.”
As a result, humans may interact with the divine through vision and prayer based
on astrological knowledge.

Moreover, lamblichus affirms that the observation of the critical time

(xapdc) for action is a necessary measure before engaging with theurgic rituals.®°

This remark is a clear reference to katarchic astrology, the branch of astrology

Nuffelen (eds), Monotheism between Pagans and Christians in Late Antiquity, Leuven:
Peeters, 2010, pp. 127-148, here p. 129.

" There is a number of spells with the changing appearance of the sun in the PGM, many
of which have Egyptian origins. See, for example, PGM 1V.633-639 in the so-called
‘Mithras Liturgy’ (PGM IV. 475-829); PGM V. 1596-1715 (‘Spell to Helios’); PGM
1928-2005 (‘Spell of Attraction to King Pitys over any skull cup’, with prayer/petition to
Helios), in Karl Preisendanz, Papyri Gracae Magicae. Die griechischen Zauberpapyri,
edited and translated by Karl Preisendanz, 2 vols, Stuttgart: Teubner, 1973-1974; Hans
Dieter Betz (ed.), The Greek Magical Papyri in Translation, Chicago and London, Uni-
versity of Chicago Press, 1986.

" lamblichus, DM V1.3 (253.14-254.4) 810 kai pnow adtov £va sivot Kai tdv omtdv, Tig
0¢ dapelyelg g HopPRig Kol TOUG HETACYNUOTIGHOVG &V TOIG deXONEVOLS VTOTIOETAL.
Aomep oo {@olov kol ko®  dpav  petafdriiecbor avtdv  enov, g Ekeivev
dramokiMopévav mepi OV B0V Katd TaC TOAAAG avtod vrodoyag (translated by Clarke
et al., lamblichus: De Mysteriis).The hourly change of the sun is also reminiscent of the
dodekaoros, which is two hour segments each assigned to an Egyptian animal, but is
linked to the sun as well.

"8 lamblichus, DM VI11.3 (254.4-7). For the sun worship in late antiquity, see Appendix
I.vi.

® Gregory Shaw, Theurgy and the Soul, p. 199 (italics by the author).

8 Jamblichus, DM VII1.4 (267.6-10).
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seeking to determine the appropriate moment for engaging with a specific action
in accordance with the most auspicious astrological configuration for the action in
question.® Thus, it may be argued that the scientific foundations of astrology
merge its physical components (observations and mathematical calculations) with
its metaphysical dimension (divine epiphany of the sun as manifested through its
interaction with the degrees of the zodiac). In order to clarify the interaction
between the sensible and the intelligible in lamblichus’ understanding of

astrology, we will examine the divine nature of the planets.

1.3 The Divinity of the Planets, the Circle and the
Realm of Intellect

Neoplatonist philosophers follow Plato and view the heavenly bodies as
gods.?? lamblichus claims that ‘the entities visible in heaven are all gods, and in a
certain way incorporeal.”® The divine nature of the planets is mostly discussed in
Book I. In 1.17, lamblichus examines Porphyry’s query about the paradox
surrounding the divinity of the planets. Porphyry wonders how the heavenly

bodies were divine in spite of their corporeal substance, since the gods ought to be

8 See Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp. (40-45),
247-8; Gregory Shaw, Theurgy and the Soul, p. 225; Crystal Addey, Divination and
Theurgy in Neoplatonism, pp. 105-106, 211. Katarchic astrology in relation to theurgy
will be examined further in Chapter 3.1.2.

8 Plato, Republic VI 508a4; Epinomis 984d, in Plato, Volume XII. Charmides.
Alcibiades | and II. Hipparchus. The Lovers. Theages. Minos. Epinomis, translated by W.
R. Lamb, Loeb Classical Library 201, Harvard University Press. The view that the planets
are divine is also expressed by Plotinus and Porphyry, cf. Crystal Addey, Divination and
Theurgy in Neoplatonism, pp. 205-211. For an overview of the origin of the belief in the
divinity of the planets in ancient Greece, Martin P. Nilsson, ‘The Origin of Belief among
the Greeks in the Divinity of the Heavenly Bodies’, The Harvard Theological Review,
Vol. 33, No.1 (Jan., 1940), pp. 1-8.

8 Jamblichus, DM 1.18 (52.13-14) ...oi kot ovpovov Euaveic Ogoi ¢ giot mhvTeg Kod
Tpomov Tva dompatot (translated by Clarke et al., lamblichus: De Mysteriis).
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exclusively incorporeal.® Tamblichus’ reply stresses the dialogical interaction
between the sensible and the intelligible, inasmuch as the latter contains the
former and guides it into a single unified action. lamblichus asserts that ‘they [the
heavenly gods] are not enveloped by bodies, but it is rather they that envelop
bodies in their divine lives and activities.”® In 1.8, lamblichus advances the
principle that ‘the genera of superior entities are not even present in bodies, but
rule them from outside; and there is no question of their sharing in the changes to
which bodies are subject’.®® Appearing to allude to the procession of the gods in
the heavens from Phaedrus, lamblichus views the heavenly bodies following the
gods in a unified action of ascent to the One.®” Shaw remarks that ‘the only body
that exemplifies unified action is the sphere, so the bodies of the gods were
spheres, the geometric complement of their unity.’®® In his Commentary on the
Timaeus, lamblichus views the spherical shape as the only one in the cosmos
capable of taking in all shapes, and ‘which is both itself one and capable of
containing multiplicity, which indeed makes it truly divine, in that while not
departing from its oneness it dominates all the multiple’.®® Hence, the planets are
closely akin to the incorporeal essence of the gods.*

The planets’ spherical shape is complemented by the spherical motion of

& lamblichus, DM 1.17 (50.11-13).

% Jamblichus, DM 1.17 (50.13-51.2) 61t 87 00 mepiéyoviar HIO THV COUATOV, PAUEY
NUETS, aAla toig Oeiong (oaig kal Evepyeiong TepiEyovat to copata: (My translation).

8 lamblichus, DM 1.8 (24.2-3)'Ett 008¢ &veoTiv £V T0iC GONAGT TO YEVT] TV KPETTOV®V,
EEwbev &’ avTdV Myepovedel ovK Gpa cuvailotodtot Toig copaoty. (translated by Clarke
et al., lamblichus: De Mysteriis).

¥ Plato, Phaedrus 246E-247B; lamblichus, DM 1.17 (51.5-8).

% Gregory Shaw, Theurgy and the Soul, p.153.

% Jamblichus, In Timaeum, 111. fr. 49 (3.26-29) tolobtov 8¢ 0 GPatptkdy, dpo &v dv Kai
10 TAT|00g mEpLEYEY duvapevoy, O o1 BIoV oty Bvtmg, TO un E&lotapevov Tig EVOTNTOC
novtog Tod Temlvnopévou kpateiv. (translated by John Dillon, lamblichus. The Platonic
Commentaries).

% Jamblichus, DM 1.17 (51.9-10).
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their orbits and of the universe itself. In a passage echoing the choric dances of the
planets in the Timaeus, and also Plotinus’ trope of the cosmic choral dance,
lamblichus presents the whole cosmos performing its circular revolution in
imitation of the divine illumination®:
It is, indeed, in imitation of it [the light emanating from the gods] that
the whole heaven and cosmos performs its circular revolution, is
united with itself, and leads the elements round in their cyclic dance,
holds together all things as they rest within each other or are borne
towards each other, defines by equal measures even the most far-flung
objects, causes lasts to be joined to firsts, as for example earth to
heaven, and produces a single continuity and harmony of all with all.*?
In lamblichean cosmology, the interaction between the sensible and the
intelligible may be explained through the inextricable link which puts in parallel
the planets, the circular motion and the realm of Intellect (vodg). The relationship
between Intellect and circle is explicitly analysed through the Egyptian symbol of
‘sitting on a lotus’, which signifies transcendency over the materiality represented
by the symbol of the ‘mud’, and also indicates intellectual leadership.*® According
to lamblichus,
For everything to do with the lotus is seen to be circular, both the
forms of the leaves and the produce of the fruit, and it is the circular
motion that is uniquely connatural with the activity of intellect, and

which exhibits itself consistently in one order and according to one
principle.®*

% plato, Timaeus 40C-D; Plotinus, Enneads (On Difficulties about the Soul 1) 1V.4.33-
34.

% Jamblichus, DM 1.9 (31.14-32.6) 8mep o1 kai O GOMMOC HIOVHEVOG ODPOVOG Ko
KOGLOG TNV £YKUKALOV TEPLPOPAY TEPUTOAEL, CUVNIVOTAL TE TPOG EAVTOV, KOl TG, GTOLYELN
Koto KOKAOV Tepdvodpuevo, Todnyel, mhvta te &v aAMAolg Gvta kol mpOg SAANACQ
(QEPOLEVO GUVEYEL, LETPOLG T€ TOIG To01g Gpopilel Kol TO TOPPOTAT® SWKIGUEVA, KOl TOG
TELEVTAG TAIG GpPyaig olov YRV odpavd cuykelcOat molel, piav & cuvEKELoY Koi OLoAoyioy
TV SV mpog OAa drepydletar. (translated by Clarke et al., lamblichus: De Mysteriis).
% Jamblichus, DM VII.2 (251.1-252.2).

% lamblichus, DM VI1.2 (252.2-6) kvkhotepii yoip mavto dpdtar té Tod AwTod, Kai T &v
T0ic PUALOIC €10 Kai T& &V 1Ol Kapmolg Qoivopeve, fmep o1 povn KvAcel Tff Kot
KOKAOV voU &vépyeld €0TL oLYYEVIG, TO KATO TO AOTO KOl MCOVTOG Kol &v pud tééet kol
kob’ Eva Adyov éueaivovoa. (translated by Clarke et al., lamblichus: De Mysteriis).
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It appears that through its contact with the circular shape or motion, materiality is
transformed and consequently transposed into the intelligible realm in a
reinvented form. In De Mysteriis V.4, while explaining the reasons for which
terrestrial vapours of sacrifices cannot approach the heavens, lamblichus holds
that the body of the heavens is unmixed with the material elements from the realm
of generation and qualifies the heavens as ‘a cyclic and immaterial body’.* The
circle purifies matter by liberating it from its changeable form, which is liable to
corruption and decay, and by transforming each heavenly body into an ‘aetherial
body' (aibépiov odpa). As lamblichus claims,

For it is agreed that the aetherial body is exempt from all contrariety,

and is free from all variation, completely purified from any capacity

for changing into something else, and utterly liberated from any

tendency towards the centre or away from the centre, because it is free

of tendency, or rather is borne around in a circle.®
Taking into account the Aristotelian definition of substance as ‘that which, being
numerically one and the same, is able to receive contraries’, Clarke points out in
this passage that ‘at the heavenly level the contraries are present, but
simultaneously, in contrast to what is true of sublunar substance’.®” Nevertheless,
within the elaboration of the interaction between the sensible and the intelligible

in Tamblichus’ understanding of astrology, it is sufficient to mention that

lamblichus views in astrology a discipline focused not only on the sun, but also

% lamblichus, DM V.4 (202.4-9); V.4 (202.8-9) ...10 kukAo@opnTucdv kai uiov odp
(translated by Clarke et al., lamblichus: De Mysteriis).

% Jamblichus, DM V.4 (202.10-203.1) ‘Opoloysitar yap 81 10 aifépiov odpo méong
8KTOC elvonl &vavTidoem, Tpomiic Te mhong GmnAldydar, koi 10 dVvacOar &ig OTLOdY
petofardew mavrn kobapevew, poniic € The &ml 10 PEGOV Kol Gnd Tod HEGOV TAVTEADG
amolervolat, 1ot dppeméc éotv 1 kato kKokhov meprpépetor (translated by Clarke et
al., lamblichus: De Mysteriis).

% Aristotle, Categories, 4a10 in The Complete Works of Aristotle, 2 vols., trs. by J.L.
Ackrill, Princeton: Princeton University Press, 2014; Clarke et al., lamblichus: De Myste-
riis, p. 231, n. 286. As will be discussed in Chapter 3, the identification of the soul with
its corporeal image, the soul-body composite, imprisons the soul in the contrary tenden-
cies of the realm of generation.
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around the planets, which, through their spherical shape and their circular
revolutions, manifest the pattern of noetic deities on a lower ontological level. In
the following section, emphasis will be placed on the visual interaction with the

divine through the intermediary function of the soul’s vehicle.

1.4 Seeing the Gods by means of the Soul-Vehicle

In the context of that unified cosmic dimension which is capable of
receiving contraries, the planets emerge as the agalmata, the visible bodies and
images of the gods.®® In De Mysteriis 1.19, while seeking to demonstrate the
essential unity which attaches the visible to the incorporeal gods, lamblichus
maintains that the visible gods are mounted on the heavenly spheres as
incorporeal, intelligible and unified entities, whose originating principles are in
the realm of the intelligible.” According to lamblichus, ‘the visible gods are
outside their bodies, and for this reason are in the intelligible realm, and the
intelligible gods, by reason of their infinite unity, embrace within themselves the
visible ones, and both take their stand alike according to a common unity and a
single activity’. ® Hence, the gods are a totality in unity, a communion of
indissoluble connection.

lamblichus stresses that the gods may be apprehended visually by means

of the Oynuo-mvedpa, the soul’s vehicle. Combining the Platonic ‘vehicle’

% Jamblichus, DM 1.19 (57.12).

% Jamblichus, DM 1.19 (57.3-7).

1% jamblichus, DM 1.19 (60.8-11) Of 1& yap gupaveic Osoi copdtov siclv o, kai Sid
10010 €low &v 1@ vont®d, kol ol vontol S v dnelpov avTdv EVOCY TEPIEYOVOV &V
£0VTOIC TOVG EUQPOVETS, APOTEPOL TE KATO KONV EvVOoly Kol piov €vépyslav iotavtot
ocavtog. (translated by Clarke et al., lamblichus: De Mysteriis).
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(6ynua), in which the demiurge placed the soul in the Timaeus, and the ‘chariots’
(0ynurota) of the gods in the Phaedrus, with the Aristotelian mvedua, which was
analogous to the element comprising the stars, Neoplatonist philosophers viewed
the pneumatic soul-vehicle as a way to join the incorporeal soul with the corporeal
body.'®® In the section discussing the gifts arising from the manifestation of the
gods, lamblichus states that their presence ‘shows what is not body as body to the
eyes of the soul by means of those of the body’.'%? lamblichus’ reference to
corporeal vision as the means to see the formless and invisible divine epiphany
points to the ‘image-making faculty’ of the soul (phantasia). '®® Within
Neoplatonism, the vehicle was considered as the seat of phantasia and sense

perception.’® Shaw remarks that, ‘by means of images, the “eyes of the soul”

clothed the gods in an interior space. Clearly, a contribution on the part of the soul

1% Plato, Timaeus 41el; Plato, Phaedrus 247b2; Aristotle, De Gen. An. 11, 736b37-39, in
Aristotle, Generation of Animals, translated by A. L. Peck, London and Cambridge, MA,
Harvard University Press, 1943. For an overview of the vehicle’s origins and functions in
Neoplatonic theory, E. R. Dodds, ‘The Astral Body in Neoplatonism’, in Proclus, The
Elements of Theology, (Revised Text with Translation, Introduction and Commentary by
E. R. Dodds), Oxford, Clarendon Press, 2004 [1963], pp. 313-321 [herefter, Proclus, The
Elements of Theology]; John Finamore, lamblichus and the Theory of the Vehicle of the
Soul, pp. 1-6; Robert Christian Kissling, 'The OXHMA-TINEYMA of the Neo-Platonists
and the De insomniis of Synesius of Cyrene’, American Journal of Philology 43, no. 4,
1922, pp. 318-30 [hereafter, Robert Kissling, 'The OXHMA-IINEYMA of the Neo-
Platonists’]; Crystal Addey, ‘In the Light of the Sphere: The Vehicle of the Soul and Sub-
tle Body Practices in Neoplatonism’, in Geoffrey Samuel and Jay Johnston (eds.), Reli-
gion and the Subtle Body in Asia and the West: Between Mind and Body, London: Rout-
ledge, 2013, pp. 149-167 [hereafter, Crystal Addey, ‘In the Light of the Sphere’].

192 Jamblichus, DM 11.6 (81.15-82.1) 10 pf v odpo d¢ odua oI TG Yuxfic 0QOaALOTS
d1a @V tob oopotog émdeikvootv- (translated by Clarke et al., lamblichus: De Myste-
riis).

193 Crystal Addey, ‘In the Light of the Sphere’, p. 150. For the subtle differences between
phantasia in the context of late antiquity and ‘imagination” with modern connotations,
ibid., p. 150. See also Anne Sheppard, ‘Phantasia and Inspiration in Neoplatonism’, in M.
Joyal (ed.) Studies on Plato and the Platonic Tradition: Essays Presented to John Whit-
taker, Aldershot, Ashgate, 1997, pp. 201-210 [hereafter, Anne Sheppard, ‘Phantasia and
Inspiration in Neoplatonism’].

104 Robert Kissling, 'The OXHMA-TINEYMA of the Neo-Platonists’, p. 321; Crystal Ad-
dey, ‘In the Light of the Sphere’, p. 150; Anne Sheppard, ‘Phantasia and Inspiration in
Neoplatonism’, p. 206.


http://www.hup.harvard.edu/results-list.php?author=3486
http://www.hup.harvard.edu/results-list.php?author=3496
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was necessary to reveal what was invisible, and Proclus explains that it was the
soul’s “body of light” (augoeides soma)’.’%® Proclus asserts that ‘those who see
the gods witness them in the luminous garments of their souls’.*®

In his description of different types of divine possession throughout Book
[11, lamblichus merges the element of circularity accompanying the divine
epiphanies with the Iluminous soul-vehicle which provides extrasensory
perception. In dream divination, ‘sometimes an intangible and incorporeal spirit
encircles those lying down, so that there is no visual perception of it, but some
other awareness and self-consciousness’.'®” lamblichus claims that those who are
truly possessed by the gods ‘have subjected their entire life as a vehicle (6ynua) or
instrument (8pyavov) to the gods who inspire them’.*® lamblichus explicitly links
the illumination of the soul-vehicle with the procedure of ‘evoking the light’
(pwtoc dymyn), which was a way of making higher entities visible through light
shining on water or oil. This procedure, ‘somehow illuminates the aether-like and
luminous vehicle surrounding the soul with divine light, from which vehicle the

divine appearances, set in motion by god’s will, take possession of the imaginative

power in us’.'® In the Delphic oracle, ‘when the fiery spirit coming up from the

1% Gregory Shaw, Theurgy and the Soul, p. 246.

1% proclus, In Remp. 1.39, 8-10 ... kol yap T0ic OpHOV 0HTOIG OPBETAL TOIG ADYOEBEST TV
youydv mepiAnuacty: in Proclus, In Platonis Rem publican commentaria, ed. G. Kroll, 2
vols., Leipzig: Teubner, 1899-1901 (translated by Gregory Shaw, Theurgy and the Soul,
p. 246).

197 Jamblichus, DM 111.2 (103.11-104.1) Kai moté pév avagic kol doduatov mveduo
TEPLEXEL KOKAD TOVG KOUTAKEWWEVOVG, MG Opacty PEV adToD pun mopeival, Ty o’ GAAV
ocuvvaioOnow kai Topakorovdnow vrapyew (translated by Clarke et al., lamblichus: De
Mysteriis).

1% lamblichus, DM 111.4 (109.10-11) &i yap v &avtdv {ony dmotedsikacty SANV dg
Gymua i dpyavov toig émmvéovat Oeoig (translated by Clarke et al., lamblichus: De Mys-
teriis with slight emendations).

1% Jamblichus, DM 111.14 (132.9-12) Adtn &1 mov 10 Tepikeipevoy Tf Woxf aifepddec
Kad oyoeldsg dynuo Emhdumel Osio eoti, €& od 1 eavtaciot Osion katodoppévovst Thv
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aperture, dense and abundant, envelops her [the prophetess] entirely in a circle,
she is filled by it with a divine brightness’.**° As Addey explains, ‘during oracular
and other types of divination rituals, the phantasia is [...] emptied of all the ritual
practitioner’s images and human images, and thus is receptive to and able to
receive the images sent from the gods’.***

Therefore, the ritual practitioner constantly seeks to purify his/her soul-
vehicle which serves as a medium to receive the divine illumination. Through the
process of purification which includes ritual, intellectual and ethical means, the
theurgist and the prophet enhance their level of receptivity (émnitndedotnng)
regarding the appearances or messages emanating from the gods. According to
lamblichus, the most useful results of purification (kdbopoic) are ‘removal of
foreign elements, restoration of one’s own essence, perfection, fulfilment, self-
sufficiency, ascent to the engendering cause, conjoining the parts to wholes, and
the gift of power, life, and activity from wholes to individuals’.**> Addey argues
that receptivity is ‘implicitly coded as a developable sacred space which is marked

by a subtle blend of openness and humbleness combined with an active and

simultaneous cultivation of intellectual, ritual, and ethical discipline and

&V MUV QavTaGTIKNY d0vauly, Kvobpeval Do g BovAncemg tdv Oedv. (translated by
Clarke et al., lamblichus: De Mysteriis).

10 Jamblichus, DM 111.11 (126.9-11) Kai tav pév a40poov kol moAd 10 dvagpepdpevov
amo tod otopiov mhp KOKA® mavtayobev avty mEPEYN, TANpodTaL A’ avtod Oeiog
avyfig-(translated by Clarke et al., lamblichus: De Mysteriis).

1 Crystal Addey, ‘In the Light of the Sphere’, p. 154; see also Anne Sheppard, ‘Phanta-
sia and Inspiration in Neoplatonism’, p. 208.

2 lamblichus, De Anima fragment 43 (1-5) Kai piv tiig v& kaBdpoemg apaipeotc tdv
aAlotpiov, anddooig TG oikeiag ovoiag, TEAEIOTNG, ATOTANPWOIG, AVTAPKELN, Hvod0g £
MV yevvnoopévny aitiov, cuvaen mpdg to Ao TdV pepdv, d061C ano Tdv SV €ig Td
peplotd duvapenc kol Cofic kol évepyeiag xol ta Towdto voegicbo mg mhvtov
ypnowotata. (translated by John Finamore and John Dillon in lamblichus, De Anima,
text, translation and commentary by John Finamore and John Dillon, Atlanta, Society of
Biblical Literature, 2002 [hereafter, lamblichus, De Anima]).
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praxis’.**® While describing the oracular procedure at the oracle at Colophon,
lamblichus explains that the water, from which the prophet drinks, ‘only bestows
the receptivity and purification of the luminous spirit in us, through which we are
able to receive the god’.!** Thus, the vehicle, purified and lifted above through
theurgic rites, may house the rational soul’s return to the gods.

The doctrine of the soul-vehicle provides the theoretical background for
the scientific validation of astrology, at least according to Iamblichus’
metaphysics. There are striking similarities in the way lamblichus perceives the
vehicle’s shape and movement with his understanding of the planets. Like the
planets, the vehicle is spherical and composed of aether. In his Commentary on the
Timaeus, lamblichus argues that the demiurge ‘constructed the universe in the
form of a sphere, to be an image of the Soul’s self motion. For which reason also
our vehicle is made spherical, and is moved in a circle, whenever the Soul is
especially assimilated to Intellect (Nous)’.'**> lamblichus suggests here that
Intellect is spherical and therefore the soul vehicle, when the soul becomes
perfected and enlightened, becomes spherical, imitating Nous. As Addey
discloses, ‘Iamblichus emphasises that the wvehicle is made more spherical
whenever the human soul is assimilated to the Divine Mind (Nous)’.'*® The key

point is that the human soul and the World Soul both imitate the shape and motion

113 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 237. See also ibid., pp.
226-229.

1 lamblichus, DM 111.11 (125.4-6) ¢AL’ ot pév mndeidtnta pdvov kai drokadapety
00 év MUIv odyoeldodg mvevpotog Eumotel, o1’ fiv duvatol yiyvopebo ywpeiv Tov
Ocov.(translated by Clarke et al., lamblichus: De Mysteriis).

5 lamblichus, In Timaeum, 1. fr. 49 (1.12-15) oBto koi T Ty catposldes dnetéheos
POG TV adToKVNGiloY oOTHG amekalopevoy. 810 kol tO NMUETEPOV OYMUE COALPIKOV
AmoTELETTOL KOl KIVETTOL KUKMK®DG, dtav Sopepovimg Opotwdi mpog tdv vobv 1 yoyn
(translated by John Dillon, lamblichus. The Platonic Commentaries with slight emenda-
tions).

1% Crystal Addey, ‘In the Light of the Sphere’, p. 153.
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of Nous, which is circular.**’

Moreover, in fragment 84 of the same Commentary,
lamblichus affirms that the substance of the soul-vehicle is produced from the
aether as a whole, which has a generative (Groyevvopévn) power.™*® lamblichus
modifies Porhyry’s view of the vehicle as composed of successive subtractions
from the planets’ substance in such a way that it would diminish them.*
lamblichus holds that ‘the individual pneumatic vehicle is composed and given
shape in accord with the life-principles of the encosmic gods’.*?° Dillon argues
that tac Cwag tag Osiag refers to the planets, since, in theological terms, ‘these are
the aethereal source of the individual mvedpota/oynpata’.** The expression life-
principles (of the planets) points to the particular principles that each heavenly
god conveys to humans. It appears that lamblichus complements the astrological
connotations of Porhyry’s explanation on a metaphysical level.

Furthermore, Finamore views in the doctrine of the sowing of the vehicles,
that is to say the dispersion of souls together with their vehicles around the visible
gods, the philosophical basis upon which is founded the Neoplatonic theory of
astrological influences on human life."? As he argues, ‘lamblichus would have

seen the sowing of souls into the gods as the cause of both similarity and

differences between the souls: similar in that all souls are given a leader [planet],

7 Crystal Addey, ‘In the Light of the Sphere’, pp. 150, 152-153; John Finamore, lambli-
chus and the Theory of the Vehicle of the Soul, pp. 49-50.

18 lamblichus, In Timaeum, IV. fr. 84 (4-5).

19 lamblichus, In Timaeum, 1V. fr. 84 (6-7); Proclus, In Timaum V: 234.18-24 (311A) in
Platonis Timaum Commentaria, ed. E. Diehl, 3 vols, Leipzig: Teubner, 1903-1906; Por-
phyry, ‘Tlepi 100 ép fuiv’ 305.68-71, in Porphyry, Fragmenta, edited by Andrew Smith,
Stuttgart/Leipzig: Teubner, 1993. For a comprehensive discussion on Porhyry’s views on
the vehicle, see Dorian Gieseler Greenbaum, ‘Porphyry of Tyre on the Daimon, Birth and
the Stars’, to be published; Dorian Gieseler Greenbaum, The Daimon in Hellenistic As-
trology, p. 240 and n. 26.

2 lamblichus, In Timaeum, IV. fr. 84 (7-8, my italics) xata tdg (wag Tog Osiog
TPOLOVTOV Kol LOPPOVUEV®V TMV HEPIKDVY vevpdtav. (My translation).

121 John Dillon, lamblichus. The Platonic Commentaries, p. 380.

122 John Finamore, lamblichus and the Theory of the Vehicle of the Soul, pp. 59-114.
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different in that each leader exerts a different influence on the soul under its
power.” ?® From that viewpoint, each planet has a different influence which may
be perceived in a double manner. lamblichus suggests that there is a constant
‘participation’ (petéAnyic) intermingling the material elements with immaterial
emanations in the cosmos.*** Therefore the influence of each planet is different on
the physical level of the realm of generation and on the pneumatic sphere of the
noetic world. As lamblichus explains,

For example, the emanation (arndppoia) deriving from Saturn tends to

pull things together, while that deriving from Mars tends to provoke

motion in them; however, at the level of material things the passive

generative receptacle receives the former as rigidity and coldness, and

the latter as a degree of inflammation exceeding moderation.'?®
Therefore, it may be argued that the vehicle’s spherical shape and circular motion
serve as a means of synchronisation with the planets’ noetic emanations in the
realm of the intelligible. From that viewpoint, the ritual practitioners who purify
their vehicle and enhance their level of receptivity, imitate the visible gods’
relationship with their bodies, the planets; thus, the prophet and the theurgist can

sense and ‘see’ the gods because of their attainment of divine assimilation and

likeness.

1.5 Listening to the Gods

Within Book 11, lamblichus describes divinatory operations in terms of the

123 John Finamore, lamblichus and the Theory of the Vehicle of the Soul, p. 68.

124 lamblichus, DM 1.18 (55.3-5).

12 Jamblichus, DM 1.18 (55.5-8) Ofov 1} t0d Kpdvov amdppotd £6Tt cuvektikn, 1y 8& Tod
Apeog KvNTIKN: ANV &v ye Toig EVOAOIC 1) el T YEVEGIOVPYOG DTTOdOYT| TNV UEV KOTH
THEW Kal yoypotto £66EaT0, TNV 08 Katd EAOY®wolv vrepParlovcay T pétpov. (trans-
lated by Clarke et al., lamblichus: De Mysteriis with slight emendations).
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luminous and circular descent of the divine; this account also details the sounds
experienced during the divinatory episode. By repeatedly employing the Chaldean
and Pythagorean term poilog, a ‘whistling” or ‘rushing’ sound which refers to the
harmony of the spheres and the motion of the planets and stars, lamblichus
explicitly connects the audible vibrations emitted by the motion of the planets in
their revolutions with the divine apparitions.'?® In dream divination, the divine
spirit, ‘when entering, makes a whooshing sound’.*?’ Furthermore, each planet
makes a distinctive sound corresponding to a separate and proper divine voice. In
his unfoldment of the importance of sound and music in the phenomena of divine
possession, lamblichus claims that, ‘those things such as sounds and tunes are
properly consecrated to each of the gods, assigned to them in accord with their
proper orders and powers, the motions in the universe itself and the harmonious
sounds rushing (powovpévac) from its motions’.**®

In addition, each planetary voice contributes in suitable measures to the

divine harmony. According to lamblichus, ‘the inspiration of the gods is not

separated from the divine harmony, having been allied to it from the beginning,

12 For the term poiCoc, see Oracles Chaldaiques, edited and translated by Edouard Des
Places, Paris, Budé-Les Belles Lettres, 1996 [1971], Fr. 37, Fr. 146; Hans Lewy, and Mi-
chel Tardieu (ed.), Chaldean Oracles and Theurgy: Mysticism, Magic and Platonism in
the later Roman Empire, Paris: Etudes Augustiniennes, 1978 [1956], p. 19, n. 46 [hereaf-
ter, Hans Lewy, Chaldean Oracles and Theurgy]; Gregory Shaw, Theurgy and the Soul,
pp. 101, 198; Clarke et al., lamblichus: De Mysteriis, p. 141, n. 188; Sarah lles Johnston,
Hekate Soteira, pp. 104, 108, 122; Crystal Addey, ‘Oracles, Dreams and Astrology in
lamblichus' De Mysteriis’, pp. 44-45, 55-56, n. 52; Crystal Addey, Divination and Theur-
gy in Neoplatonism, pp. 263-264.

2" lamblichus, DM 111.2 (104.1-2) powopévov ¢ év 1 eiciévan (translated by Clarke et
al., lamblichus: De Mysteriis).

128 Jamblichus, DM 111.9 (118.13-119.3) &g Nyoi & kai pékn kabépoviar Toig Ogoic
OIKEIMG EKAOTOLG, GLYYEVELD TE ODTOIG ATOOESOTAL TPOCPOPMS KOTA TAG OIKELNG EKAOTMV
TaEELS Kol SUVAUES Kol TAG &V anT@® <T®> TOVTL KIVAGELG KOl TOG A0 TOV KIVICEMV
poovpévag évappoviovng povag: (translated by Clarke et al., lamblichus: De Mysteriis).


http://stephanus.tlg.uci.edu.ezproxy.uwtsd.ac.uk/help/BetaManual/online/SB2.html
http://stephanus.tlg.uci.edu.ezproxy.uwtsd.ac.uk/help/BetaManual/online/SB2.html
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[and] it is shared by it in suitable measures’.**® In a passage which strongly links
cosmology and metaphysics, and echoes the Platonic theory of Recollection and
the myth of Er from the Republic, lamblichus justifies the innate knowledge that
humans hold from the gods as the result of the soul’s descent through the
planetary spheres before incarnation.’*® As lamblichus puts it,

Before it gave itself to the body, the soul heard the divine harmony:.

And accordingly even when it entered the body, such tunes as it hears

which especially preserve the divine trace of harmony, to these it

clings fondly and is reminded by them of the divine harmony; it is also

borne along with and closely allied to this harmony, and participates in

it (uetahopPéver) as much as can be shared (petéyew) of it”.**

The verbs petadapupdaverv and petéyswv highlight the process of ‘participation’,
intermingling material elements with immaterial emanations in the perception of
the cosmic harmony.**?

Thus, it can be argued that the mathematical aspect of astrology
corresponds to the musical imitation of the celestial spheres, through the
measurement and the identification of each planetary voice in the horoscope. This

process may be technical, but it describes the mathematical ratios apportioned, or

129 Jamblichus, DM 111.9 (119.9-11) 6A\’ énei tiig Bsiag dppoviag 1 @V Bedv éminvoa
OVK GPESTNKEY, OIKEIWOEIGH dE TPOG ATV KAT APYAC HETEXETAL DT AT €V HETPOLG
101g mpoorfkovowv- (translated by Clarke et al., lamblichus: De Mysteriis).

130 For the theory of Recollection, Plato, Phaedrus 250b-251a; Timaeus 42c¢; Phaedo 70c-
72e in Plato, Euthyphro. Apology. Crito. Phaedo. Phaedrus, Loeb, Cambridge, MA and
London, Harvard University Press, 1914; Meno 81a in Plato, Laches. Protagoras. Meno.
Euthydemus, Loeb, Cambridge, MA and London: Harvard University Press and Heine-
mann, 1962 [1924]. For the myth of Er, see Plato, Republic 614b-621b.

B lamblichus, DM 111.9 (120.5-10) 6t &1 1 woyf, Tpiv kai @ cdpott Sodvar vy, Tig
Oelog appoviag katnKovey: 0VKODV Kol EmEdaV €ig odpo apikntol, doa v pHEAN Toldta
dcovon olo. pdhoto doodler O Ogiov Tyvog Th Gppoviog, domdleton todto Kol
GVOUVIAOKETOL G’ aTdV ThG Bglog appoviag, Kol mpog anTny GEPETUL Kol oiKE10DTAL,
netodopPavel te adtiic doov oldv te avtiig puetéyetv. (translated by Clarke et al., lambli-
chus: De Mysteriis with emendations).

32 This process of ‘participation’ is elaborated further infra, see chapter 2.2.1.
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allotted, to each divinity.**®* Thus, as Addey asserts, “astrology encompasses the
entire circuit of the heavens which reflects the divine procession through which,
according to Plato, we travelled with the gods before descending [...] into the
world of generation’."** True knowledge of the gods, and ultimately of ourselves,
is, according to lamblichus, the ultimate goal of astrology, and of every other

science, or branch of knowledge.*®

133 For a comprehensive discussion and analysis of the myth of Er highlighting the impor-
tance of the lot or portion which the soul chooses before each incarnation, see Dorian
Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp. 282-285.

134 Crystal Addey, ‘Oracles, Dreams and Astrology in lamblichus' De Mysteriis’, p. 51.

13 Jamblichus, DM X.1 (286.7-10).
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CHAPTER 2-THE ART OF
INTERPRETATION

2.1 Astrology as an Inductive Form of Divination

Recent scholarship has examined and analysed astrology as an inductive
form of divination throughout the De Mysteriis.**® lamblichus discusses astrology
as an artificial mode of divination (10 teyvikov gidoc tiic povtucic), accomplished
by human skill and partaking largely of guessing and supposition, initially in
parallel with ornithomancy and haruspicy.**’ These were exactly the three means
of prophecy which were strongly disapproved of in the Chaldean Oracles.
Fragment 107 qualifies all three as “playthings, the props of commercial fraud’.**®
Similarly, Fragment 217 warns against the art of haruspicy on the basis that those
who rely on it will not set foot in the halls of the Olympian gods.™ Lewy,
Majercik and Johnston argue that distrust of artificial forms of divination in the
Chaldean Oracles is the result of their comparison with theurgy.**°

Concerning haruspicy, ornithomancy and the practice of astrology based on

human interpretation and guessing, lamblichus holds that ‘this kind uses certain

136 Crystal Addey, ‘Oracles, Dreams and Astrology in lamblichus' De Mysteriis’, pp. 47-
50; Crystal Addey, Divination and Theurgy in Neoplatonism, pp. 240-243; Dorian Giese-
ler Greenbaum, The Daimon in Hellenistic Astrology, p. 247; Gregory Shaw, Theurgy
and the Soul, p. 48, n.19.

37 lamblichus, DM 111.15 (135.1-4)

138 Ruth Majercik, The Chaldean Oracles, Fr. 107, 8-9 165’ &00ppota TavTa, SUTOPUCiic
andng ompiypato (translated by Ruth Majercik).

39 Fragment 217 is reported by Proclus but listed among the fragmenta dubia by Des
Places; see Proclus, In Remp., Il, 126, 15-17 and 23-26, in Oracles Chaldaiques, edited
and translated by Edouard Des Places, Paris, Budé -Les Belles Lettres, 1996 [1971], Fr.
217.

0 Hans Lewy, Chaldean Oracles and Theurgy, pp. 254-257; Ruth Majercik, The Chal-
dean Oracles, p. 182; Sarah lles Johnston, Hekate Soteira, 86-87.
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divine signs that have been perfected by the gods in various ways. From divine
signs, in virtue of the relationship of things to the signs shown, the technique
somehow draws conclusions and guesses at the divination, inferring it from
certain probabilities’.*** Addey suggests that the inferiority of inductive divination
does not stem from the nature of the signs (onueio, coufoia), which are perfect
since they are implanted by divinities or semi-divine beings, but rather from the
central role of human interpretation in deciphering their meaning.*** Clarke,
Addey and Greenbaum argue convincingly that Iamblichus’ scepticism towards
astrology as an artificial form of divination stems from its comparison with
inspired divination and theurgic ritual.**?

Nevertheless, lamblichus, like Plotinus, views in the stars and their
movements a perfect way of foreknowledge. Plotinus claims that those who know
how to read the stars by looking at them as if they were letters, can read the future
from their patterns, discovering what is signified by the systematic use of
analogy.*** Similarly, lamblichus holds that the movement of the stars is due to the
gods’ commands and that those movements approach the revolutions of the
heavenly bodies, ‘not only locally, but also in their powers and emissions of

light”.**® Therefore, the stars and planets may be viewed as an ideal means of

"L Jamblichus, DM 111.15 (135.6-10) Q¢ pév odv 1 Shov einelv, onusiolg Tiol 10010
Oeloig ypfiton €k Bed®v Emtelovpévolg katd Tolkilovg tpoémovs. Amd 8¢ tdv Oeimv
TEKUNPIOV KATA TV GLYYEVEILY TAV TPAYUATOV TPOG TG OEUKVOUEVE, OTUETD GLUBAAAEL
g N TEXVN Kol otoyaleton v pavreiov, £ eikdtmv Tivdv avtiv cvlloyilopévn. (trans-
lated by Clarke et al., lamblichus: De Mysteriis).

142 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 241.

S Emma Clarke, Iamblichus’ De Mysteriis: A Manifesto of the Miraculous, pp. 30-31;
Crystal Addey, ‘Oracles, Dreams and Astrology in lamblichus' De Mysteriis’, p. 50;
Crystal Addey, Divination and Theurgy in Neoplatonism, pp. 241-243; Dorian Gieseler
Greenbaum, The Daimon in Hellenistic Astrology, pp. 247- 249.

4 Plotinus, Enneads (On Destiny) 111.1(6.20-24).

5 lamblichus, DM 111.16 (137.8-11) 00 tone® povov dhhd koi Toig Suvapieot Kol Taic Tod
ewtog dwadpopaic: (translated by Clarke et al., lamblichus: De Mysteriis).
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providing foreknowledge. As Lawrence remarks, ‘Plotinus not only accepts astral
divination, but also thinks that the stars are best and brightest of all for giving
signs of the future to those who can read such celestial writing’. **® How
lamblichus can view astrology as an inspired form of divination, and his
objections to nativity-casters (yevebAoloyor) as practising inductive divination,

will now be discussed.

2.2 Astrology as an Inspired Form of Divination &
Iamblichus’ Objections to the Casters of Nativities

The term ‘casting of nativities’ (yeveOMaioyio) and its derivatives appear
four times in De Mysteriis, and denote the kind of astrology that was commonly
practiced by Iamblichus’ contemporary natal astrologers who performed their art
as an inductive form of divination.**’ lamblichus maintains that astrology may be
practiced as an inspired or theurgic divinatory art, since ‘the divine principles of
divination can teach us about the stars on the truest principles, and we don't have
any need of the “computation of tables” or of the art of (inductive) divination’.**®

As will be argued below, the inspired mode of interpretation of the heavenly signs

entails the metamorphosis of the ritual practitioner’s identity through the

16 Marilynn Lawrence, ‘Who Thought the Stars are Causes? The Astrological Doctrine
Criticized by Plotinus’, in John F. Finamore and Robert M. Berchman (editors), Meta-
physical Patterns in Neoplatonism. Ancient, Medieval and Modern Times, Westbury, The
Prometheus Trust, 2014 [2007], pp. 13-25, here p. 24 [hereafter, Marilynn Lawrence,
“Who Thought the Stars are Causes?’].

Y7 lamblichus, DM 1.18 (53.2); 1X.1 (273.5-6); 1X.2 (274.5-6); IX.5 (279.10).

8 lamblichus, DM 1X.3 (276.13-15) dvvatot 8¢ 1 Osior paviks d1ddoke Hudg nept Tdv
Gotpov kat® adtd TO dAnOéctaTtov, Kol OV maviog dedpebo TG TOV KAVOV®V
dapdpnoeng 1 tiig pavtikic éyvnge. (translated by Clarke et al., lamblichus: De Myste-
riis).
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attainment of divine assimilation and likeness. Throughout the De Mysteriis,
lamblichus advances four arguments in favour of the inspired mode of divination,

which will now be examined in regard to the practice of astrology:

2.2.1 Astrology as an Inductive Form of Divination oper-
ates exclusively within the Realm of Generation

Concerning the belief held by genethlialogoi that there are beneficent and
maleficent planets, lamblichus claims that all the planets are good, are causes of
good, and direct themselves through their circular revolutions unitarily to the Fine
and Good alone.*® According to lamblichus, the potencies emanating from the
visible gods proceed from their divine bodies, ‘into the nature of the cosmos and
the actual cosmos, descending in order through the whole realm of generation, and
extending unhindered as far as individuals’.*® lamblichus does not deny that the
planets’ influence in the realm of becoming may be perceived in an evil and
disordered manner, but he views this distortion as inherent to the terrestrial world
and not pertaining to the planets themselves.*" Plotinus thought similarly that the
effects of the stars became evil only because of their mixture with the realm of
generation.**

In his analysis of Saturn and Mars, the so-called ‘maleficent’ planets,
lamblichus stresses that ‘since the feebleness of the material and earthly realm is

not able fully to take in the unsullied power and pure life-force of aethereal

9 lamblichus, DM 1.18 (53.1-4).

150 Jamblichus, DM 1.18 (53.4-9)...18¢ 8 4’ adTdv TPoiovoag €ic THY GUGLY ToD KOGHOL
Kol a0TOV TOV KOOV, 61" OANG T TG YevESE®MG &V TAEEL KOTIOVGHGC, KOl UEYPL TRV KATA
uépoc dwatevovoag akmAivtog. (translated by Clarke et al., lamblichus: De Mysteriis).

L lamblichus, DM 1.18 (53.10-55.2).

152 Plotinus, Enneads, (On whether the stars are causes) 11.3 (9.43-44).
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elements, it transfers its own vulnerability to the primary causes’.*>® The material
and earthly cannot take the pure power of aetherial elements and so humans often
transfer their own vulnerability to the primary causes. Hence, humans ascribe and
‘project’ their own weakness onto the primary causes because they identify
themselves within the realm of generation, rather than with the divine.
Furthermore, lamblichus holds that there is a constant participation (petoyn)
between the immaterial emanation of the heavenly bodies and the divergent,
material elements of each individual. As he puts it, ‘... there would never have
been any such thing as participation in the first place, if the participant had not
some divergent element in it as well’. ™ This process of intermingling of
heterogenous elements is not a problem in itself. The responsibility lies with the
earthly and material elements within humans, which cannot receive the full
powers of the gods unless the human soul and body have been made purified and
receptive, in order to experience the planets’ potencies in a less distorted manner.
Therefore, an analogy may be traced with the astrological notion of ‘participation’
or ‘joint possession’ (petoyr|), employed by Porphyry in his Introduction to the
Tetrabiblos, to denote an exchange between two dignified planets.'> In astrology,
‘sharing’ or ‘participation’ involves planets having some kind of rulership over the

same sign. For Porphyry, the phenomenon of petoyn takes place, ‘when a planet

153 Benefic and malefic planets are an extremely common trope in Hellenistic astrology.
For Mars and Saturn as ‘malefic’ planets, see, for example, Ptolemy, Tetrabiblos, 1.5.19.
lamblichus, DM 1.18 (55.10-56.2) &1t toivov 1| dcBéveia tdv VLoV Kol TEPYEIOV TOT®V
MV axpouevi] dSuvopy kol v Kabopotdmy {onv tdv aibepiov pn yopodoo T0 QTG
nabnuo petapépet gig to tpdta aitio- (translated by Clarke et al., lamblichus: De Myste-
riis).

> lamblichus, DM 1.18 (54.12-13)T7v apyiv yop 008’ &v fiv petoyr) To TotodTov, £l N Tt
Kad apoArdrTov lye T petodapfavov. (translated by Clarke et al., lamblichus: De Mys-
teriis).

15 Porphyry, Introduction to the Tetrabiblos, chapter 26. | owe this rapprochement to Do-
rian Gieseler Greenbaum’s suggestion.
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which shares similar qualities with a sign, is present in it or beholds it from a
friendly position, while there is also co-presence of the co-ruler of the sign. A
planet co-rules the sign when it is in its own domicile or exaltation’.*® Similarly,
as discussed earlier, lamblichus believes that it is only when the ritual practitioner
is purified and dignified, through ethical, ritual and intellectual preparation, that
he or she can ‘see’ and “listen to’ the gods properly.*®’

For lamblichus, friendship, love, and strife, which operate as activities at
the level of the universe, become passions at the level of the individuals which
participate in them.®® Hence, prognostications based exclusively on human
reasoning and skilled observation originating from the realm of becoming are
subject to this dimension’s phantasms and produce predictions linked to
corporeality. **° For lamblichus, perfect foreknowledge comes only through
inspired divination, ‘for it is that which is entirely immutable and also immaterial
and entirely pure that is accustomed to apprehending future events; but that which
is mingled with the irrationality and shadowiness of corporeal forms and matter is
filled with abundant ignorance’.'®® Addey concurs with this interpretation of

Tamblichus’ view of inductive divination’s inferiority.**

156 porphyry, Introduction to the Tetrabiblos, chapter 26, Metoyn €otwv, dtav 6
ocoppetéyov tov {®diov cvpmopti, 1 0u<sm)g avtd Epopd: cvuusrsxa 8¢ 100 {@diov O
ouvdeonolwv: cuvdeomdlet 8¢, dtav Tod pév oikog, Tod 88 Dymua 1. (My translation).

5" See supra, chapters 1.4 and 1.5.

158 Jamblichus, DM 1V.9 (192.14-193.1).

9 Jamblichus, DM X.3 (288.5-11); lamblichus, DM 111.27 (164.12-165.6).

1% Jamblichus, DM V1.4 (245.1-4) o0td yop pdhoto 1 8Tpentdv te kol dulov kai mavn
kaBopov 1@ péAlovTl EmPBaiiev gimbe, 10 0& cupyvOpEVOV TPOG TO AAOYIOTOV Kol
OKOTEWVOV TOD GOUOTOEWODG Kol VAKOD mAnpodton moAAfg dyveooiog: (translated by
Clarke et al., lamblichus: De Mysteriis).

181 Crystal Addey, Divination and Theurgy in Neoplatonism, pp. 248-9.
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2.2.2 The State of Consciousness Experienced by the Ri-
tual Practitioner in the Act of Interpretation

lamblichus recognises a certain permeability between the two categories of
divination and maintains that certain signs employed in inductive techniques stem
from divine divination and may, therefore, carry a trace of good in them.®? He
even holds that certain inductive techniques may stimulate a higher state of
understanding, and thus engender greater acuteness.’®® He nevertheless maintains
that the diviner operating through discursive reasoning in a state of passion,
resulting from the proximity to the material world, will never accomplish perfect
foreknowledge.'®* Addey argues that it is the state of mind or consciousness
experienced by the ritual practitioner which becomes a key criterion for
distinguishing the modes of divination.®®> As she suggests, ‘if this is a divine state
of consciousness sent directly by the gods, the divination is inspired, while if the
ritual practitioner uses guesswork, deductive reasoning, skilled observation or
discursive logic, the divination is inductive’.*®

Iamblichus’ theory of divination postulates a type of divine consciousness
of the prophet who ‘receives from them [the gods] a power and knowledge

embracing things that were and will be, and takes a view of all time, and surveys

events happening in time’.*®” In analysing the phenomena of divine possession

162 lamblichus, DM 111.27 (164.8-12).

183 Jamblichus, DM 111.15 (136.6-7); Crystal Addey, Divination and Theurgy in Neopla-
tonism, p. 251.

154 Jamblichus, DM V1.4 (244.15-245.1).

1% Crystal Addey, Divination and Theurgy in Neoplatonism, pp. 251-252.

1% Crystal Addey, Divination and Theurgy in Neoplatonism, p. 252.

" lamblichus, DM 111.3 (107.12-108.1)...80vauv an’ adtédv TpochapPaver Kol yvdcty
avoroylopévny doa T v kol doa Eotol, Oempioy Te TavTOg ¥pOVvoL TolelTal Kai TV &v
M YpOve cvuPfavoviov Emokonel to Epya... (translated by Clarke et al., lamblichus: De
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and inspired divination, Addey highlights that the states of mind of the prophet
and the theurgist transcend rationality, rather than lack it, proposing the term
‘supra-rationality’ to designate the ritual practitioner’s level of rationality.*®® The
‘supra-rational’ mode of interpretation of the heavenly signs is unitary, operating
without division and perceiving the whole, rather than parts, because this kind of
‘supra-rational’ insight reaches the level of Intellect (Nous), or beyond. Nous is
described by Neoplatonists as a kind of unified and unitary vision where one sees
things as a whole rather than in parts or discursive steps. lamblichus claims that
prophetic inspiration is separate and free from places and times measured by
number (toig ap1Bpoic), since it is superior to things happening in time and held in
place, and embraces in one the truth of all existing things because of its own
separate and superior essence.'®® When the ritual practitioner is operating ‘supra-
rationally’, their insight is closely allied to the harmony of the spheres and the
gods’ motions of their bodies, the planets.*” Plotinus held that ‘all [planets]
contribute to the whole, and are therefore related to each other in a way that brings
advantage to the whole, as we see that all the parts individually are of a living

thing [...] So the universe is one and a single melody’.*"™

Mysteriis); Crystal Addey, ‘Divine Possession and Divination in the Graeco-Roman
World: The Evidence from lamblichus’ On the Mysteries’, p. 175.

188 Crystal Addey, Divination and Theurgy in Neoplatonism, pp. 188-9, 196, 239, 273-5.
Emma Clarke has proposed the term ‘super-consciousness’ in order to designate the ritual
practitioner’s level of psychic consciousness (Emma Clarke, Iamblichus’ De Mysteriis: A
Manifesto of the Miraculous, p. 83); however, her analysis is not always clear and
presents some self-contradictory arguments.

199 Jamblichus, DM 111.12 (128.5-13, my italics)

170 See supra, chapter 1.5.

L plotinus, Enneads, (On whether the stars are causes) 11.3.12 (24-27, 32-33, my ital-
ics)[According to Ficino and the editio princeps of Perna that part of the text does not
belong in chapter 12, and it is therefore placed at the end of chapter 5. For the issue of
placement of this section in the treatise, see ibid., Introductory Note, pp. 54-55] ITavteg
8¢ mpOg 10 BAov GVUPOpPOL: BOTE TPOG AAANAOVG 0VTMC, MG TG OA® GLUPEPEL, OG EP’EVOC
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For lamblichus, the parts of the universe are in constant interaction. He
holds that the cosmos being a single living being, ‘the parts within it are spatially
distinct, but strive towards each other by virtue of their single nature. The force of
cohesion in the universe and the cause of their blending draws the parts naturally
towards mingling with one another.’ }”? lamblichus suggests that the gods
distribute the mantic power throughout the whole cosmos, and among all the

different natures found there.'”

Moreover, lamblichus clarifies that the ‘supra-
rational’ state of inspired divination not only perceives the signs of divination
unitarily, but also entails divine illumination. lamblichus claims that, ‘the
divinatory power of the gods is bounded to nothing divisible [...] but being
separate by itself and indivisible, it is wholly present everywhere to those able to
share (uetorouPavew) in it. And it both illuminates from without and fills all
things, and permeates all the elements’.*” In his analysis on light and the
transparent, Finamore suggests that ‘this incorporeal light is the higher gods’
manifestation in all the lower realms. It is not visible to the eyes, but for
5 175

lamblichus as for Proclus, it is visible to the “eyes” of the purified vehicle’.

lamblichus specifies that this light has a sacred brightness and shines from

Cdov Exaoto OV pepdv Opdtat...obtm yap €v koi pia apuovio. (translated by A. H.
Armstrong).

72 Jamblichus, DM 1V.12 (195.10-196.1)Ta 8” év adtd pépn Siéotke piv Toig tomoig, i
0¢ g evoel omevdet TPoOg AAANAa. To 3¢ cuvaywydv Glov kol 1O ThG GLYKPAGE®MS AiTIoV
EAKEL PHEV KOl 0DTOPLAG TO LEPT TPOG TNV AAAA®V cOupu&wy. (translated by Clarke et al.,
lamblichus: De Mysteriis).

13 Jamblichus, DM 111.1 (102.1-3).

% lamblichus, DM 111.12 (129.1-6, my italics) v’ 008evoc [...] mepteinmron peptoTtdg 1
HavTiky Tdv Oedv Sovaug, xopiot) 8 oboa kol adlaipetog SAN TavToyod TAPECGTL TOIG
petodapfave antiig duvapévols, EEmBé te EmAaumel kai TANPoT TavTa, 61" SA@V 1€ TOV
otoveiov dwumepoitnke (translated by Clarke et al., lamblichus: De Mysteriis).

1% John Finamore, ‘Iamblichus on Light and the Transparent’, in H.J. Blumenthal and
E.G. Clark (eds.), The Divine lamblichus: Philosopher and Man of Gods, Bristol: Bristol
Classical Press, 1993, pp. 55-64, here p. 57 [hereafter, John Finamore, ‘lamblichus on
Light and the Transparent’]. See also supra, chapter 1.4.


http://stephanus.tlg.uci.edu.ezproxy.uwtsd.ac.uk/help/BetaManual/online/AT.html
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above in the aether, or from the air, or moon or sun, or any other heavenly sphere,
even though it appears autonomous (abdte&ovotoc) from these things.'’® Thus,
astrology as an inspired form of divination entails a ‘supra-rational’ perception of
the divine signs as they are distributed through the heavens. The ritual practitioner
should be able to ‘see’ the divine. As Greenbaum suggests in her study on light
and divination in Hellenistic astrology, ‘both kinds of astrology, the phasic [or
visual] and the rational, are oracular, in that they encompass both the showing of
visible signs and the imaginative systems and patterns formed by the mind’s inner

s 177

sight’.

2.2.3 Astrology as an Inspired Form of Divination is Dy-
namic like the Repetition of an Act of Cosmogony

While discussing the discovery of the personal daimon, one of the things
lamblichus reproaches in the ‘technical’ approach of his contemporary
genethlialogoi is that their methodology is exclusively based on the visible cycles
of the generated realm.'”® They work with cosmic sympathy on a horizontal level,
the realm of generation, rather than on a vertical level, connecting the realm of
generation to the intelligible world of the gods.'” Furthermore, they have not

purified their souls and soul-vehicles through the enhancement of their receptivity

178 Jlamblichus, DM 111.14 (134.10-15).

" Dorian Gieseler Greenbaum, ‘Rising to the Occasion: Appearance, Emergence, Light
and Divination in Hellenistic Astrology’, in Angela VVoss and Jean Hinson Lall (eds.), The
Imaginal Cosmos: Astrology, Divination and the Sacred, Canterbury, Kent: University of
Kent, School of European Culture and Languages, 2007, pp. 9-24, here p. 20.

178 lamblichus, DM 1X.1 (272.12-273.5).

19 See infra, chapter 2.2.4.
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via intellectual, ethical and ritual means.'®® Therefore, in order to identify the
daimon, they resort to a mechanistic calculation of any particular factor of the
natal horoscope they consider most relevant, such as the ‘housemaster of the
nativity’ (oikodeomodtng), rather than looking at the horoscope as a whole or a
symbolon.*® However, as seen earlier, lamblichus condemns the maker of images
because the latter did not share any analogy with the cosmogonic activity of the
divine creation.*® For lamblichus, the most perfect divination results from what
Addey qualifies as ‘the imitation of the creative action of the demiurge’ by the
theurgist.*®®
In exploring dream divination, lamblichus uses a cosmological vocabulary

which points to the dynamic character he attributes to the theurgical practice of
astrology. According to lamblichus,

‘It [the Intellect, vodg] produces an even more perfect divination,

when it unites its apportioned lots of life (tacg poipag tiig {wfic) and

intellectual activity (tfic voepdc évepyeiag) to the universals (toig

6Mo1c) from which it had been separated. For it is then filled from the

universals of total knowledge, so that, for the most part, it arrives at

conceptions of what goes on in the cosmos’.*®

Finamore argues that by the term “universals’, lamblichus refers here to the visible

gods.'® Furthermore, the term poipac, mostly used to describe an allotted portion,

180 See supra, chapters 1.4, 2.2.1.

181 lamblichus, DM 1X.5 (278.12-279.16). For the various meanings of the term oikodes-
potes and the multitude of techniques for its discovery within the framework of Hellenis-
tic astrology, see Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp.
255-275, 423-438.

182 lamblichus, DM 111.28 (168.10-12). See also supra, chapter 1.1.

183 Crystal Addey, Divination and Theurgy in Neoplatonism, pp. 235-236.

184 Jamblichus, DM I11. 3 (106.14-107.4) Koi tadtng & £t tehetotépav motsiton pavesioy,
fvika av toic dhotg, 4’ OV dmeuepicdn, cuvdm tac poipog thg (ofc kai Thg voepdc
évepyeiog TANpodTaL yop amd v GAwv ToTE TG TAONG €I010EMG, OG €Ml TO TAEIoTOV
g€cveioBan taig Evvoialg Tdv mepi Tov Koopov Emtehovuévav (translated by Clarke et al.,
lamblichus: De Mysteriis).

1% John Finamore, ‘lamblichean Dream Theory’, in R. M. Berchman (ed.), Mediators of
the Divine: Horizons of Prophecy, Divination, Dreams and Theurgy in Mediterranean
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is also employed by lamblichus in his account of Egyptian cosmology to
designate the number of even parts in which the sky is divided by the Egyptians,
before he engages with their astrological doctrines.*® Throughout the astrological
literature of the Hellenistic period, that same term refers to the degrees of the
zodiac or to portions of the heavens.'® Hence, Tamblichus’ passage conjoins
dream divination to the planets’ movements describing a cosmogonic dimension
in the practice of astrology, according to which the Intellect mobilises its inherent
noetic powers in accordance with the allotted portions in the heavens (the
astrological signs, or the dekanoi, or the degrees of the zodiac) in order to interact
with the visible gods (the planets), from which the Intellect (nous) had been
separated and with which it can be reunited.

The use of the term ‘world lord’ (koopoxpdtmp) in Books Il and IX seems
to favour this interpretation. First attested as a title of the planets by Vettius Valens
in the second century CE, the term is also used by lamblichus in his Timaeus
Commentary.'® In that particular context, lamblichus refers to the astrological
records of the Assyrians who, ‘actually handed down to memory whole periodic
returns and cycles of the seven world lords’.** In Book 11, while discussing divine

epiphanies, lamblichus claims that these ‘world lords’ (xocpokpdrtopec)

Antiquity, South Florida Studies in the History of Judaism No. 163, Atlanta GA, Scholars
Press, 1998, pp. 155-164, here p. 162 and n. 18. Finamore also cites Proclus, In Tim.
3.276.19-22).

18 Jamblichus, DM VI11.3 (264.8).

187 For a comprehensive discussion on the origins and various uses of the term Moira, see
Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp. 412-414.

188 \ettius Valens, Anthologiarum libri novem, 171,6, edited by David Pingree, Leipzig,
Teubner, 1986 [hereafter, Vettius Valens, Anthologiarum libri novem]; lamblichus, In
Timaeum, fr.11.8.

8 lamblichus, In Timaeum, fr.11 (6-8) AccOpiot 8¢, enoiv TaupAyog, [...] AL Kod
Mg GOoKOTUGTAGELS KOl TEPLOSOVG TAOV EXTA KOGHOKPATOP®V Uviun mapédooay (trans-
lated by John Dillon, lamblichus. The Platonic Commentaries with slight emendations).
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administer the sublunary elements.'®® Dillon notes that these ‘must be here
identified with the planets, who are thus credited with administering the elements
of the physical world’.**! lamblichus clearly distinguishes the world lords from
the hylic lords who preside over the material world.*** The world lords manifest
along with themselves certain cosmic allotments (poipog koopukag) and dwell in
the cosmic dominion assigned to them.'®® Possibly lamblichus refers here to the
dominion of each planet in certain parts of the horoscope, perhaps through the
signs of domicile or exaltation, triplicity rulerships, or the zodiacal degrees
assigned to the terms or the faces of the planets.*® It is also probable that through
the use of koouoxpartopec lamblichus makes a reference to the distribution of
destinies and souls, along with their vehicles, among the stars in the Timaeus.*®
The importance of kosmokratores highlights the dynamic and cosmogonic
character of the inspired mode of interpretation. As seen earlier, in the discussion
on Tamblichus’ modus operandi of dream divination within a cosmic framework,
the prophet attains foreknowledge through the heavenly gods. According to

lamblichus, the epiphany of the world lords provides cosmic goods and all those

19 1amblichus, DM 11.3 (71.3-5).

191 30hn Dillon, lamblichus. The Platonic Commentaries, p. 276; contra Clarke, lambli-
chus: De Mysteriis, pp. 87 (n. 122) and 341 (n. 483) who claims that xoopoxpdropeg al-
ways refers to the planetary gods in later authors, such as Proclus or Damascius, but holds
that lamblichus seems to imply ‘a broader category of being here’.

192 lamblichus, DM 11.3 (71.3-7). For an analysis of the differences between the two types
of lords or archons, see Emma Clarke, Iamblichus’ De Mysteriis: A Manifesto of the Mi-
raculous, pp. 110-111.

1% Jamblichus, DM 11.7 (84.3-4); 11.8 (85.11-12).

% For an overview of the dignities with domiciles, exaltations, triplicities, Egyptian
bounds and decanic faces through the zodiac, see Dorian Gieseler Greenbaum, The Dai-
mon in Hellenistic Astrology, p. 410. For the impact these terms may hold for the astro-
logical interpretation see, for example, Porphyry, Introduction to the Tetrabiblos, chap-
ters 53-54.

1% plato, Timaeus, 41d-e.



o1

of life.*® Furthermore, the humans making invocations to the world lords are
moved in the soul, in parallel with the cosmic movements (koopkdc kwvioetc)."*’
lamblichus seems to imply that the diviners achieve foreknowledge through the
active act of synchronisation of their intellect, and soul, with the heavenly
revolutions. According to Plato, the congenial motions of the divine part within
humans are the thoughts and revolutions of the universe.'® As Plato maintains,
These [heavenly revolutions] each one of us should follow, rectifying
the revolutions within our head, which were distorted at our birth, by
learning the harmonies and revolutions of the Universe, and thereby
making the intelligent part like unto the object of its thought, in
accordance with its original nature, and having achieved this likeness
attain finally to that goal of life which is set before men by the gods as
the most good both for the present and for the time to come.**°
For Plato, the synchronisation of human intellect with the cosmic revolutions
conjoins humans to the work of the demiurge and heals the embodied soul from
the distortions afflicted by its entrance into the realm of becoming. Likewise, for
lamblichus, the final purpose of sacrifice is to bring humans into contact with the
demiurge, since it renders us akin to the gods through acts.?®® Thus, the inspired
interpretation of the heavenly signs entails the ritual practitioner’s active

participation in the cosmic movements by means of alignment of the human

intellect with the heavenly revolutions.

1% Jamblichus, DM 11.6 (82.12-83.1); 11.9 (89.12-13).

97 lamblichus, DM 11.9 (88.8-10).

19 Plato, Timaeus, 90c-d. See also supra, chapter 1.5.

1% Plato, Timaeus, 90c-d towtoig 81 Evvendpevov Ekactov del, TaG mepl THV YEVESY &V TH|
KeQOAT] S1epBappévac NuaV meptddovg EEopboivia did 10 KaTapavOavEw oG TOD TAVTOS
appoviag e Kol TEPIPOPAS, TR KUTOVOOLUEV® TO Katavoolv €EopoidoaL KaTd TrV
apyaiov Vo, opotdoavta 6& TéA0g Exelv Tod mpotebévtog avOpmmolg vid Bedv dpicTov
Biov mpdg 1€ TOV Mapdvta kol Tov Eneta ypdvov (tranlated by R. G. Bury with slight
emendations).

20 [amblichus, DM V.26 (239.12-240.1). See also Appendix I1.viii.



52

2.2.4 Divination in Accordance with the Cosmic Laws of
Sympatheia and Theia Philia

The cosmic law of sympathy (copndOeior) pervades the whole universe and
propels separate elements bearing similar identifying marks in their respective
(horizontal) realm of expression into a single vibration.?®" In his analysis of
Iamblichus’ objections to the wonder-worker, Shaw maintains that ‘the horizontal
sympathy that the soul shared with a symbol became the foundation through
which its vertical power was received, [but] any ritual that stopped at the
horizontal level of sympatheia and did not “preserve the analogy with divine
creation” was not theurgy at all, but sorcery (goeteia)’.?% lamblichus thinks that
the cosmic force of cohesion, which draws the disparate parts of the universe to
naturally mingle with each other, may be artificially aroused.?*® However,
artificial divination omits divine agency and fails to perceive ‘the indissoluble
principle of love’ (Epwtdg te adidivtov dpynv), which dominates and brings
together in unity the intelligible with the material world.?** Therefore, lamblichus
asserts that artificial divination which is exclusively based on the law of sympathy
‘has the power to predict only trifling and everyday events, things which lie in the
sphere of divided nature and directly concern generation’. ?®> Moreover,
lamblichus affirms that ‘foreknowledge and forecasting are not the province of a

power exerting sympathetic influence or of something enmeshed in matter and

21 |lamblichus, DM V.7 (207.9-12). See also Appendix I1.viii.

292 Gregory Shaw, Theurgy and the Soul, p. 191.

23 |amblichus, DM 1V.12 (195.12-196.3)

24 |amblichus, DM 1V.12 (196.3-6).

%5 1amblichus, DM V1.4 (244.9-13) [£ott pév odv 6 Tpémog Tiic pavteiog odtog To10dTog
navtn dteotkag tod Bglov kai dAndwvod Tpdémov] mEpl opkp®DY TE Kol EQENUEPOV
TPOYLATOV SVVAUEVOG TTPOAEYELY, TTEPL TMV £V TH] diNpNEVT oL KEWéEVaV doa 1on mepl
™V yvéveowv gupépeton (translated by Clarke et al., lamblichus: De Mysteriis).
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held fast in a specific place and body, but, on the contrary it is characteristic of a
power that is freed from all these’.?®

On the other hand, the prophets who attune their intellect to the vertical
dimension of divine love anchor inspiration to the first cause of divination, the
gods. Throughout the De Mysteriis, lamblichus affirms that divination is imparted
by the gods and that, ‘all foreknowledge and execution of eternal works are divine
works, not accomplished by necessity or by other human causes, but by reason of
such as the gods alone know’.?%” The hieratic rites derive their coherence from a
communion of friendship based on like-mindedness and an indissoluble bond of
unity with the divine. °® lamblichus proposes that each divine work is
accomplished through identity, unity and accord, and that the divine fire shines
universally, communicating its power to those who are able to receive it.”*° In his
description of prayer, lamblichus suggests that the intelligible element in us, when
aroused by prayer, ‘strives primarily towards what is like to itself, and joins itself
to eternal perfection’.?*° Furthermore, lamblichus holds that ‘it is better to seek

the cause (of the efficacy of sacrifices) in friendship (eia) and affinity

(oikeiwoig), and in the relation that binds together creators with their creations and

2% Jamblichus, DM 111.22 (154.10-12) O0 yép cvpmadod duvipemg ovd’ &vorov kai
KOTEYOUEVNC &V TIVL TOT® KOl GOUOTL TO TPOYLYVOOKEW TE KOl TPOUNVOEY TO UEALOV,
GAAQ TOOVavTiOV TiiG GO Taviev tovtwv dmoledvuévng. (translated by Clarke et al.,
lamblichus: De Mysteriis).

27 Jamblichus, DM 111.19 (147.9-11) npéyveoic tdca kol Epyov wdiov npdig Oedv pév
gotv €pya, obte 6€ dU Avaykng odte 81’ dAlag avOpomivag aitiag émttedeital, GALd d1d
Tolotog Omoiag ot Ogol povor yryvwokovotv. (translated by Clarke et al., lamblichus: De
Mysteriis).

28 |amblichus, DM 1V. 3 (184.14-185.1).

29 |amblichus, DM 1V. 3 (185.1-12).

219 1amblichus, DM 1.15 (46.9-12) [To yap Ogiov &v fpiv koi voepdv kai &v, 7 i vonov
avTO KoAEly €06A01G, EyeipeTan TOTE Evapydg €v Taig evyaic,] £yelpouevov o6& épigtar ToD
opoiov dapepdvImG kail cuvantetal Tpog avtotehedtnta. (translated by Clarke et al.,
lamblichus: De Mysteriis).
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generators with their offspring’.”** Dillon suggests that sacrifices work, not by
putting any constraint on the gods, ‘but simply by activating those elements in the
physical universe which possess a natural relationship of oikeiosis with higher
powers. If one can do that the gods will come, of their own benevolent free-
will’. ?*? From that perspective, divine love operates as ‘supra-cosmic’
sympathy.**?

In the case of astrology, the principle of divine love is revealed in the
process of establishing contact with the planet which assumes the role of the
leader god for each individual. Greenbaum argues that Porphyry sought to
discover the planet representing the personal daimon in order to engage in a kind
of astrological theurgy, ‘a ritual involving stars, mathematics, harmony
(sympatheia) and light’.”** For lamblichus, the human ascent from generation to
the divine, follows the inverse course of the sowing of the souls in the stars, each
soul ascending to its leader god this time.?® Hence, as Finamore explains, ‘if a
soul is mercurial, it will ascend to the god Hermes; if Apollonian, to the sun; and
so forth”.?*® Furthermore, according to the chariot myth in the Phaedrus, before it

fell to earth, each soul-chariot was a dancer (yopevtig, 252d1) in the chorus

(yop®d, 250b6) led by one of the gods.?!” Under the influence of eros, the

2L lamblichus, DM V.9 (209.9-11) Bé\tiov odv ¢ikiav kai oikeinow aitdodar, oxéow
T GUVOETIKTV TV SNULOLPYOVLVTIOV TPOG TA OTLLLOVPYOVUEVO KoL TRV YEVVAOVI®V TPOG TA
arnoyevvopeva. (translated by Clarke et al., lamblichus: De Mysteriis).

212 john Dillon, ‘lamblichus’ Defence of Theurgy: Some Reflections’, The International
Journal of Platonic Tradition 1 (2007), pp. 30-41, here p. 39.

13 See Appendix Il.viii; Crystal Addey, Divination and Theurgy in Neoplatonism, p. 29;
Clarke et al., lamblichus: De Mysteriis, p. 239, n. 299.

¥ Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 273.

21> lamblichus, De Anima, fragment 49.

218 John Finamore, lamblichus and the Theory of the Vehicle of the Soul, p. 131.

17 plato, Phaedrus 250b-252d. Plotinus also uses powerful images of dancing, dancers,
and dances depicted throughout the Enneads: the dance of the heavenly bodies in


http://stephanus.tlg.uci.edu.ezproxy.uwtsd.ac.uk/help/BetaManual/online/AT.html

55

charioteer attempts to rejoin the gods by imitating the god he used to follow as a
dancer, and by educating the beloved to follow the rhythm of the same god.*®
Since both the erotic and the prophetic manias share in the sacred trope through
which humans may ascend to the gods, astrological theurgy may be viewed as a
catalyst, inciting humans to join the particular god who leads their soul into the
cosmic dance.”® As Plato discloses,

when they [humans in the state of eros] search eagerly within

themselves to find the nature of their god, they are successful, because

they have been compelled to keep their eyes fixed upon the god, and

as they reach and grasp him by memory they are inspired and receive

from him character and habits, so far as it is possible for a man to have

part in God.?*°

From that perspective, astrological theurgy is soteriological, and intimately
linked to divinization, the process of making the soul divine.”* Astrology as a
form of theurgic divination entails only secondarily apprehension and knowledge
of the future. Its principal function is to induce transformation of the ritual
practitioner’s identity. Therefore, the inspired interpretation of the heavenly signs,

when operating in accordance with the laws of sympathy and divine love, bestows

a ‘supra-rational’ state of unitary cognition which incites the ritual practitioner to

1V.4.33-35, the dance of Soul around Intellect in 1.8.2, the divine dance of the incarnated
soul which has achieved a complete union with its intelligible source in V1.9.8-10.

218 p|ato, Phaedrus 252d-e. For an approach of the Phaedrus’ chariot myth focused on the
poetic language and imagery of dance, see Elizabeth Belfiore, ‘Dancing with the Gods:
The Myth of the Chariot in Plato’s “Phaedrus”, The American Journal of Philology, Vol.
127, No. 2 (Summer, 2006), pp. 185-217.

29 Eor the four divine manias, Plato, Phaedrus 265b. For the prophetic mania of Apollo,
the mystic-telestic madness of Dionysus, and the poetic mania inspired by the Muses, see
Phaedrus 244a-245a.

2 plato, Phaedrus 253al-6...ixvebovtee 8¢ map’ E0nT@Y GVELPICKEW THY TOD GOETEPOL
0eod @Oow edmopodol S TO cuvToveg MvaykacBolr mpog Tov Oeov PAémewv, kai
gpantopevol avtod i pviun évlovoidvteg &5 éxeivov Aappavovot ta £0m kol Td
gmmdedpata, kab doov duvatov Beod avBponm petooyeiv: (translated by H.N. Fowler).
21 For a comprehensive discussion on divinization, see Crystal Addey, Divination and
Theurgy in Neoplatonism, pp. 265-267; Polymnia Athanassiadi, ‘Dreams, Theurgy and
Freelance Divination: The Testimony of Tamblichus’, pp. 120-121.
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seek synchronisation of his intellect with the heavenly revolutions and
participation in the cosmic dance of the gods. Thus, the practice of ritualistic
theurgy is the medium by which the fallen soul ascends to a point at which it

becomes capable of engaging in a meaningful dialectic with the divinity.???

222 For the concept of the fully descended soul in Iamblichus’ metaphysical system, lam-
blichus, De Anima, fragments 6 and 7; lamblichus, In Timaeum, IV. fr. 87 in John Dillon,
lamblichus. The Platonic Commentaries. See also infra, chapter 3.2.



57

CHAPTER 3-ACTING ON THE LEVEL OF
THE PERSONAL DAIMON

3.1 The Personal Daimon

3.1.1 Nature of Daimones and the Celestial Nous-daimon

As examined earlier, the interpretation of the heavenly signs, when
performed in accordance with the cosmic laws of sympatheia and theia philia,
attracts the divine element within humans to the gods.?*® Nevertheless, the ritual
practitioner’s ultimate objective is to completely abandon the dimension of the
human soul-body composite by shifting his identity to the intelligible realm of the
gods.??* lamblichus highlights the need to ascend to the divine in due order and
worship all the orders of the gods.?”® The stages of ritual worship are cumulative,
and lamblichus stresses that theurgy links spirit and action to one another with a
completely unbroken coherence.??® Since the material gods are the first to be
worshipped, and the planets represent their visible bodies, humans should follow
this ontological order in ritual worship, using the appropriate sunthemata (stones,
herbs, animals, aromatics, a musical composition or a text, each belonging to the
‘sympathetic’ chain of a deity) as receptacles of the gods.?”” However, lamblichus

stresses that the human beings are not immediately joined to the gods but require

%3 See supra, chapter 2.2.

224 See infra, chapter 3.2.

22 lamblichus, DM V.14 (217.4-13).

228 |lamblichus, DM V.26 (240.9-14).

227 lamblichus, DM V.14 (217.14-218.13); DM 1.17 (51.1-52.11). For sunthemata, see
lamblichus, DM V.23 (233.7-234.9); DM V.24 (235.1-15); see also Gregory Shaw,
Theurgy and the Soul, pp. 53-55; Crystal Addey, Divination and Theurgy in Neoplaton-
ism, pp. 31, 36-37.
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the greater beings as intermediaries.??® He conceives that ‘divine works cannot be
accomplished with due property without some presence of superior beings,
beholding and consecrating the sacred action’.?”® For lamblichus, daimones serve
the gods, extending the divine influence over restricted portions of the cosmos.?*°
He defines daimones as ‘the generative and creative powers of the gods in the
furthest extremity of their emanations and in its last stages of division’. %"
Daimones, like angels, always receive the truth from the gods.?*? Shaw suggests
that the soul’s sacred ascent to the noetic realm of the immaterial gods follows an
unbroken continuum and, therefore, must be mediated by the material gods and
their daimones.?*® As will be argued below, human fate (eipappévn) is tied to the
stars and the personal daimon, and it is through the appropriation of all the
heavenly influences, personified on an intelligible level by the daimon, that the
metamorphosis of the human identity may be accomplished, coming closer to
divinization.

The personal daimon is imparted by the heavenly gods. According to

lamblichus, the kosmokratores send, through their common leader, the personal

228 |lamblichus DM 1.5 (17.6-9); see also Appendix Il.iv; John Finamore, lamblichus and
the Theory of the Vehicle of the Soul, p. 65.

2 lamblichus, DM 111.18 (1-3) @ ody olov te @V Ocimv Epyov SpacOot iepompendq
Gvev 0D TOPEIVOL TIVOL TOV KPEITTOVOV EQPOPOV Kol ATOTANPOTNV TiG iepdg Evepyeiog:
(translated by Clarke et al., lamblichus: De Mysteriis).

20 Jlamblichus, DM 1. 20 (63.3-64.7) There are also wicked or evil daimones in the De
Musteriis (their first mention is in DM 11.7, 84.1, see also DM 111.31.177-178; DM X.7,
293.8-10). However, they will not be discussed in the framework of the present essay,
since lamblichus explicitly states that evil daimones are in no case assigned an adminis-
trative role (DM 1X.7, 282.3-4).

1 Jamblichus, DM 11.1 (67.2-5) Aéyo toivov Saipovag pEV KoTd TOG YEVWNTIKAG Kol
dMUoLPYIKAG TV Bedv duvAELS €V T TOoPPOTAT® TG TPOOSOV ATOTEAEVTNHOEL KOl TMV
goyatmv dapepiopdv mapdyecOon (translated by Clarke et al., lamblichus: De Mysteriis).
232 |lamblichus, DM 11.10 (91.4).

%33 Gregory Shaw, Theurgy and the Soul, p. 174.
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daimon to each individual.?** lamblichus stresses that ‘the invocation of daimones
is made in the name of the single god who is their ruler, who from the beginning
has apportioned a personal daimon to each individual, and who in the theurgic
rites reveals, according to his personal inclination, their personal daimon to
each’. ?*° Neoplatonist philosophers considered that each daimon was in the
sympathetic ‘chain’ of the specific god who leads it. Proclus distributes each class
of daimones to the particular deity they belonged to and served, and divides
daimones either according to the twelve supracelestial gods, or according to the
visible gods, the planets.?*® A similar link between stars and daimon is also
attested in the Hermetica. Fowden points out that all the cosmic forces and
sympathetic energies, personified as daimones, derive directly from the heavenly
bodies.®” In CH XVI, ‘the sun sets in array the troop or, rather, troops of
daimones, which are many and changing, arrayed under the regiments of stars, an
equal number of them for each star. Thus deployed, they follow the orders of a
5238

particular star...

The principal function attributed to daimones throughout the De Mysteriis

24 |lamblichus, DM 1X.9 (284.3-5).

% lamblichus, DM 1X.9 (283.13-284.2) 611 kaf’ &va tov kVptov Oedv TGV Sapovev 1
KATo1G a0TdV yiyvetat, O¢ €€ dpyiic & Apdpioe ToLS idiovg daipovag EKAcTOIS, Kol o1 Kol
év 1aig iepovpyiong avaeaivel kato v idiov BodAncy Tovg idiovg Exdotolg. (translated
by Clarke et al., lamblichus: De Mysteriis with emendations).

% proclus, Commentary on the First Alcibiades, 68.9-69.3, text edited by L. G. Weste-
rink, Westbury, The Prometheus Trust, 2011 [1965, Martinus Nijhoff Publish-
ers] [hereafter, Proclus, Commentary on the First Alcibiades]. The twelve supracelestial
gods are likely to be those from the heavenly procession of the gods in Phaedrus 247a
and c.

27 Garth Fowden, The Egyptian Hermes, p. 78.

Z8 CH XVI, 13 (1-5) om0 t00t® 8¢ &tdyn O @V doupdvev xopdc, udikov 8¢ yopoi:
moALOL Yap oDTOL Koi TOlKidoL, VIO TG TV AoTéEpmV MAVOISaC TETAyHEVOL, EKACTH
00TV i6aptduot. dotetaypévol ovv HANPETOdSY EkGoTe TdV dotépov (translated by
Brian Copenhaver) For the Greek text, Corpus Hermeticum, eds. A.D. Nock and A.-J.
Festugiére, Volume 1: Traités 1-XII and VVolume 2: Traités XIII-XVIII: Asclepius, Paris:
Les Belles Lettres, 1945. For the Eng. Trs: B.P. Copenhaver, Hermetica: The Greek Cor-
pus Hermeticum and the Latin Asclepius in a new English translation, Cambridge: Cam-
bridge University Press, 1992 (repr. 1996).
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is that of a guiding principle seeking to fulfil divine providence.?* lamblichus
claims that the substance (ovcic) of daimones is fit for finishing and completing
individual natures within the cosmos, but also for exercising oversight on each
thing coming into existence.?*® In apparent contrast to what most Platonists
considered the standard Platonic view, that daimones convey divinatory
inspiration from gods to humans, lamblichus attributes inspiration directly to the
gods.?* However, lamblichus assigns to daimones productive powers that oversee
nature and the bond (cvvdeopoc) uniting souls to bodies. *** In inductive
divination, divine signs are produced by means of nature or through the agency of
daimones.?*® The daimon presides over the entrails and the life of all living
beings.?** lamblichus holds that “birds are moved not only by the impulse of their
own particular soul, but also by the guardian daimon of living beings’.>** The
contact with the organs of sacred animals in divinatory practices should be
ascribed to daimones, who bring the divine signs into communion with human

beings through the soul of the animals.?*® Greenbaum points out that if the divine

29 lamblichus, DM 1. 20 (63.3-64.7); DM I1.1 (67.2-5) DM I1.3 (70.14-71.7); DM 11.10
(91.4); DM 111.18 (1-3). See also Andrei Timotin, La Démonologie Platonicienne. His-
toire de la notion de daimon de Platon aux derniers néoplatoniciens, Leiden and Boston,
Brill, 2012, pp. 217, 237 [hereafter, Andrei Timotin, La Démonologie Platonicienne].

20 Jamblichus, DM 11.1 (67.9-11).

%1 lamblichus, DM 111.7 (114.6-9); Gregory Shaw, Theurgy and the Soul, pp. 231-236;
Emma Clarke, Iamblichus’ De Mysteriis: A Manifesto of the Miraculous, pp. 58-69; And-
rei Timotin, La Démonologie Platonicienne, pp. 222-3. Despite the apparent Platonic
view which attributes divination to daimones (Symposium, 202e-203a), Plato holds in the
lon, 534c-d (lon, ed. and trs. W.R.M. Lamb, Loeb, Cambridge, MA and London: Harvard
University Press and Heinemann, 1962 [1924]) that (poetic and divinatory) inspiration
originates directly from the gods through divine possession; see also Crystal Addey, Di-
vination and Theurgy in Neoplatonism, pp. 66, 107-108.

2 |lamblichus, DM 11.1 (67.12-68.1).

3 lamblichus, DM 111.15 (135.10-136.1).

4 lamblichus, DM 111.16 (136.9-12).

> lamblichus, DM 111.16 (136.14-137.2) Tobg & dpviag Kivel pév kai 1 Tig idiag yoyiic
Opun, Kwvel 8¢ kai 0 Tav (Hov Epopog daipnwv (translated by Clarke et al., lamblichus: De
Mysteriis).

2% lamblichus, DM V1.3.243 (243.6-244.5).
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sign is an act of communication, ‘then again the daimon works as a mediator,
communicator and administrator between the divine and human’.?*’

The personal daimon, conceived in the myth of Er as a divine entity chosen
by the soul by lot before its descent, in order to watch over the whole embodied
life, is the most representative entity hovering between the divine and human
realms.?*® Greenbaum highlights that the soul is responsible for this choice which,
once made, ‘it is not God who fulfils it, but the daimon’.?*® For lamblichus, the
personal daimon stands as a model (mopadetrypa) for humans even before the souls
descend into generation:?*°

when the soul has chosen a daimon as its leader (fyepuova), then

straightaway it [the daimon] stands over it as the one that fulfils

completely [or, pays the debts of] the various lives of the soul, and as

the soul descends into the body binds (cuvdel) it to the body, and it

supervises the composite living being (xowov {@ov) arising from it,

and personally regulates the particulars of the life of the soul.**

The expression dmomAnpmtig TV Pimv Thg Woyfg seems to stress that the daimon
watches over the purpose of each descent.?®” The type of guidance the daimon
provides is determined by the specific state of each soul. lamblichus classifies the

souls entering generation into three categories: immaculate souls descending for

the salvation, purification and perfection of the generated realm; souls not entirely

%7 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 337. For the di-
vine sign as an act of communication, see Peter T. Struck, ‘A World Full of Signs: Un-
derstanding Divination in Ancient Stoicism’, in Patrick Curry and Angela Voss (eds.),
Seeing with Different Eyes.Essays in Astrology and Divination, Newcastle, Cambridge
Scholars Publishing, 2007, pp. 3-20, here p. 17.

248 p|ato, Republic X 617e; Symposium 136 d-e.

9 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 285.

%0 Jamblichus, DM 1X.6 (280.6-8).

#1 lamblichus, DM 1X.6 (280.8-11) 8v éneidav EAntan 1 yoyd fyepovo, evOC Epéotnkey
0 daipwv dmomAnpotig @V Piov Thg Yuyis, €lg T0 odUd & KUTIODGOV aVTHV GUVOEL
POG TO A, Kol TO Kowov {Pov avTiic Emtponevet, Loy Te TV idiav Thig yuyiic avTog
katevOvver (My translation).

2 The verb amominpow also means “pay a debt’, see H. G. Liddell and R. Scott, Greek-
English Lexicon, Oxford, Clarendon Press, 1996 [1843], p. 213.
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free from passions but directing themselves about bodies for the exercise and
correction of their character; and souls which are dragged and forced to come
down here for punishment and judgement.?*® For the immaculate souls, the
daimon provides only supervision and guidance in the fulfilment of their choice,
while for the last two categories of souls the daimon ensures that through their
choice they also pay the debts of former lives in order to attain purification from
bodily passions. lamblichus claims that in their idea of justice, superior entities
take cognisance of the whole of our soul and all its previous lives.”>*

The expression kowov {®ov highlights the double status attributed to the
human condition within Neoplatonism. *>®> The distinction between the living
being, or soul-body composite, and the human being, ruled by Intellect, is
elaborated by Plotinus. ?*° Plotinus contrasts this ‘living being’ ({@ov), which
includes the mixture with the lower or bodily parts, with the true human being (o
avOpwmog 6 aAnOnc) which is attuned to Intellect. As Plotinus puts it, ‘there is
nothing against calling the whole “living being”, with the lower parts being
mixed, while the true human being begins about there [with thinking]’. %’
Influenced by Plato’s remark about the ‘human being within the human being’,

Plotinus continues: ‘Given that the human being coincides with the rational soul,

whenever human beings reason, it is we who are reasoning with the acts of

3 Jamblichus, De Anima, fragment 29.

%4 lamblichus, DM V.4 (186.11-14).

> The notion of the composite ‘living being’ originates in Phaedrus, 246c.

2% p|otinus, Enneads 1.1 (What is the Living Being).

#7 Plotinus, Enneads 1.1 (7.18-20) KmAvoet 88 003&v 10 ovumay {Hov Aéyety, iktdv pév
0 KOTO, 10 0& &viedbev 0 dvOpwmog 6 aAndng oxedov:(translated by John Dillon in John
Dillon and Lloyd P. Gerson, Neoplatonic Philosophy. Introductory Readings, Indianapo-
lis and Cambridge, Hackett publishing Company, 2004, p.7 [hereafter, John Dillon and
Lloyd P. Gerson, Neoplatonic Philosophy]).
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reasoning that are psychic products’.?*® Plotinus holds that if humans identify
themselves with the higher part of the soul (which does not descent into
generation remaining within the realm of Intellect), then the true human being,
instead of being associated with bodily passions, becomes divinized.?*°

In Tamblichus’ doctrine of the fully descended soul, the personal daimon
communicates the first principles of Intellect to the rational part of the soul, the
human mind.?®® As lamblichus puts it, ‘we pursue all our reasonings thanks to the
first principles which it [the daimon] communicates to us, and we perform such
actions as it puts into our minds’.?®! The idea that Intellect (vodc) may be
communicated to the human mind through the personal daimon originates in the
Timaeus, where the god-sent daimon arouses humans, through their natural
affinity with the sky, to raise upwards like heavenly plants.?®? For Plato, someone
who has devoted himself to learning and true thoughts partakes of immortality,
‘and inasmuch as he is always tending his divine part and keeping the daimon
who dwells together with him well-ranked, he must be especially good-spirited

(eudaimon)’. ** According to the Timarchus’ myth, reported by Simmias in

Plutarch’s De Genio Socratis, all souls have understanding or intellect, but some

8 Plato, Republic 589A7 ...t0d avbphmov O &vtog vlpwmog... (my translation); Ploti-
nus, Enneads 1.1 (7.22-24) Zvvdpopov yap dvtog tod avOpdmov tfj Aoyikii yoyd, dtov
Loywmueda, fuelg Aoyloueda @ Todg Aoytopodg yoyfig eivar évepynuata (translated by
John Dillon in John Dillon and Lloyd P. Gerson, Neoplatonic Philosophy).

9 Plotinus, Enneads 1.2 On Virtues (3.19-21) T &1 towvty 8140ectv ThHe yoyiig kad’
fiv voel 1€ kail amadng obtwg €otiv, €l T1g opoincy Aéyol mpog Bedv, odK Gv auaptdvor
(translated by A. H. Armstrong with slight emendations).

20 Eor the lamblichean doctrine of the fully descended soul in each embodiment, see in-
fra, chapter 3.2.

%L Jamblichus, DM IX.6 (280.11-13) koi 8oa Aoyopebo, ovTod TaG ApYOC MUV
gvd186vtoc Stavoovpeda, mpdrtopév e TowdTa olo dv avtdg Huiv i vodv dyn (trans-
lated by Clarke et al., lamblichus: De Mysteriis with slight emendations).

%62 p|ato, Timaeus 90a.

253 Plato, Timaeus 90c &te 8¢ dei Oepamevovto T Oeiov EXOVTE Te OMTOV €D KEKOGUNUEVOV
oV daipova Evvotcov &v antd Srapepdviag evdaipova sivar. (translated by Dorian Gie-
seler Greenbaum, The Daimon in Hellenistic Astrology, p. 23). For the nous-daimon in
the Timaeus, see also Andrei Timotin, La Démonologie Platonicienne, pp. 75-81.
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are so immersed in matter that their understanding becomes irrational. %
However, for those who keep partly clear of the body, ‘the part left free from
corruption is called by the multitude Intellect (vodg), who take it to be within
themselves, as they take reflected objects to be in the mirrors that reflect them; but
those who conceive the matter rightly call it a daimon, as being external’.?®® Louis
Gernet remarks that the daimon, ‘is out of the individual and within

. 2
simultaneously’. 66

3.1.2 The Personal Daimon and the Horoscope

For lamblichus, the personal daimon can be a liberator from fate by
providing the essential intermediary link connecting humans to the divine. In the
Hermetica, the nous-daimon is viewed as the most potent bond uniting gods to
humans.?®” Timotin suggests that the nous-daimon is a desmos or a metaxy which
creates a bond uniting the human soul to the World-Soul on the one hand, and the
human intellect to the divine Intellect on the other.?® In the lamblichean

metaphysical system, there is always a bond uniting humans either to the divine or

284 plytarch, De Genio Socratis (On the Sign of Socrates), 591D in Plutarch, Moralia, Vo-
lume VII (edited by Jeffrey Henderson and translated by Phillip H. De Lacy and Benedict
Einarsson), London and Cambridge, MA, Loeb: Harvard University Press, 1959 [hereaf-
ter, Plutarch, De Genio Socratis].

%5 plytarch, De Genio Socratis 591E 10 8¢ @Oopdg Aewpbev oi ToAAOL VOBV KoAODVTEG
gvtog etvan vopilovsty avtdv, Gomep &v 1ol E6OMTPOIC TO PUIVOLEVE KAT AVTOHYELY” O
3¢ dpBdS vovoovTES MG £KTOG dvta daipova Tpooayopevovot. (translated by Phillip H.
De Lacy and Benedict Einarsson with slight emendations), For the nous-daimon in the De
Genio Socratis, see Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology,
pp. 21-25; Andrei Timotin, La Démonologie Platonicienne, pp. 244-254.

% | ouis Gernet, Recherches sur le développement de la pensée juridique en Grece an-
cienne, Paris, Albin Michel, 2001[doctoral dissertation, 1917], p. 319, ‘est a la fois hors
de I’individu et en lui’ (my translation).

%7 CH X, 23.1-5.

28 Andrei Timotin, La Démonologie Platonicienne, p. 79.
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to the realm of generation. lamblichus clearly contrasts the horizontal, material
bonds (6eopoi) of necessity and fate with the vertical bond (cuumioxn) binding
together worshippers with the powers worshipped.?*® In the former case the bond
confines humans to generation, while the in the latter liberates from it. Hence,
lamblichus criticises the technical approach for the discovery of the daimon, the
one practiced by genethlialogoi, on the basis that it is impossible to free oneself
from fate if one relies on the configuration prevailing at birth, since the natal chart
represents the entry into generation and, therefore, any mechanistic and fatalistic
calculation deriving from it will not provide any information transcending nature
and liberating from fate.?”

However, lamblichus insists on the celestial origins of the daimon and
stresses that its discovery should not be derived from the oikodespotes, but rather
from a more universal basis stemming from the divine mode of divination.*™
Consequently, recognition of the daimon was not gained by artificial or technical
means, but was given theurgically through the appropriate kosmokrator. 2"
Considering Iamblichus’ preference for katarchic, rather than natal, astrology, it
would be tempting to speculate that perhaps, in their attempt to discover the
daimon, theurgists used some form of interrogational, or horary, astrology, that is
to say the branch of katarchic astrology used in order to answer a specific question
by casting an astrological chart for the particular moment the question was posed.
Dorotheus’ Book V demonstrates a sophisticated understanding of interrogational

astrology in the 1st century CE, although David Pingree challenges, rather

9 For the bonds of necessity and fate, lamblichus, DM VI111.7 (269.10-11); X.5 (291.11).
For the bond binding together worshippers with the powers worshipped, lamblichus, DM
V.15 (220.8-10).

20 |amblichus, DM 1X.3 (275.1-276.4).

™ lamblichus, DM IX.5 (279.10-15).

22 lamblichus, DM I1X.9 (283.13-284.5).
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unjustifiably, its overall authenticity.?”® Nevertheless, theurgists used katarchic
astrology in order to determine the appropriate time for rituals seeking to
transcend generation. 2 Hence, with the knowledge of the appropriate
kosmokrator, they might have initiated rituals at the time when that particular
planetary god would be favourably predisposed in revealing the identity of the
daimon.?” lamblichus stresses that the invocation of daimones is made in the
name of their ruling god who reveals ‘according to his personal inclination’ the
personal daimon to each individual.?”® The expression kot v iiav Povinow
highlights the importance of the opportune astrological kairos in order to obtain
the favourable predisposition of the leader god.

Furthermore, Shaw argues that since the material gods were revealed by
daimones, material rites necessarily worked with daimonic orders: since these
same daimones ruled over bodily instincts and passions, the rituals that
established the proper measures for associating with them also stabilised the soul’s

passions.?’” Proclus highlights that while the daimon brings about fate, it also sets

2B Dorotheus of Sidon, Carmen Astrologicum, (edited by David Pingree) Liber V, Leip-
zig, Teubner, 1976; Dorotheus of Sidon, Carmen Astrologicum (translated by David
Pingree), Abingdon, MD, The Astrology centre of America, 2005. For the transmission of
Dorotheus’ text through Arabic translations, see ibid., pp. xii-xiv. For a discussion on the
authenticity of the chapters of Book V examining interrogational astrology, see David
Pingree, From Astral Omens to Astrology: From Babylon to Binaker, Istituto Italiano per
L'Africa e L'Oriente, Rome, 1997, pp. 44-49. Pingree holds that Dorotheus’ relevant
chapters from Book V are posterior Persian interpolations. However, Hephaestion of
Thebes’ Book 11l on katarchic astrology (David Pingree, Hephaestionis Thebani Apote-
lesmaticorum libri tres, I-11. Leipzig: Teubner, 1973-1974), written around 415 CE, con-
tains sections from Dorotheus’ Book V, and therefore suggests that at least a major part
of Dorotheus’ Book V is authentic. Furthermore, Campion indicates that most probably
astrologers in the first centuries CE had means of answering specific questions (Nicholas
Campion, A History of Western Astrology. Vol. 1: The Ancient World, p. 339, n.15).

2" See supra, chapter 1.2.

2> For the choice of the appropriate kairos for engaging with ritual, see lamblichus, DM
VII1.4 (267.6-10).

2% lamblichus, DM 1X.9 (283.13-284.2, my italics) katd tv idiov Bovinowv (my transla-
tion).

2T Gregory Shaw, Theurgy and the Soul, pp. 173-174.
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free from it by perfecting reason, moderating passions and bestowing the gift of
divine providence. According to Proclus:
The guardian spirit alone moves, controls and orders all our affairs,
since it perfects the reason, moderates the emotions, infuses nature,
maintains the body, supplies accidentals, fulfils the decrees of fate and
bestows the gift of providence; and this one being is ruler of all that
lies in us and concerns us, steering our whole life.?"®
From that viewpoint the natal horoscope may operate as a material sunthema
seeking to stabilise the passions of the soul by conveying intellectual supervision
over them. Greenbaum suggests that astrology is logically associated with a

system like Plato's that ties fate and the daimon into incarnation.?”

Moreover, she
remarks that since daimon and soul were intertwined before birth, so why not at
the moment of birth, in which case the birthchart would show this relationship in
its arrangement of planets and zodiacal signs.?®® lamblichus claims that only one
personal daimon guides each individual, and that it ‘does not guide just one or
another part of our being, but all of them at once, and it extends to the whole
administration of us, even as it has been allotted to us from all the regions of the
universe’.”®* Hence, the daimon, although initially sent by a particular heavenly
god, appears as the intelligible personification of the sum-total of all astral and

planetary influences at the moment of birth. When soul and Intellect are

synchronized with the noetic dimension of the astral revolutions, the ritual

2’8 proclus, Commentary on the First Alcibiades, 78.1-6 (my italics) povog 8¢ 6 daipwv
Tavto Kwel, Tavto KoPepvd, Tavto S10KocuEl To NUETEPA. Kal Yap TOV AdYov TEAEIOT Kol
T TAON PETPET Kol TNV OOV EUmVET Kol TO OMLLO GUVEXEL KOl TO TVYOIR YOPNYEL KOl TdL
elpoppévo Tinpol koi té éx Tiig Tpovoiog Swpeitor kai &l &oTiv 00TOG AmbvImY TdV &v
NUiv kai Tepl Huag Pactieds, olakilov quadv v couracov {onv. (translated by William
O’Neill).

" Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 242.

20 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 242, n.30.

%8 lamblichus, DM 1X.7 (281.6-8, my italics) OV ydp Tvog t@v &v Huiv pépovg, Taviov
&’ Gma& amhdg Myeital, dKel te émi Thoav Ty &0’ NIV apynv, domep ap’ GAov TdV &v
T® Tovti dtdéemv dmovevéuntal. (translated by Clarke et al., lamblichus: De Mysteriis).
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practitioner may act on the level of the nous-daimon, introspecting the whole
cosmos in its intelligible dimension. Greenbaum proposes that through the
daimon, humans can process the light of both the sun, representing nous and its
place in the soul, and moon, standing for the body which holds the soul in each
incarnation. 22> From that perspective, astrology, which seeks to decipher the
divine Intelligence of the visible gods, emerges as an essential component of
theurgy, with the potential to bestow upon humans liberation from generation and
access to the realm of Nous. Plotinus says, echoing the Timaeus: ‘when the souls
are set free they come to the star which is in harmony with the character and
power which lived and worked in them; and each will have a god of this kind as
its guardian spirit, either the star itself or the god set above this power’.?*
According to lamblichus, the personal daimon ‘continues to direct men’s
lives up to the point at which, through sacred theurgy, we establish a god as the
overseer and leader of our soul’.?®* In that case, the daimon either withdraws out
of respect for the superior principle, or surrenders its administrative role, or
subordinates itself to the god, or serves the god as its lord.?®® Plotinus constitutes

a representative example of an individual whose daimon was god-like.?® As

Porphyry reports, an Egyptian priest visiting Rome asked Plotinus to come to the

%82 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 45.

%83 plato, Timaeus 41d6-42d1; Plotinus, Enneads (On our Allotted Guardian Spirit),
11.4.6 (27-30) [koitag mop’ Muiv eivon kol &vépyelav eivon mop’ Ekdotng] od
amoAlayeicog Ekel yivesBat mpog dotpov TO cOpPOVOV Td Evepynoavtt kol {oavtt fj0et
Kol duvaper kol ToovTe Bed kal daipovi ye 1§ avT@® TovT® YpNoeTol 1 T® VIEP TAVTNV
v dvvapuy- (translated by A. H. Armstrong).

4 lamblichus, DM 1X.6 (280.13-281.1) koi péypt T0600TOVL KLPEPV TOVC GvOpdTOVG,
gog av o0 Tic iepatikiic Oeovpylag Oeov Epopov émotnompev kol Myepove Tig
yoyfc (translated by Clarke et al., lamblichus: De Mysteriis).

%5 lamblichus, DM IX.6 (281.2-4).

28 porphyry, On the Life of Plotinus and the Order of His Books (ITEPI TOY ITAQTINOY
BIOY KAI THXY TAZEQX TQN BIBAIQN AYTOY), Vita Plotini, chapter 10, in Plotinus,
Enneads | [hereafter, Porphyry, Vita Plotini].
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temple of Isis and watch the evocation of his own companion daimon.?®” Then,
‘when the daimon was summoned, a god came and not a daimon, and the
Egyptian said, “Blessed are you, who have a god as daimon and not a companion
of the subordinate order”.?® Proclus suggests that the Egyptian marvelled at
Plotinus possessing a divine spirit because only the most perfect souls chose the
manner of life appropriate to their leader god, acting by their own will on the level

of the daimon, while the latter simply served as link uniting them to the god.?*

3.2 Divinization and Negotiation with Fate

lamblichus conceives of the ‘divinised man’ as he ‘who once was united to
the contemplation of the gods, afterwards came into possession of another soul
adapted to the human form, and through this was born into the bonds of necessity
(avaykm) and fate (sipoppévn)’.2® lamblichus holds that humans beings have two
souls, one deriving from the primary intelligence (4no 100 np®@tov vonrtod), which
partakes of the power of the demiurge, and another contributed from the
revolutions of the heavenly bodies (éx tiic t@v ovpavimv mepipopdc). 2+

Therefore, the celestial gods may be viewed as bringers of fate, but only to the

extent that humans participate in the lowest level of the heavenly emanations, as

%7 porphyry, Vita Plotini, 10.15-19.

%8 porphyry, Vita Plotini 10.21-25, KAn0évta 8¢ &ic adtoyiov tov daipova 0edv €A0giv
Kad puny 1od Sarpdvav ivar yévoug 80ev Tov Alydmtiov eingiv: “paxdpiog el O£ov Eywv oV
daipova kai 0O Tod VPEWEVOL YEVOLS TOV cuvovta.” (my translation).

9 proclus, Commentary on the First Alcibiades, 73.1-5.

20 Jamblichus, DM X (290.8-11) Aéym toivov 6 6 Bewtdg voovuevog GvOpomoc,
Nvouévog 1o Tpdcbev i) 0éq v Be®dv, énciofAbev €tépa yoyil Tf mepl TO avOpdmvov
LOPQTic £160C GUVNPLOGUEVT, Kai S1 ToDTO &v T¢) TG Gvaykng Kod eipopuévng &yéveto
deon@d. (translated by Clarke et al., lamblichus: De Mysteriis).

#1 lamblichus, DM VI111.6 (269.1-4).
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seen earlier.? lamblichus clearly states that, ‘while the gods free us from fate, the
lowest level of natures which descend from them and interweave themselves with
the generative processes of the cosmos and with body do bring about fate’.?

The liberation from fate begins when the soul assigns itself to Intellect to
become its leader. lamblichus notes that ‘the soul is brought to completion by
intellect’.?** He views the soul as completely descended in each embodiment.?*®
He reproaches Plotinus for not sufficiently distinguishing the soul from Intellect
and the gods, and he insists that soul is a distinct and self-subsistent hypostasis,
separate and lower to the intelligible order.?®® As Finamore and Dillon argue, ‘the
doctrine that the soul is the mean between two extremes, Intellect and Body, is an
integral part of lamblichus’ theory of the soul’.?*” When the soul attaches itself to
its bodily condition it becomes subject to necessity and fate. Citing Iamblichus’

Commentary on the Phaedrus, Hermeias reports that ‘the fate he [lamblichus] is

referring to is that which is concerned with bodily life and order. lamblichus

%2 See supra, chapters 1.1, 1.4, 1.5 and 2.2.1.

%3 Jamblichus, DM VII1.7 (270.1-3) A\’ oi pév Ogot Abovot Ty sipapuévny, oi & an’
avT®V EoyaTal UOES KOBNKOVoOL Kol GUUTAEKOUEVOL Tf] YEVESEL TOD KOGUOL Kol TG
ocouatt TV sipappévny nrtedodotv: (translated by Clarke et al., lamblichus: De Myste-
riis).

24 lamblichus, DM V.10 (213.14) Woyi pév yap amd vod teketodtar (translated by Clarke
et al., lamblichus: De Mysteriis).

% Jamblichus, De Anima, fragments 6 and 7; Proclus (The Elements of Theology, prop.
211) also shares Tamblichus’ view that the soul descends entirely into the world of be-
coming.

2% |amblichus, De Anima, fragments 6 and 7; lamblichus, In Timaeum, IV. fr. 87 in John
Dillon, lamblichus. The Platonic Commentaries. See also R. T. Wallis, Neoplatonism, pp.
118-120; Gregory Shaw, Theurgy and the Soul, pp. 12-14; Carlos Steel, The Changing
Self. A Study on the Soul in Later Neoplatonism:lamblichus, Damascus and Priscianus,
Brussels, WLSK, 1978, pp. 27-31, 34-51 [hereafter, Carlos Steel, The Changing Self]. For
a comprehensive discussion on lamblichus and Plotinus on the descent of the soul and the
implications for ritual, see Crystal Addey, Divination and Theurgy in Neoplatonism, pp.
147-150. Aaron Johnson holds that Porphyry also adopts the Plotinian doctrine of the
‘undescended soul’[‘Astrology and the will in Porphyry of Tyre’, in Anna Marmodoro
and Brian Prince (eds.), Causation and Creation in Late Antiquity, Cambridge: Cam-
bridge University Press, 2015, pp. 186-201, here p. 192].

#7 lamblichus, De Anima, p. 15.
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defines fate (eipopuévn) as the nature of the universe’.’®® In Book VIII, while
discussing Egyptian theology and the Hermetic concept of the importance of the
movement of the stars, lamblichus claims that even though emancipation from
fate is accomplished principally through the soul deriving from the intelligible
realm, it is because the second soul originates from the heavens that humans may
begin to accommodate themselves with the cosmic movement and the fate it
distributes.”®

Hence, the planets may be viewed as an intermediary phase in the process
of divinization. lamblichus notes that even in the visible gods, ‘there are certain
intelligible principles of essence, through which it is possible for souls to gain
release from the generative process deriving from the cosmic spheres’.*® He also
maintains that the part of the soul that sees the divine (1} 6gomtikr| yoyn) slips into
the second soul, the one fashioned by the heavenly gods.®** Therefore, one may
argue that humans attain access to the intelligible order through transformation of
their perception of the nature of the universe into the divine Intelligence of the
stars. This kind of intellectual mastery of the heavenly circuits, which represents
the ultimate object of mathematike episteme, may transcend necessity and fate and

allow a glimpse into the realm of the divine. Valens attests that the practice of his

2% 1amblichus, In Phaedrum, Fr. 6A, in John Dillon, lamblichus. The Platonic Commen-
taries Eipapuévny 8¢ Aéyel v mept v copatosdn] (onv kai ta&v: 6 Taupiyog d& v
evo Tod Tavtog sipoppuévny kaiel. (translated by John Dillon).

%9 lamblichus, DM VII1.6 (269.5-8) 1} pév &md TdV KOop®V €ig RUBC KabfKovsa Yoy
TG TEPLOO0ILG GLVAKOLOVOEL TV KOGU®V, 1] 8 Gmd ToD vontod vonId¢ Topodod TiiG
YEVEGIOLPYOD KUKANGEWMG VTEPEYEL, KOl Kot™ adTnV 1 1€ AVGIG yiyveton TG EHapUEVNC
Kol 1 TPOG ToVG vontovg Beovg dvodog, Beovpyia 1€ don mpog TO dyévvnTov Avdyetal
Kord v towdTnv Cmnv droteAeitar. (translated by Clarke and al., lamblichus: De Mys-
teriis).

%90 1amblichus, DM VI111.8 (271.6-8)6¢ &v £kt TdV Oedv, Koi TOV Euavdv, €iol Tveg
ovsiog vontoi apyai, SU @V yiyveton 1 Gmd TG YEVEGE®G TV KOGUMV TOAS Yuyoic
armairoyn. (translated by Clarke and al., lamblichus: De Mysteriis).

%1 lamblichus, DM VI111.6 (269.4).
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research brought him in communion with the divine: ‘once | had experienced the
holy, reverent contemplation of celestial phenomena, | wished to cleanse my
character of every kind of vice and pollution and leave my soul immortal. | felt
that | was communicating with divine beings, and | acquired a sober mind for my
research’.%%?

The ascent to the realm of the gods may be viewed in parallel with the
phenomena of divine inspiration and possession, when those who are inspired
possess neither the life of a human being, nor of the composite living being, but
exchange their life for a more divine one.**® Clarke proposes that through divine
inspiration, the possessed ‘transcend both their humanity and their
corporeality’.*®* Hence, they transcend fate.**® lamblichus holds that all things are
not bound up by necessity and fate, ‘for the soul contains its own principle of
conversion to the intelligible, and of detachment from the realm of generation, and
also with union with true being and the divine’.>® Addey suggests that liberation
from fate entails a transformation of consciousness for the theurgist, ‘where fate is

viewed within its full cosmological context, as a reflection of divine

providence’. **’ lamblichus clearly states that all things subject to fate are

%02 \ettius Valens, Anthologiarum libri novem, V1.1 (15-16) dAld Osig koi oePoopio
Bewpig T@V ovpaviov Evtuydv NPovAndny Kai tov Tomov pov ékkabdpar mdong Kokiog
Kol TTovTOg HOAVGHOD Kol TRV Wuynv abdvatov mpoifjyar. &vBev koi ta 01t pot
TPOGOUAETY €60KEL KOi TO S1OVONTIKOV LoV TPOG TNV AvalATNOY VNTTIKOV EKEKTNUNY.
(translated by Georg Luck, Arcana Mundi. Magic and the Occult in the Greek and Roman
Worlds, Baltimore MD, The Johns Hopkins University Press, 2006 [1985], p. 423).

%03 |amblichus, DM 111.4 (110.13-111.2).

%% Emma Clarke, lamblichus’ De Mysteriis: A Manifesto of the Miraculous, p. 77.

35 Cf. lamblichus, In Phaedrum, Fr. 6A in John Dillon, lamblichus. The Platonic Com-
mentaries.

%% Jamblichus, DM VI111.7 (269.11-13) &yst yap apyiv oikeiav 1| yoyi g €ig 10 vontov
TEPLOYOYTIC Kol TR GmOGTACEMS UEV ATO TAV YIyvopévav &ml 6 10 dv Kol 10 O€iov
ovvaefic. (translated by Clarke et al., lamblichus: De Mysteriis).

%7 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 268.
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connected to the dominance of providence.’® As he puts it, “in its very substance,
fate is enmeshed with providence, and fate exists by virtue of the existence of
providence, and it derives its existence from it and within its ambit.”**® lamblichus
justifies this view of providence superseding fate, and fate being subject to it (also
a Middle-Platonic conception), on the basis that the fated movements of the
planets around the cosmos are assimilated (d@opotovvtor) to the immaterial and
intellectual activities and circuits.®'° Similarly, Greenbaum observes for Valens
that, ‘the way to come to prognosis is by studying the movements of the stars, for
they are the embodiment and ensoulment of both heimarmene and pronoia’.®**

lamblichus postulates this, superior to nature and generation, soul principle
which may unite humans to the gods, transcend the cosmic order, partake in
eternal life and in the activity of the supracelestial gods.*** As lamblichus
explains,

for when the better elements within us are active, and the soul is

elevated towards the beings superior to it, then it separates itself fully

from those things that tie it to generation, and it detaches itself from

the worse, and changes one life for another, and gives itself to another

order of things, completely abandoning its previous one.**®

lamblichus divides humans into three categories based on the above criterion. The

%08 |amblichus, Letter 8 To Macedonius, On Fate (fragment 4, lines 5-6), in Dillon and
Polleichtner, lamblichus of Chalcis: The Letters, pp. 22-23.

%9 Jamblichus, Letter 8 To Macedonius, On Fate (fragment 4, lines 6-8), in Dillon and
Polleichtner, lamblichus of Chalcis: The Letters, pp. 22-23, kat avtiv v ovciav dpa
gmmhéketar M eipopuévn T mpovolq kai T@ lvar TV Tpdvoldy £6Tv 1 eipopuévn Kol
a7’ a0 TG Kol TEPL DTNV VOECTNKE.

319 1amblichus, Letter 8 To Macedonius, On Fate (fragment 4, lines 1-4), in Dillon and
Polleichtner, lamblichus of Chalcis: The Letters, pp. 22-23. For the view of providence as
superseding fate, and fate being subject to it, in a Middle-Platonic context, see Dorian
Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp. 28-33.

1 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 45.

#12 lamblichus, DM VI111.7 (270.6-9).

%13 lamblichus, DM VII1.7 (270.10-14) Otav yap 8% & Bedtiova t@dv &v quiv évepyii, kod
PO A KpeitTova avayntal avtiig 1 yoyn, tote yopiletor mavtdmact Tdv Kateydvimv
avTV €ig Vv yéveow, kai deiotator t@V yepdvev, (onv te £épav avl’ Etépoag
GAAGTTETOL, Kol SI0MOV £AVTNV €ig GAANY S10KOGUNOLY TNV TPOTEPAY APEICH TAVTEADG.
(translated by Clarke et al., lamblichus: De Mysteriis).
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great mass of men is subject to the dominion of nature and fate; a certain few
individuals employ an intellectual power beyond nature, transcending generation
and natural forces, while some individuals are in the middle between nature and
pure mind.*** These three divisions seem to match Iamblichus’ division of souls
entering generation into three categories, and his three stages of divine possession,
that is to say participation (upetovocic), communion (kowwvio) and union
(Bvooig). 3

lamblichus suggests that a life operating in accordance with intellect is the
only kind of life that recognises the untrammelled authority of the soul, which
consequently becomes free from necessity, and is able to live in a divine
dimension with divine benefits.*® These divine benefits may be similar to the
sacred gifts arising from theurgy, namely purification of the soul, preparation of
the mind for participation in and vision of the Good, and union (évwoic) with the
gods.®*” Union (&vootc) with the gods constitutes for lamblichus the third and
most complete form of divine possession, in which ‘we exercise our activity in

common with him [the god]’.3*® In the case of union, it is clear that the individual

participates simultaneously in a double dimension, a human and a divine one.

34 |lamblichus, DM V.18 (223.8-224.4).

315 Jamblichus, De Anima, fragment 29; lamblichus, DM II1.5 (111.9-11); For divine pos-
session, see also Crystal Addey, Divination and Theurgy in Neoplatonism, pp. 215-237,
Crystal Addey, ‘Ecstasy between Divine and Human: Re-assessing Agency in lambli-
chean Divination and Theurgy’; Crystal Addey, ‘Divine Possession and Divination in the
Graeco-Roman World: The Evidence from lamblichus’ On the Mysteries’; Anne Shep-
pard, ‘Tamblichus on Inspiration: De Mysteriis 3.4-8”, in H.J. Blumenthal and E.G. Clark
(eds.), The Divine lamblichus: Philosopher and Man of Gods, Bristol: Bristol Classical
Press, 1993, pp. 138-143.

318 1amblichus, Letter 8 To Macedonius, On Fate (fragment 3, lines 1-4), in Dillon and
Polleichtner, lamblichus of Chalcis: The Letters, pp. 22-23.

17 lamblichus, DM X.5 (291.10-292.3).

%18 lamblichus, DM 111.5 (111.7-9) kow#v motodpeda mpds adtdv v Evépyetav: (trans-
lated by Clarke et al., lamblichus: De Mysteriis). For a comprehensive discussion on the
three forms of divine possession, Emma Clarke, lamblichus’ De Mysteriis: A Manifesto
of the Miraculous, pp. 70-86; Crystal Addey, Divination and Theurgy in Neoplatonism,
pp. 215-237.
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lamblichus holds that the whole of theurgy presents this double aspect:

On the one hand, it is performed by men, and as such observes the

natural rank in the universe; but on the other, it controls divine

symbols, and in virtue of them is raised up to union with the higher
powers, and directs itself harmoniously in accordance with their
dispensation, which enables it quite properly to assume the mantle of

the gods.*

According to Shaw, astrology is an attempt to penetrate to the essence of
fate and recognise the presence of the liberating gods in their generative
binding.3* He notes: ‘in this kind of “ascent™, the soul discovers that in the midst
of being a fated and temporal creature it participates in the order of time itself;
although present in a body, it begins to hear the rushing sound (rhoizos) of the
stars as it enters their eternal order’.*** Hence, as Addey proposes, ‘the theurgist
attains a kind of divine consciousness which enables to see from the perspective
of the gods, a perspective which is superior to human intellection while innately
containing pure intellection’.**

Therefore, astrology may additionally be used as a noetic synthema, that is
to say as a mandala, an intelligible whole, or one, in which, as Shaw postulates,

each god would be associated with a geometric figure that appeared in the heavens

‘at critical moments’.*** The particular planetary deity which assumes the role of

319 lamblichus, DM 1V.2 (184.1-6) Tiig 6Ang Bsovpyiag SITTéV £0TL TPOGYNHO, TO PEV GG
nap’ avOpdTeV Tpocsayduevov, dmep o Pl Kol v NUeTépay oV Mg Exel PUGENMG &V
T® movti, TO 0& KpaTLuVOpEVOV TOig Bgiolg cuvONuact Kol Gve HETE®POV S aDTAV TOIG
KPEITTOG1L GUVOTTOUEVOV, TEPLOLYOUEVOV TE EUUEADC €ml TV ékeivav doukocpunoy, O o
dvvartar gikotog Kol T0 1OV Be®dv oyfjpa tepitifecbar. (translated by Clarke et al., lambli-
chus: De Mysteriis).

320 Gregory Shaw, ‘Astrology as Divination: lamblichean Theory and its Contemporary
Practice’, in John Finamore and Robert Berchman (eds.), Metaphysical Patterns in Pla-
tonism: Ancient, Medieval, Renaissance and Modern Times, Westbury, The Prometheus
Trust, 2014 [New Orleans: University Press of the South, 2007], pp. 73-86, here p. 77
[hereafter, Gregory Shaw, ‘Astrology as Divination’].

%21 Gregory Shaw,‘Astrology as Divination’, p. 77.

%2 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 194.

%23 Gregory Shaw, Theurgy and the Soul, pp. 225-230, here p. 226.
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the soul’s personal leader would ensure that the soul, residing among humans and
within the company of the gods simultaneously, may attempt to engage in a
dialogue with the other planetary gods, seeking guidance from divine providence
instead of passively suffering fate. Even though the gods always remain
impassive, their patterns and relationships in the sky at any given moment may
provide the necessary foundation for an active human participation within their
realm. From that viewpoint, astrology emerges as a dialogos with divine
providence. Thus, humans who succeed in acting on the noetic level of their
daimon, and manage to attune their Intellect to the cosmic symphony, can follow

their leader god into the divine realm and negotiate with fate.



7

CONCLUSION

This dissertation examined the mode of interaction between human and
divine planes of existence in lamblichus’ De Mysteriis. Astrology was investigated
in parallel as a paradigm of this interaction. Within the Neoplatonic framework of
reference, the process of the interaction with gods and semi-divine entities was
analysed from three different angles, each representing a distinctive phase of a
cumulative level of intimacy with the divine.

| began with the analysis of astrology as a divine science. lamblichus views
in mathematike episteme a body of knowledge of philosophical significance which
seeks to unveil the metaphysical dimension of the manifest cosmos by means of
abstract, mathematical symbols. Even though the gods are transcendent, and
therefore not subject to passions, they are simultaneously immanent and present
throughout the cosmos imparting signs to humans. The study of the sun’s
transformations through the zodiac, expressed via a signifying system of
discourse, constitutes the epistemological foundation of astrology, by means of
which humans may see and honour the constantly changing patterns of the deities
emanating from the One. In the Neoplatonic metaphysical landscape, the planets
are the visible images and bodies of the encosmic gods. Through their spherical
shape and motions, the planets were seen as inextricably linked to Intellect and the
immaterial gods. The ritual practitioner who enhances his or her own level of
receptivity, through ritual, intellectual and ethical means, may purify his aethereal
soul-vehicle, rendering it spherical and akin to the planets. Through the inner sight

of the image-making faculty (phantasia), residing in the purified vehicle, humans
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may see and listen to the gods. Hence, astrology as episteme may free the soul
from its sensible attachments, initiating a noetic procedure in which knowledge of
the gods and knowledge of ourselves merge in a continuum.

Next, the phase of interpretation of the divine signs was considered.
Astrology was examined as a form of divination. Based on Iamblichus’ objections
to the casters of nativities (genethlialogoi), | elaborated his preference for the
inspired, or theurgic, mode of divination, as opposed to its inductive form.
According to lamblichus, the inductive form of divination operates exclusively
through human skill and discursive reasoning, and concerns only trivial events
manifested in the realm of generation. Its practitioners perform a mechanistic
interpretation, based unilaterally on the horizontal level of cosmic sympathy
(sympatheia). On the other hand, astrology in its theurgic aspect may be practiced
dynamically, like the repetition of an act of cosmogony, resulting in a supra-
rational mode of unitary cognition of the heavenly signs which are interpreted
primarily through divine love (theia philia) and, subordinately, through
sympatheia. Particular emphasis was placed on the soteriological dimension of
inspired divination, since the ritual practitioner can engage in the ascent of the
soul to the divine by first establishing contact with its leader planetary god.
Therefore, astrology viewed as an inspired form of divination highlights the soul’s
capacity to bestow transformation of the identity through alignment with the
divine principle.

Finally, I explored the human potential to act on the level of the personal
daimon. The daimon was approached as a divine entity hovering between the
human and divine planes of existence. Its mission is to guide the soul-body

composite throughout the embodied life. However, in its noetic dimension, the
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nous-daimon conveys the illumination of divine Intellect to human minds, and
finalises the metamorphosis of the human identity from the sensible dimension of
the soul-body composite into the intelligible self. The soul may hereafter receive
the particular god, or planet, which rules over its daimon, as its leader. In the
phenomena of divine possession and union with the gods, humans have the
capacity to exercise their will in accordance with the gods and transcend fate.
From that perspective, the horoscope operates as a material and a noetic sunthema
and astrology emerges as a dialogos with divine providence.

Iamblichus’ soteriological system proposes that humans follow the
theurgic path aiming for the soul’s contact, assimilation and union with the divine.
In a multilayered but unified cosmos, in which different planetary voices resonate
and form a single melody, the soul follows the gods in the course of their heavenly
procession. Through a cumulative level of intimacy with them, the ritual
practitioner may ‘sense’ the gods, approach them further in order to decrypt their
meassages, and act consequently according to divine providence instead of
passively suffering fate. As a paradigm of the interaction with the divine,
astrology may be performed throughout the spectrum of ritual practices uniting
humans to the gods. Thus, astrology provides substantial ontological knowledge,
activates the process of negotiation with fate, and may anticipate the radical

transformation of the human identity into its intelligible double.
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APPENDIX |

Porphyry’s Letter to Anebo and Iamblichus’ De
Mysteriis: The Relationship between Porphyry and
lamblichus

The philosophical dialogue between lamblichus and Porphyry forms the
kernel of De Mysteriis. Many scholars view this interrelationship as a hostile disa-
greement, and consider Porphyry as holding a sceptic and rationalistic position
towards theurgy.*** According to Garth Fowden, Porphyry was an analytical
thinker who tried to reconcile philosophy with conventional religion ‘without sa-
crificing the assumption...that their levels of application are completely differ-
ent’.3%> Shaw stresses that, for Porphyry, theurgy functioned as ‘a mere preparatio
for the philosophic life and was to be left on the periphery of its highest discip-
lines’, while lamblichus ‘moved theurgy from periphery to center, not only in the
life of the philosopher, but for anyone who worshipped the gods’.*?® For Shaw,
the De Mysteriis is a ‘philosophical apology for a discipline [theurgy] that claimed
to transcend philosophy’.*’ Dillon considers Porhyry’s Epistle as ‘a polemical
open letter attacking the practice and theory of theurgy’, while Emma Clarke de-
tects ‘considerable tension” and a hostile atmosphere between the two philoso-

phers.3%

%4 For a comprehensive discussion on those scholarly views, see Crystal Addey, Divina-
tion and Theurgy in Neoplatonism, pp. 129-131.

%> Garth Fowden, The Egyptian Hermes, p.130.

%26 Gregory Shaw, Theurgy and the Soul, p.16.

%7 Gregory Shaw, Theurgy and the Soul, p.122

%8 Dillon and Polleichtner, lamblichus of Chalcis: The Letters, p. xiv; Emma Clarke,
Iamblichus’ De Mysteriis: A Manifesto of the Miraculous, p. 7.
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On the other hand, some scholars hold more moderate views. Andrew
Smith claims that Porphyry's Letter ‘was written in a spirit of friendly criti-
cism’.*?° Polymnia Athanassiadi suggests that lamblichus wasn’t angry, but rather
pleased to receive the Letter to Anebo, although he might have been ‘shocked by
Porphyry’s naivety’.**® Crystal Addey points out that the two works function
within two traditional genres of philosophy: the philosophical genre of ‘Problems
and Solutions’ and within the tradition of Platonic dialogue, and the dialogical
process in general, and argues that the exchange comprises ‘a mystagogic dialo-
gue and a type of philosophical and religious discourse with protreptic, education-
al and initiatory functions’.**! Moreover, she stresses that Porphyry may have de-
liberately asked lamblichus a series of provocative questions, ‘as an impetus for
him to write a treatise defending and explaining theurgy and other pagan religious
phenomena...”** Andrei Timotin considers the De Mysteriis as a form of apolo-
getic discourse which, by means of a reply to a moderate advocate of civic cult
such as Porphyry, renders theurgy philosophically immune against hostile criti-
cism, stemming notably from the Christians.**?
Textual evidence from the De Mysteriis supports this more moderate ap-
proach. lamblichus assumes throughout his treatise the mantle of a Platonic in-

structor, like Diotima in the Symposium. In fact, lamblichus employs a well-

9 Andrew Smith, Porphyry’s Place in the Neoplatonic Tradition: A Study in Post-
Plotinian Neoplatonism, The Hague, Martinus Nijhoff, 1974, p.135.

%0 polymnia Athanassiadi,“Dreams, Theurgy and Freelance Divination: The Testimony
of lTamblichus”, p.119.

%1 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 128. For the analysis of
the exchange of the two works as an example of the genre of ‘Problems and Solutions’,
ibid., pp.131-133; for the similarities with the Platonic dialogues, ibid., pp. 133-136.

%2 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 166.

3 Andrei Timotin, La Démonologie Platonicienne. Histoire de la notion de daimon de
Platon aux derniers néoplatoniciens, Leiden and Boston, Brill, 2012, p. 216 [hereafter,
Andrei Timotin, La Démonologie Platonicienne].
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known turn of phrase used by Diotima to Socrates before revealing to him the
mysteries of Eros: ‘I will speak of them, she said, and will not stint my best en-
deavours; only you on your part must try your best to follow’.*** Furthermore,
‘Abamon’ closes his Reply with a prayer to the gods, requesting intellectual par-
ticipation in the realm of the divine on behalf of both himself and Porphyry.®®
The final words of De Mysteriis is a wish that the gods preserve ‘the authority of
our [his and Porphyry’s] mutually concordant friendship’.**® Thus, lamblichus and
Porphyry appear to constitute a group of fellow philosophers who enter willingly
in the process of discussing their differences of opinion through a commonly
shared system of theoretical notions. Following the anthropological terminology,
they may be both qualified as insiders, or as sharing an emic viewpoint resulting
from studying ritual phenomena ‘as from inside the system’.>*’

From that perspective, criticism may be viewed as an essential component
of a deliberate exchange between similarly oriented philosophers who, despite
their divergences, partake of the same Platonic values and of a strong tendency to
integrate Eastern ritual elements and astrology in their worldview. Both philoso-

phers appear to have a marked interest in astrology and it is likely that they have

practised it in some form. Porphyry, who manifests an astrological awareness

%4 lamblichus, DM, V.5.206.1-2 employing the well-known turn of phrase used by Dio-
tima to Socrates before revealing to him the mysteries of Eros, in Plato, Symposium,
210a3-4, épd piv ovv, &pn, &y® Kol mpodvpiog o0dev dmorelym: mepd & EnecBor.’T will
speak of them, she said, and will not stint my best endeavours; only you on your part
must try your best to follow’, ed. and translated by W.R.M. Lamb, in Plato: Lysis, Sym-
posium, Gorgias, Cambridge MA and London: Harvard University press, 1975 [1925].
See also Clarke et al., lamblichus: De Mysteriis, p. 235, n. 290.

347 lamblichus, DM X.8 (293.12-294.4).

% lamblichus, DM X.8 (294.4) 10 kdpog Tiic dpovonTikiic eihiag Tiic Tpdg dAMAove (My
translation).

%7 Kenneth L. Pike, Language in Relation to a Unified Theory of Structure of Human
Behavior, The Hague, Mouton, 1967, p. 28. For the definition of ‘insider’, R.T.
McCutcheon, The Insider/Outsider Problem in the Study of Religion, New York, Conti-
nuum, 1999, p. 17.
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throughout his philosophical writings, has also written the astrological treatise In-
troduction to the Tetrabiblos.**® lamblichus is knowledgeable in technical termi-
nology throughout the Book 1X, which principally discusses astrology in relation
to the personal daimon, and appears, according to Dorian Gieseler Greenbaum,

‘better versed in astrology than Plotinus’.**°

%38 porphyry, Introduction to the Tetrabiblos, in CCAG V/4 (edited by Emilie Boer and
Stephan Weinstock), Brussels, Henri Lamartin, 1940, pp. 185-228 [hereafter, Porphyry,
Introduction to the Tetrabiblos]. For the authorship, see Dorian Gieseler Greenbaum, The
Daimon in Hellenistic Astrology, pp. 266-270. For a comprehensive discussion on Por-
hyry’s integration of astrology within his philosophical works, see Dorian Gieseler
Greenbaum, ‘Porphyry of Tyre on the Daimon, Birth and the Stars’, to be published; Do-
rian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, pp. 247-255, 266-275.

%9 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology, p. 251. For Ploti-
nus’ relationship to astrology, ibid., pp. 238-247, and for further bibliography, ibid., p.
239, n. 17.
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APPENDIX |1

De Mysteriis: Principal Intertextual References and
Cultural Influences

1) The importance of Hermes/Thoth

The De Mysteriis opens with a dedication to ‘Hermes, the god who presides over
rational discourse, [and who] has long been considered, quite rightly, to be the
common patron of all priests; he who presides over true knowledge about the gods
is one and the same always and everywhere’.>*° Following the early Greek reli-
gious tradition which, at least since the archaic period, attributed to Hermes the
role of the messenger of the gods, Hermes’ defining characteristic in the Hellenis-
tic period was that, as Fowden discloses, of ‘the interpreter of divine will to man-
kind’.*** Clarke points out that ‘the exact identity of Hermes here is ambiguous,
since lamblichus exploits the supposed attributes of both the Greek Hermes and
the divine or semi-divine Hermes Trismegistus, a late-antique amalgam of Thoth
and Hermes’.** The Egyptian divinity Thoth was the god of magic, speech,
knowledge and of all science, and he also conducted the dead to the kingdom of
the gods, participating in the judgement of their souls.*** Hermes carries therefore
the ambiguity of a liminal figure hovering between the divine and human worlds.
From that perspective, its functions appear quite similar to that of the personal

daimon, which is explored in Chapter 3.1.

0 @edg 6 TV Adyov fiyepdv, Epufic, mihor &dokton kokde dmact Toic iepedow ivot
Kowvog O 8¢ TG mepi Bedv dAndviig moTAUNC TPoESTNKMG Elg doTV O avTOG &V dAOIG",
DM, 1.1(1.3-2.1), translated by Clarke et al., lamblichus: De Mysteriis.

¥1 Garth Fowden, The Egyptian Hermes, p. 24.

342 Emma Clarke, Iamblichus’ De Mysteriis: A Manifesto of the Miraculous, p. 9.

¥3 Garth Fowden, The Egyptian Hermes, pp. 22-23.
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However, through the presence of Thoth/Hermes, lamblichus may additional-
ly seek to reinforce the ambiguous and signifying style of his own discourse, and
to warn his potential reader that this work requires dialectical exegesis and initia-
tion in order to be decrypted. In his Letter to Dexippus, lamblichus acknowledges
‘Hermes, the god of rational discourse, who bears in his hands its symbol, of two
snakes looking toward each other’.*** Further on in that same letter, after recog-
nising similarly the importance of the muse Calliope in the elaboration of dialogi-
cal reasoning, lamblichus cites Heraclitus’s famous phrase about the Delphic
Oracle, that ‘the God in Delphi is not speaking out, nor yet concealing, but signi-
fying his prophecies’.>* In that particular context, lamblichus views the dialectic-
al enquiry of the oracle as the basis through which ambiguity, homonymy and
every double meaning may be dissipated.**® lamblichus uses that same quotation
in the fifteenth chapter of the Book Il which examines divination, in the part
where he discusses artificial forms of divination and astrology in relation to signs
emitted by the gods.®*’ Addey highlights the exegetical status of Hermes and sug-
gests that ‘Iamblichus places the De Mysteriis under the divine patronage of
Hermes and also hints at the status of himself as exegete and of his text as a divine
copuporov in the chain of the god Hermes’.>*® In Book VIII of De Mysteriis,

which examines Egyptian theology, lamblichus specifically refers to the ‘Hermet-

¥4 5 Moy10¢ ‘Eppiic, 6 @épav &v toiv xepoiv T cuvenua adtig [t0] TV &ic GAARAovG
anofAenovimv dpakdvimv, lamblichus, Letter 5 To Dexippus, On Dialectic (lines 1-2), in
Dillon and Polleichtner, lamblichus of Chalcis: The Letters, pp. 14-5.

¥56 &v Aehgoic Bgdc odte Aéyov ka® Hpdakhettoy, odte kpdntmv GG onpaivey Tag
povteiog, lamblichus, Letter 5 To Dexippus, On Dialectic (lines 7-8), in Dillon and Pol-
leichtner, lamblichus of Chalcis: The Letters, pp. 14-5. Heraclitus’ Fragment B 93 in the
Diels-Kranz edition, is also quoted by Plutarch, Pyth. orac. 404E.

% lamblichus, Letter 5 To Dexippus, On Dialectic (lines 8-10), in Dillon and Polleich-
tner, lamblichus of Chalcis: The Letters, pp. 14-5.

¥7 lamblichus, DM 111.15 (136.2-3).

¥8 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 160.
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ic books’ and the ‘way of Hermes’; allusions which seem to refer to the Hermeti-
ca, a series of metaphysical-soteriological texts, representing a synthesis of Pla-
tonism with Egyptian religious elements and astrological doctrines, often written
in a dialogical form between a master and a disciple, composed between the first

and third centuries CE and attributed to Hermes Trismegistus.**°

Marilynn Law-
rence remarks that this legendary Hermes was also credited with the invention of

astrology.>*°

i1) The great reverence for the sages of the East, and espe-
cially for the Chaldeans and the Egyptians

From the first chapter of his Reply, ‘Abamon’ stresses that many of Porphyry’s
queries will be clarified on the basis of the traditions of the sages of Chaldea and
from the teachings of the prophets of Egypt.*** Clarke considers that the sages of
Chaldea is a reference for the Chaldean Oracles, a collection of revelatory, hex-
ameter verses purported to have been ‘handed down by the gods’ (6somapddota)
and which flourished during the late second century CE.*** The Chaldean Oracles

contain the first surviving use of a deviate of the term ‘theurgy’, since Fragment

%9 lamblichus, DM VI111.1 (260.14-261.3); VIII.4 (265.10-266.1); VIII.5 (267.11-268.9);
Cf. Fowden, The Egyptian Hermes, pp. 131-141; Crystal Addey, Divination and Theurgy
in Neoplatonism, pp. 159-166. For an Introduction to the Hermetica, Walter Scott (ed.
and trs. by), Hermerica. The Ancient Greek and Latin Writings which Contain Religious
or Philosophical Teachings Ascribed to Hermes Trismegistus, Boston, Shambala, 1993
[1985], pp. 1-16 [hereafter, Walter Scott, Hermerica]; Brian P. Copenhaver (introduced
and translated by), Hermetica, New York and Cambridge: Cambridge University Press,
1992, pp. xiii-Ixi [hereafter, Brian Copenhaver, Hermetical].

30 Marilynn Lawrence, “Hellenistic Astrology”. 2005. Internet Encyclopedia of Philoso-
phy, http://www.iep.utm.edu/astr-hel/. p. 3. Accessed 28/01/2017.

*1 Jamblichus, DM 1.1 (4.10-12).

%2 Clarke et al., lamblichus: De Mysteriis, p. 7, n. 9. For an Introduction to the Chaldean
Oracles, Ruth Majercik (ed. and trs. by), The Chaldean Oracles, Westbury, Prometheus
Trust, 2013 [1989], pp. 1-46 [hereafter, Ruth Majercik, The Chaldean Oracles].
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153 uses the related noun @covpyoi (the plural noun ‘theurgists’).*>® Neverthelees,
lamblichus clearly refers to the Chaldean-Assyrian religious tradition in a more
general sense, and he seems to view the Chaldean Oracles as deriving from this
tradition, either literally or in terms of spiritual ancestry. Ruth Majercik notes that
‘although the term “Chaldean” is generally understood in a metaphoric sense to
designate Julian’s “spiritual” affinity with the wisdom of the East, it has also been
argued that Chaldea was the actual homeland of Julian pater, who might have mi-
grated to Rome following Trajan’s military campaigns in the East’.®*** Hans Lewy
remarks that the original theurgists drew on a pre-existing ‘Irano-Syro-Babylonian
theocracy’. **° Additionally, in late antiquity, Chaldean was also an adjective
which stood for astrologer.®*® Franz Cumont holds that the Chaldean cosmology,
which deified all elements but ascribed a predominant influence to the stars, influ-
enced Syrian syncretism.®*’ The Hellenisation of the Near East in the centuries
following Alexander’s conquests (334-323 BCE) must have been a potent factor

in encouraging such cultural interaction.

%3 Ruth Majercik, The Chaldean Oracles, F153. There is a possible mention of theurgy in
Nicomachus of Gerasa, Excerpta de musica 6.277.7 in Jan (1895; repr. 1962), written
around 160 CE; but it is important to note that the use of the term ‘theurgy’ rests on a
conjecture of a corrupt passage. Also in Julius Pollux, Onomastikon 114.4 (Bethe 1900-
1939): this work was written between 166 and 176 CE and lists theurgists among cultic
personnel and ritual specialists; see also Crystal Addey, ‘Oracles of Fire: The Ritual For-
mation of the Chaldean Oracles’, in Fortune et Réception des textes oraculaires dans
|’Antiquité tardive et le monde médiéval (Conference), Université de Libre Bruxelles,
Bruxelles (5-6 September 2016), p. 2, n. 4.

%4 Ruth Majercik, The Chaldean Oracles, p. 1.

%5 Hans Lewy, and Michel Tardieu (eds.), Chaldean Oracles and Theurgy: Mysticism,
Magic and Platonism in the later Roman Empire, Paris: Etudes Augustiniennes, 1978
[1956], p. 425 [hereafter, Hans Lewy, Chaldean Oracles and Theurgy].

%% Dorian Gieseler Greenbaum, ‘Chaldeans, astrologers’, The Encyclopaedia of Ancient
History, First Edition, Bagnall R. S., Brodersen K., Champion C. B., Erskine A and Hu-
ber S. R. (eds.), Blackwell Publishing, 2013, pp. 1435-1436.

%7 Franz Cumont, The Oriental Religions in Roman Paganism, Chicago, The Open Court
Publishing Company, 1911, p. 133 [hereafter, Franz Cumont, The Oriental Religions in
Roman Paganism].
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Similarly, the Egyptian contribution in the De Mysteriis should not be li-
mited to the Hermetica, as Clarke suggests, but should be intended in a much
wider sense.**® Besides the whole Egyptian fiction covering the De Mysteriis,
Book VII looks at Egyptian symbolism and Book V111 highlights some key points
on Egyptian theology. Shaw suggests that lamblichus revered Egyptian theology
because it possessed real power, ‘imitating the nature of the universe and the crea-
tive energy of the gods’.3*® The insistence on the use of the ‘unknowable’ or sa-
cred names of the gods illustrates further Tamblichus’ reverence for the Egyptian
and Near-Eastern civilisations.**® Voces magicae, the Latin term used by scholars
to refer to the ‘unknowable names’ and strings of vowels within theurgic and
magical formulae, are being used extensively in the PGM, which were produced
in an Egyptian milieu. When scholars have been able to detect the meaning of the
‘unknowable’ names, they represent the names of Egyptian and Near Eastern dei-

ties. 36!

%8 Clarke et al., lamblichus: De Mysteriis, p. 7, n. 9.

%9 Gregory Shaw, Theurgy and the Soul, p. 24.

%0 1amblichus, DM VI1.4 &5. On the unknowable names of the gods, see Crystal Addey,
‘Assuming the Mantle of the Gods: “Unknowable Names”, Hieratic Formulae and Invo-
cations in Late antique Theurgic Ritual’, in A.P.M.H. Lardinois, J.H. Blok and M.G.M.
van der Poel (eds.), Sacred Words: Orality, Literacy and Religion, Orality and Literacy in
the Ancient World Volume 8 (Leiden: Brill, 2011), 279-294.

%1 Fritz Graf, Magic in the Ancient World, Cambridge MA and London, Harvard Univer-
sity Press, 1997 [1994, Belles Lettres], pp. 219-221.
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i1i) The Plotinian distinction of the three levels of Reality
or ‘Hypostases’ and the hierarchical/metaphysical struc-
ture of the universe

Plotinus’ treatise On the Three Hypostases postulates three unified levels of true
or divine reality, those of Soul, Intelligence and the One.*** As Wallis summaris-
es them,
the first or highest of these is the formless, ineffable principle known
as the one or the Good; next comes Intelligence, a timeless, self-
contemplating divine mind containing the Platonic Forms (or “Ideas”);
finally, mediating between eternity and time, there is Soul, producer
and orderer of the sensible cosmos, which in its turn constitutes an
Image of the Forms cast by Soul on the formless substratum Prime
Matter.*®®
Therefore, an essential gap is created between the material world and its ideal arc-
hetype. Such a chasm is reaffirmed in the axiological and ontological evaluation
between gods and men. As lamblichus puts it, ‘god is all, and has power over all,
and all things have been filled with by his own self, and he alone is worthy of
highest esteemed of blessed honour. But the human being is shameful, and is as

nothing, and a toy compared to the divine’.*®*

%2 p|otinus, Enneads, On the Three Hypostases, V.1, passim.

%3 R. T. Wallis, Neoplatonism, p. 16.

%4 lamblichus, DM 111.19 (146.7-10) é¢ 0d¢ pév mavto £6Ti Kod mévta dHvartat Koi mévta
TEMAPOKEY E0VTOD, Kol POVOG 6ovdTig a&toddyou kai Tiufig poakapiog éotiv d&log: 10 8’
avOpomeov oicypov kol €v  ovdevog pépel Kol maiyvidv €ott mpog TO  Ogiov
nopafarropevov. (translated by Clarke et al., lamblichus: De Mysteriis).
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Iv) The multiplication of the ranks of being and divine
entities in the universe, presented as intermediary powers
to bridge the vast gulf between the One and the material
world

Such spiritual entities mediating between the gods and (human) souls are the
classes of daimones and heroes.®® In the beginning of Book Il, primarily con-
cerned with divine epiphanies, lamblichus further adds in the group of divine in-
termediate entities the archangels, angels and lords.**® According to lamblichus,
‘these classes of being bring to completion as intermediaries the common bond
that connects gods with souls, and causes their linkage to be indissoluble. They
bind together a single continuity from top to bottom, and render the communion
of all things indivisible’.*®” This idea is called by some modern scholars the ‘Prin-
ciple of Continuity’, a term which refers to the ancient belief that, as Johnston ex-
plains, ‘there could be no gaps or discordances in the universe, physically or theo-
logically; therefore dissimilar entities must be unified or at least buffered by a
third entity that possessed characteristics of each. The third and middle entity
served as an interface’.**® This kind of mediation and continuous hierarchy can
also be seen in Plotinus and Porphyry, termed by Zeke Mazur ‘the axiom of conti-
nuous hierarchy’, and ‘entails that an ontologically-inferior principle can never

control an ontologically-superior one and, concomitantly, that no ethically-inferior

%5 Jamblichus, DM 1.5 (16.5-17.5)

%6 Jamblichus, DM 11.3 (70.14-71.7)

%7 lamblichus, DM 1.5 (17.6-9) Todto 81) 0OV Tt Y&V HéGO GUUTANPODVTAL TOV KOOV
ovvdeopov Bedv e Kol Yoydv, kol AdtdAvToV adT®V TNV GUUTAOKTV dnepydletal, piov
1€ ouvéyeloy Gvolev péypt Tod tehodc GLVSEL, Kol TolEl TdV BAmv TV Kovmviav eivol
adwaiperov... (translated by Clarke et al., lamblichus: De Mysteriis).

%8 Sarah lles Johnston, Hekate Soteira. A Study of Hekate’s Roles in the Chaldean
Oracles and Related Literature, Atlanta, The American Philological Association, 1990,
pp. 15-16 [hereafter, Sarah lles Johnston, Hekate Soteiral].
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entity could end up in a position of dominance over an ethically-superior one’.**
This principle of meditation becomes much more pronounced from lamblichean

Platonism onwards.*"°

v) The divine is presented as being transcendent and im-
manent throughout the cosmos simultaneously

As lamblichus explains this paradox, the gods, ‘while being transcendent over all
things and free from every relationship with the realm of becoming, they lead eve-
rything in the realm of generation and nature in accordance with their own
will’.*™ In fact, “all things are full of gods’.>"? Shaw remarks that ‘in the hands of
Pythagoreans such as lamblichus the transcendence/immanence distinction of Pla-
to and Pythagoras was fused into an ineffable principle at once transcendent and

immanent’.3"®

vi) The prominence of the solar cult

The Sun’s light is compared to the truth emanating from the gods.*” The sun is
used as a symbol or image of the One by lamblichus and other Neoplatonists who

read the sun in Plato’s myth of the cave in the Republic as an image or symbol of

%9 Zeke Mazur, ‘Unio Magica: Part 11: Plotinus, Theurgy, and the Question of Ritual’,
Dionysius 22, 2004, pp. 29-56, here p. 37; Crystal Addey, Divination and Theurgy in
Neoplatonism, pp. 178-179.

370 proclus, The Elements of Theology, (Revised Text with Translation, Introduction and
Commentary by E. R. Dodds), Oxford, Clarendon Press, 2004 [1963], pp. xxi-xXii; Gre-
gory Shaw, Theurgy and the Soul, p. 28.

1 lamblichus, DM 111.16 (138.11-13) Avbtoi 81 00V Y®PIGTOL TAVTOV Kai ATOAEAVLEVOL
TG oXE0EmG KAl CLUVTAEEMG TG TPOG TNV YEVESY dyovat TAvTo €V Tf] YeVEGEL Kol QUGEL
Kot v oikeiav BovAnow (translated by Clarke et al., lamblichus: De Mysteriis).

%72 Jlamblichus, DM 1.9 (30.2) mévta yap advtdv [tdv Oedv] éot mAipn: (translated by
Clarke et al., lamblichus: De Mysteriis).

373 Gregory Shaw, Theurgy and the Soul, p. 33, n. 6.

374 Jamblichus, DM 11.10 (90.13-91.1); DM 111.13 (130.8-14)
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the Supreme Good.*” Franz Cumont highlights the Babylonian and Egyptian ele-
ments in the solar cult and its implication with astrological doctrines.*”® Giuseppe
Muscolino points out that the solar cult of Mithras, which was introduced in Rome
by Persian slaves in the first century BCE, was reinterpreted during the third cen-
tury CE ‘platonically’, and gave rise to the cult of Sol Invictus, installed by Aure-
lian in 274 CE, in order to serve political purposes of unification under one im-
perial authority.*”” According to Richard Gordon, the public cult of the sun was
accentuated in Rome when political developments led to an affinity between the

sun and the concept of monarchy.*"®

vii) The emphasis on salvation through anagoge, the as-
cent of the soul to the realm of the gods

For lamblichus, the highest purpose of the hieratic art is the ascent to the One,
which constitutes the supreme master of the whole multiplicity of divinities.>”
However, very few individuals may ever attain this stage of supreme union.**°

Nevertheless, the path leading to the soul’s salvation follows an unbroken line of

%7 Plato, Republic VII, 514a2-517a.

%% Franz Cumont, ‘La théologie solaire du paganisme romain’, EXTRAIT DES
MEMOIRES PRESENTES PAR DIVERS SAVANTS 4 L'ACADEMIE DES INSCRIP-
TIONS ET BELLES-LETTRES, TOME XII, 11ePARTIE, Paris: Imprimerie Nationale, pp.
447-479; Franz Cumont, Astrology and Religion Among the Greeks and Romans, New
York, Kessinger Publications, 1960 [1912], xxiii-xxiv, passim.; Franz Cumont, The
Oriental Religions in Roman Paganism, Chicago, The Open Court Publishing Company,
1911, pp. 133-134.

817 Giuseppe Muscolino, Porfirio: La Philosophia ex Oraculis. Per una Nuova Edizione
dei Frammenti (PhD Thesis: UNIVERSITA DEGLI STUDI DI MACERATA,
DIPARTIMENTO DI FILOSOFIA E SCIENZE UMANE, 2013), pp. 36-40; see also R.
Turcan, Mitras Platonicus, Leiden, 1975.

%78 Richard L. Gordon (llmmiinster) and Martin Wallraff (Bonn), ‘Sol’, in: Brill’s New
Pauly, Antiquity volumes edited by Hubert Cancik and Helmuth Schneider, 2006, con-
sulted online on 19/01/2017.

% lamblichus, DM V.22 (230.12-14).

%0 |lamblichus, DM V.22 (230.14-231.2).
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continuity, comprising intermediate divine and semi-divine entities extending
from souls, heroes, daimones and angels to the visible and the invisible gods.*®*
Furthermore, throughout the De Mysteriis, lamblichus claims that the mystical
ascent of the soul to the realm of the gods is assimilated with divine descent.®®?
lamblichus specifies that the ascent to the intelligible fire is a process which must
be proposed as the goal of all foreknowledge and of every theurgic operation.**®
lamblichus is clearly using Chaldean terminology here, since the ‘empyrean’ or
fiery realm was used in the Chaldean Oracles to characterise the divine.*** In his
analysis of the Chaldean Oracles, Lewy considers theurgic elevation, or avoywyn,
as ‘the chief mystery of the Chaldean sacramental community, its goal being the
immortalisation of the soul’.*®®> Wallis points out a supplementary Stoic dimension
in the description of divine Intelligence as ‘fire’, as being equivalent to ‘light’;
thus serving as a paradigm of its ‘dematerialisation’.*® Johnston highlights the
soteriological function of anagoge. She views in the temporary raising of the soul
to the ‘intellectual fire’ of the noetic realm, a practice, which, in its repetitiveness,
purifies the soul ‘for its eventual release from Fate when the theurgist’s body

died’.*®” Moreover, the importance of ascension or anagoge may be highlighted

in a cryptical way in Porphyry’s Letter by the name of Anebo (AveB®, anebo),

%1 See Appendix IL.iv.

%2 Jamblichus, DM 1.9 (28.11-29.3); DM 111.2 (103.8-104.10); DM 111.17 (139.8-140.4);
DM X.6 (292.4-14); Crystal Addey, ‘Divine Possession and Divination in the Graeco-
Roman World: The Evidence from lamblichus® On the Mysteries’.

%3 Jlamblichus, DM 111.31 (179.6-8, my italics).

%4 Crystal Addey, ‘Oracles of Fire: The Ritual Formation of the Chaldean Oracles’, in
Fortune et Réception des textes oraculaires dans | ’Antiquité tardive et le monde médiéval
(Conference), Université de Libre Bruxelles, Bruxelles (5-6 September 2016), p. 13.

%> Hans Lewy, Chaldean Oracles and Theurgy, p. 177.

%6 R. T. Wallis, Neoplatonism, p. 105.

%7 Sarah Iles Johnston, Hekate Soteira, p. 89.
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which is in Greek phonetically very similar to anabo (avafw), the past tense sub-

junctive of the verb évopaive, ‘ascend to heaven'.3®

viii) The cosmological principles of ‘sympathy’
(cvpmadera) and ‘divine love’ (Osia @uria) as the founda-
tion of the living and interconnected universe in which
theurgy operates

Like all Neoplatonist philosophers, lamblichus holds that ‘the universe should be
conceived as a single living being’, a doctrine deriving from Plato’s Timaeus.*®°
In that unified cosmos, elements, or parts of it, which share similarities, or are
alike, tend to be mutually attracted to one another by means of the Stoic principle
of ‘cosmic sympathy’ (copmdOeia). As lamblichus explains it,

...in the universe, being as it is one single living being, possessing a

common life in all parts of itself, the communion of like powers, or

the conflict of contrary ones, or a certain affinity of the active for the

passive principle, propels together like and suitable elements, pervad-

ing in virtue of a single sympathy even the most distant things as if

they were most contiguous... **°
However, it is the principle of ‘divine love’ (bsia. @iiio) which causes ‘cosmic

sympathy’ to arise, since the gods bring the human mind into participation in the

realm of the divine, and into accord with them, ‘through harmonious persua-

%8 H. G. Liddell and R. Scott, Greek-English Lexicon, Oxford, Clarendon Press, 1996
[1843], p. 98. More precisely, avapw is the first singular person of the second aorist
subjunctive of the verb avépnv, second aorist of avapaiveo.

%9 lamblichus, DM V.12 (195.10-11) A€l 8% voeiv ¢ &v (@Ov éott 1o mdv. (my transla-

tion); Plato, Timaeus 30b-d.

%0 Jamblichus, DM V.7 (207.9-12)...6¢ v évi {ho @ mavti kai piov {ofv v adthy

TovToyod EYovil Kowwmvio TdvV Opoiov duvapemv 1| tdv évavtiov d1dotaolg 1 TIC

EMTNOELOTNG TOD TTOLODVTOG TPOG TO TACKOV GLYKIVEL Td Spota Kol EMITHOEN, OOANTOS

Katd pioy cvpmddetay Sujkovoa kol &v Toig ToppmTitm GO &yyiota ovot... (translated by

Clarke et al., lamblichus: De Mysteriis).
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sion”.®  As Addey maintains, ‘““divine love” is “supracosmic sympathy”: it
enables the phenomenon of sympathy to arise’.**> Thus, theurgy may be defined
as designating ‘a lifelong endeavour incorporating a set of ritual practices along-
side the development of ethical and intellectual capacities, which aimed to use
symbols (coupolra) to reawaken the soul’s pre-ontological, causal connection with
the gods, operating primarily through divine love and, subordinately, through

cosmic sympathy’.>%

¥ lamblichus, DM 1.12 (42.11) 810 me0oidg éppehodg (translated by Clarke et al., lambli-
chus: De Mysteriis).

%2 Crystal Addey, Divination and Theurgy in Neoplatonism, p. 29.

3 Working definition of Crystal Addey, Divination and Theurgy in Neoplatonism, p. 25.



