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[bookmark: _GoBack]Introduction
The rather controversial topic of theurgy has been subject to extremely different interpretations by modern scholars. In 1947, the century’s great classicist Eric R. Dodds condemns it as superstitious magic that corrupts Plotinian intellectual mysticism, causing it to degenerate into nothing more than irrationalism.[footnoteRef:1] Seven decades later, Gregory Shaw, another greatly respected and influential scholar, describes it as ‘the art of recovering our thrones,’ by enabling the recovery of ‘luminous and immortal bodies’ and by taking “the shape of gods” while still remaining in mortal physical bodies.[footnoteRef:2] This profound shift in perspectives in leading-edge scholarship on Iamblichean theurgy points to the often unconscious dualism embedded in our discursive thinking, with its inability to reconcile reason and ritual, philosophy and religion, thought and action, and anthropocentrism and ecocentrism. Crystal Addey, in her review of ‘recent anthropological, post-colonial and religious studies research,’ challenges the ‘widespread, post-enlightenment dichotomy between rationality and ritual’ and suggests that the application of such a dichotomy implies anachronism.[footnoteRef:3] In that respect, she draws from Robert Berchman’s Rationality and Ritual and concludes, ‘within its cultural context, Neoplatonic ritual is an element within a wider rational system.’[footnoteRef:4] Moreover, by using the term “inner ritual” (one coined by Zeke Mazur), which represents ritual as a cognitive process, Addey highlights the parallels between Plotinian contemplation and visualization and Iamblichean theurgy. By doing so, she warns against engaging in possibly anachronistic interpretations. Equally crucial, she calls attention to a significant similarity in immaterial forms of ritual defended and applied by the two Neoplatonic philosophers.[footnoteRef:5] John Dillon’s proclamation: ‘Like it or not, Platonism is a religion as well as a philosophy,’ which is explicit in Iamblichean theurgy, recapitulates the fundamental recognition that has been fuelling the aforementioned profound shift and deepening of perspectives in modern scholarship.[footnoteRef:6]  With its commonly known title De Mysteriis, a treatise from late third century, by the third major Neoplatonic philosopher (succeeding Plotinus and Porphyry), is a defence of theurgic rituals, for the ultimate Neoplatonic aim of the mystical union with the One through a gradual ascent in the metaphysical hierarchy.[footnoteRef:7] In it, Iamblichus writes: [1:  E. R. Dodds, ‘Theurgy and Its Relationship to Neoplatonism,’ The Journal of Roman Studies, Vol.37 (1947), 
p. 57-60.; for more on Doods’ idea of a decline in later Neoplatonism associated with theurgy and ritual, please see Wayne Hankey, ‘Re-Evaluating E. R. Dodds’ Platonism,’ Harvard Studies in Classical Philology, Vol.103 (2007), especially p. 514-516.]  [2:  Gregory Shaw, ‘Platonic Tantra: Theurgists of Late Antiquity,’ Quaderni di Studi Indo-Mediterranei X: Oikosophia: From Intelligence of the Heart to Ecophilosophy, Edited by Daniela Boccassini, (Mimesis, 2018),
p. 270.]  [3:  Crystal Addey, Divination and Theurgy in Neoplatonism: Oracles of the Gods (Farnham: Ashgate, 2014), p. 41; for a detailed discussion please see chapter 5 of the same book.]  [4:  Robert M. Berchman, ‘Rationality and Ritual in Plotinus and Porphyry,’ Incognita 2, (1991), p. 184-216 discussed in Addey, Divination and Theurgy, p. 41: the narrow hypothetico-deductive model of “rationality” compared with instrumental means/end decision-making process (in which criteria of rationality culls from its own cultural system), for a detailed discussion please see chapter 5 of the same book.]  [5:  Zeke Mazur, ‘Unio Magica: Part I: On the Magical Origins of Plotinus’s Mysticism,’ Dionysius 22, (2004), p.29-56 discussed in Addey, Divination and Theurgy, p. 187-188; 197; 202; 205; 212; 290.; for a discussion of the recent studies that have shown an underlying similarity not only in the goal but also in the means to attaining the “philosophic” ascent of Plotinus and the “theurgic” ascent of Iamblichus, please also see Gregory Shaw, Theurgy and the Soul: The Neoplatonism of Iamblichus (Pennsylvania: The Pennsylvania State University Press, 1995), p. 93-97.]  [6:  John Dillon, Review in Crystal Addey, Divination and Theurgy in Neoplatonism: Oracles of the Gods (Farnham: Ashgate, 2014), p. i.]  [7:  The original title of the treatise is The Reply of the Master Abamon to the Letter of Porphyry to Anebo and the Solutions to the Questions it Contains. De Mysteriis is the shorter version of the one invented by Marsilio Ficino for his Latin translation: Iamblichus, De Mysteriis Aegyptiorum, Chaldaeorum, Assyriorum (On the Mysteries of the Egyptians, Chaldaeans and Assyrians, translated by Marsilio Ficino (1549). https://archive.org/details/bub_gb_RXV75Y9aRPYC/page/n1] 

It is not pure thought that unites theurgists to the gods. Indeed what, then, would hinder those who are theoretical philosophers from enjoying a theurgic union with the gods? But the situation is not so: it is the accomplishment of acts not to be divulged and beyond all conception, and the power of the unutterable symbols, understood solely by the gods, which establishes theurgic union. Hence, we do not bring about those things by intellection alone; for thus their efficacy would be intellectual, and dependent upon us. But neither assumption is true.[footnoteRef:8] [8:  Iamblichus, On the Mysteries (De Mysteriis), translated by Emma C. Clarke, John M. Dillon and Jackson P. Hershbell (Atlanta: Society of Biblical Literature, 2003), DM 5.22 (230-231). ] 

Iamblichus presents theurgy as an enigma: a supra-rational phenomenon that subordinates philosophy and transcends discursive thinking, in some form of ritualistic embodiment of the divine through the power of symbols, in which real action is paradoxically non-action. Symbols are the ontological keys to higher levels of reality; however, he also emphasises that theurgic doors can be opened only by superior entities. In this way, he attributes primary agency to the gods. Signifying this unfathomableness theurgy literally means “god-working” or the “work of god.”[footnoteRef:9] Divine divination, as prophecy (mantikh), is a part of theurgic activity:  [9:  Addey, Divination and Theurgy, p. 3.; Gregory Shaw, ‘Containing Ecstasy: The Strategies of Iamblichean Theurgy,’ Dionysius, Vol. XXI (2003), p. 54.; Emma C. Clarke et al. Introduction to, Iamblichus, On the Mysteries (De Mysteriis), translated by Emma C. Clarke, John M. Dillon and Jackson P. Hershbell (Atlanta: Society of Biblical Literature, 2003), p. xxix.] 

Only divine mantic prediction, therefore, conjoined with the gods, truly imparts to us a share in divine life, partaking as it does in the foreknowledge and the intellections of the gods, and renders us, in truth, divine.[footnoteRef:10] [10:  DM 10.4 (289).] 

Iamblichus adds:
But why do I prolong this topic, when I have already shown by many arguments the superiority of divine prophecy over the human?[footnoteRef:11] [11:  DM 10.5 (290).] 

In De Mysteriis, Iamblichus goes to great lengths to demonstrate the superiority of divine divination over artificial divination. He also warns against bad and superficial types of divination.[footnoteRef:12] This suggests that humankind, which ‘sees but a little ahead,’ surely is in need of divination.[footnoteRef:13] However, the inferiority of artificial divination cannot be equated with an irrelevancy of the superficial types of divination. Iamblichus wants to show that artificial divination cannot be utilised to achieve the ultimate aim of the philosopher-theurgist. Since, it uses discursive thinking it cannot be a part of theurgic activity, which is noetic and non-dual: [12:  Superficial types of Divination: DM 3.13 (129-132); Artificial Divination (haruspicy, augury, astrology): DM 3.15-17 (135-143); DM 10.5 (290); for a discussion outlining the historical roots of distinguishing the two modes of divination (divine and artificial) ‘by their proximity to divine’ which reflects the Graeco-Roman typology please see Crystal Addey, ‘Oracles, Dreams and Astrology in Iamblichus’ De Mysteriis,’ in Seeing with Different Eyes: Essays in Astrology and Divination, ed. by Patrick Curry and Angela Voss (Cambridge: Cambridge Scholars Publishing, 2007), p. 2.; Addey, Divination and Theurgy, ch. 7, p. 239-282.]  [13:  DM 3.18 (144). ] 

	The higher beings, by contrast, one should grasp with a uniform mode of cognition.[footnoteRef:14]  [14:  DM 1.3 (9).] 

In order to achieve a deeper understanding of the enigma of theurgy and divination as functional elements within a broader system that is consistently rational in itself, the fundamental notions underlying Iamblichean cosmology must be considered. Therefore, I will initially discuss different forms of divination that are explored in Book 3 of De Mysteriis in their relation to theurgic cosmology.[footnoteRef:15] Then I will examine Iamblichus’ hierarchical schema of humankind through the notions of soul-vehicle, fate, modes of divination and theurgic ritual. [15:  Dream Divination (Oneiromancy): DM 3.2-3 (102-109); Divine Possession: DM 3.4-10 (109-123); Oracles of Delphi, Didyma and Claros: DM 3.11-12 (123-129); Artificial Divination (haruspicy, augury, astrology): DM 3.15-17 (135-143); Divination by Statues: DM 3.28-29 (167-173). ] 

Forms of Divination
In Book 3, in addition to dream divination (oneiromancy), oracles and divine possession, which he classifies as divine divination, Iamblichus also discusses divination by statues and artificial divination.

Dream Divination[footnoteRef:16]  [16:  Dream Divination (Oneiromancy): DM 3.2-3 (102-109).] 

Iamblichus categorizes dreams into two main groups: god-sent and human. Human dreams arise from the soul (either from recorded impressions or fantasies or everyday concerns) and may be true, ‘but in many cases they fail to attain reality.’[footnoteRef:17] Some indicators of god-sent dreams that are caused by illumination are hearing a voice giving advice at the moment of waking and a sense of being encircled by a spirit that enters with a whooshing sound.[footnoteRef:18] John F. Finamore’s work traces the tradition of divination through dreams from Homer to Plato, and shows that ‘“irrationality” (that is, a belief in divine intervention in the everyday world) is much older than Iamblichus.’[footnoteRef:19] On the other hand, Shaw discusses the continuity of the trajectory: from ‘the theurgic Neoplatonism initiated by Iamblichus’ to ‘archetypal psychology and dreamwork in particular.’[footnoteRef:20] [17:  DM 3.2 (103).]  [18:  DM 3.2 (103-104).]  [19:  John F. Finamore, ‘Reason and Irrationality: Iamblichus on Divination through Dreams,’ in Praying and Contemplating in Late Antiquity, ed. by Eleni Pachoumi and Mark Edwards, (Germany: Mohr Siebeck, 2018), p.39-56.]  [20:  Gregory Shaw, ‘Archetypal Psychology, Dreamwork, and Neoplatonism,’ in Octagon: The Quest for Wholeness, Volume 2, ed. by Hans Thomas Hakl, (Gaggenau, Germany: H. Frietsch Verlag, 2016), p. 327-359.] 

Oracles[footnoteRef:21] [21:  Oracles of Delphi, Didyma and Claros: DM 3.11-12 (123-129).] 

Iamblichus’ assessment of the oracular tradition widely practiced by all ancient Graeco-Roman people, as illustrated by Delphi, Didyma and Claros, highlights two important notions of theurgic cosmology. First, such a process depends on the Neoplatonic principle: ‘like attracts like’ through cosmic sympathy.[footnoteRef:22] Second, instead of the illumination of the matter (e.g., spring water), it is receptivity and purity of the soul-vehicle of the human being that enables divine illumination:[footnoteRef:23]   [22:  For the principle ‘like attracts like’: DM 1.5 (16); DM 1.6 (20); DM 1.15 (46&49); DM 3.15 (136); DM 3.20 (148); DM 5.10 (211); DM 5.20 (227-228). Addey, ‘Oracles, Dreams and Astrology,’ p. 9: Addey argues: ‘this principle clarifies Iamblichus’ idea that the gods can use the prophet as an instrument in divination because the human soul contains something divine within it which it can recollect.’]  [23:  A reference to the luminous spirit or the second soul. For a summary of the roles of the soul-vehicle especially, its role in liberation from fate as ‘a vehicle for the rational soul’s return through the cosmos to the gods’ since ‘through theurgic rites, it can be purified and lifted above’ please see John F. Finamore, Iamblichus and the Theory of the Vehicle of the Soul (California: Scholars Press, 1985), p. 1.] 

Divine does not permeate what partakes in a fragmented and divided manner, but exercising its power from without, and illuminating the spring, that it fills it with its own prophetic power. Still, not every inspiration that the water gives is from the god, but this only bestows the receptivity and purification of the luminous spirit in us, through which we are able to receive god. The presence of the god …. holds aloof from no one who, through a kindred nature, is in union with it.[footnoteRef:24] [24:  DM 3.11 (125).] 

Iamblichus repeatedly contends that illumination of the soul-vehicle is indispensable to all forms of divine divination.[footnoteRef:25] The illuminated soul-vehicle becomes ‘the pure sanctuary’ of the soul of the prophet/prophetess, whose nature is “kindred/like” the presence of the gods.[footnoteRef:26] Polymnia Athanassiadi argues that, for Iamblichus ‘the great prophetic sites of the ancient world’ ‘were not sacred theologically, but historically’ and thus they are irrelevant ‘to the core of divination.’[footnoteRef:27] To Iamblichus, divination has an anthropocentric (for the lack of a better word) orientation. However, Iamblichean anthropocentrism neither takes humankind as a whole nor as it is at its given state of consciousness. As I will explore in the second section, it is based on the notion of human hierarchy and the potential evolution of human consciousness. In other words, he is concerned with what humankind can become. Furthermore, the foundational monism through an unbroken web of connectivity and his views on matter, which are discussed below, imbues Iamblichean thought with an essential ecocentric orientation, as well. Thus, the worldviews battle between anthropocentrism and ecocentrism, discussed by Helen Kopnina and others, cannot take place in the Iamblichean cosmos.[footnoteRef:28] [25:  DM 3.14 (134); on the role of divine illumination please see also John F. Finamore, “Iamblichus on Light and the Transparent,” in The Divine Iamblichus: Philosopher and Man of Gods, ed. by H. J. Blumenthal & Gillian Clark, p.55-64 (London: Bristol Classical Press, 1993).]  [26:  DM 3.11 (126).]  [27:  Polymnia Athanassiadi, ‘Dreams, Theurgy and Freelance Divination: The Testimony of Iamblichus,’ The Journal of Roman Studies Vol.83 (1993), p. 124.]  [28:  Helen Kopnina et al., ‘Anthropocentrism: More than Just a Misunderstood Problem,’ J Agric Environ Ethics (2018), p. 109-127, especially p. 123.] 

Divine Possession[footnoteRef:29]  [29:  Divine Possession: DM 3.4-10 (109-123).] 

The most striking examples Iamblichus provides as evidence for the occasional involvement of the divine in the realm of generation are related to divine possession. Some humans, despite being exposed to fire, pierced with spits, and cut with knives, feel no pain at all. Iamblichus writes:
Their actions are in no way human, because what is inaccessible becomes accessible under divine possession …. who are inspired have no consciousness of themselves …. They exchange their life for another more divine life.[footnoteRef:30] [30:  DM 3.4 (110-111).] 

Shaw sees Iamblichus’ presentation of these extraordinary cases as an indication ‘both for Porphyry and for us, that human beings are capable of profound shifts in awareness and orientation.’[footnoteRef:31] He also draws attention to Frederick M. Smith’s study of ecstatic possession as a common religious phenomenon, which even today is observed in South Asia.[footnoteRef:32] Similarly, though related to 7th/13th century historiography, in In-between Sainthood and Madness, Eyüp Öztürk analyses the unorthodox muwallah dervishes of Damascus and Anatolia, who are presented, in certain instances, both as possessors of some corporeal influence and actors without self-consciousness.[footnoteRef:33] Athanassiadi’s claims that due to ‘their belief in essential unity of the cosmos and in inspired revelation, and in their constant effort towards achieving reunion with God,’ ‘Iamblichus’ natural environment is the mystical dimension of Islam.’[footnoteRef:34] This is because ‘Islamic philosophical and scientific thought’ is ‘well prepared to assimilate and incorporate such kind of’ anthropocentric doctrines, as Edith Jachimowicz suggests.[footnoteRef:35] [31:  Gregory Shaw, ‘The Role of Aesthesis in Theurgy,’ in Iamblichus and the Foundations of Late Platonism, ed. by Eugene Afonasin, John Dillon and John F. Finamore (Leiden: Brill, 2012) p. 93.]  [32:  Frederick M. Smith, The Self Possessed: Deity and Spirit Possession in South Asian Literature and Civilization, (New York: Columbia University, 2006) referred to in Shaw, ‘The Role of Aesthesis in Theurgy,’ p. 93.]  [33:  Eyüp Öztürk, Velilik ile Delilik Arasında: İbnu’s-Serrac’ın Gözünden Muvelleh Dervişler, (İstanbul: Kitap Yayınevi, 2016 [2013]). In-between Sainthood and Madness: Muwallah Dervishes from İbnu’s-Serrac’s Perspective, is my free-translation of the name of the book, which is formerly Eyüp Öztürk’s PhD thesis.]  [34:  Athanassiadi, ‘Dreams, Theurgy and Freelance Divination,’ p. 130.]  [35:  Edith Jachimowicz, ‘Islamic Cosmology’ in Ancient Cosmologies, ed. Carmen Blacker and Michael Loewe, (London: George Allen & Unwin Ltd, 1975), p. 167.] 

Divination by Statues[footnoteRef:36] [36:  Divination by Statues: DM 3.28-29 (167-173).] 

Iamblichean anthropocentrism, the core notion of which is that the higher ontological principles of existence can be revealed, in their full glory, only through the soul of the human being, is also implicit in Iamblichus’ question about divination by statues/images, as he asks:
For why would anyone exchange images for true reality, and descend from things superior to things inferior?[footnoteRef:37] [37:  DM 3.28 (167).] 

Plotinus’ response to Amelius’ invitation to visit the holy statues (or temples) at the New Moon festival (‘They ought to come to me, not I to them.’), which confused even Porphyry, is taken by modern scholarship as the dismissive attitude of Plotinus towards traditional religion.[footnoteRef:38] Addey stresses that Van den Berg challenges this view.[footnoteRef:39] I will argue that it is Neoplatonic anthropocentrism, shared by both philosophers, that underlines Plotinus’ often puzzling remark and Iamblichus’ question. According to Iamblichus, the pure human soul has the lowest rank in the cosmic hierarchy of beings, which simultaneously means it is the highest principle in the world of generation.[footnoteRef:40] This explains both philosophers’ prioritization of and orientation towards the inner temples/sanctuaries to which real gods come.[footnoteRef:41] This, when perceived together with the notion of human hierarchy (and the need to perform theurgic rituals that are suitable to one’s level of being) reconciles Athanassiadi and Addey’s opposing interpretations, respectively dismissive and approving, of Iamblichus’ position regarding divination by statues.[footnoteRef:42]  [38:  Plotinus, Ennead, Volume I: Porphyry on the Life of Plotinus. Ennead I, Translated by A. H. Armstrong, Loeb Classical Library 440, (Cambridge, MA: Harvard University Press, 1969), 10 (34-38), p. 35.]  [39:  R.M. van den Berg, ‘Plotinus’ Attitude to Traditional Cult: A Note on Porphyry VP 10,’ Ancient Philosophy Vol.19 (1999), p.345-360 cited in Addey, Divination and Theurgy, p. 150.]  [40:  DM 1.10 (34).]  [41:  DM 1.10 (34). Illuminated soul-vehicle becomes ‘the pure sanctuary’ of the prophet’s/prophetess’s soul, please see DM 3.11 (126).]  [42:  Categories of Humankind: DM 5.18 (223-224); Modes of Worship According to Level of Being: DM 5.18-19 (224-225); Athanassiadi, ‘Dreams, Theurgy and Freelance Divination,’ p.122-123; Addey, Divination and Theurgy, p. 252-255.] 

Artificial Divination[footnoteRef:43] [43:  Artificial Divination (haruspicy, augury, astrology): DM 3.15-17 (135-143); for Personal Daimon and Astrology, please see Book 9: DM 9.1-10 (273-285): in which, through Iamblichus’ response to the challenge posed by Porphyry, in relation to the personal daimon that ties us to fate, we are informed about his views on astrology, as a perfect case through which both divine and artificial modes of (astrology as) divination are exemplified. For a discussion of astrology as divine divination, please see Gregory Shaw, ‘Astrology as Divination: Iamblichean Theory and its Contemporary Practice,’ in Metaphysical Patterns in Platonism, edited by John Finamore and Robert Berchman (New Orleans, La.: University Press of the South, 2008); also see Addey, ‘Oracles, Dreams and Astrology,’ p. 15-20.] 

Iamblichus explores three methods of artificial divination: by using entrails (haruspicy), birds (augury), and stars (astrology). All of them require an established technique and is ‘accomplished by human skill, which partakes largely of guessing and supposition.’[footnoteRef:44] Despite its inferior status when compared to divine divination, artificial divination can work because ‘certain divine signs’ ‘have been perfected by the gods in various ways’ and: [44:  DM 3.15 (135).] 

They reveal through symbols the purpose of the gods, even giving advance notice of the future, “neither talking nor concealing,” as Heraclitus says, but “giving indication by signs,” since they impress, as with a likeness, the manner of creation actually by giving advance notice.[footnoteRef:45]  [45:  DM 3.15 (136).] 

Here again, the reader is confronted with the notion of “like attracts like” through cosmic sympathy, which takes place as the result of an unbroken web of hierarchical connectivity inherent in the fabric of the Iamblichean cosmos: 
Starting from the highest level and proceeding to the lowest, begins from unity, and proceeds to multiplicity, the many in turn being governed by a unity, and at all levels …. the supreme causal principle unifies all things.[footnoteRef:46] [46:  DM 8.3 (265).] 

Shaw contextualizes Iamblichus as a Platonic and Pythagorean non-dualist, in an asymmetrical cosmos, in which ‘noetic wholes remain present in sensible particulars just as primary numbers are present in their multiples.’[footnoteRef:47] In Iamblichean cosmovision: [47:  Shaw, ‘The Role of Aesthesis in Theurgy,’ p. 102.] 

The primary beings illuminate even the lowest levels, and the immaterial are present immaterially to the material.[footnoteRef:48] [48:  DM 5.23 (232-233).] 

Moreover, transcendent divinity is also immanent throughout the cosmos:
Divine power extends in its predictions to inanimate objects, such as little pebbles, rods, or certain woods, stones, wheat, and barley meal ….[footnoteRef:49] [49:  DM 3.17 (141-142).] 

However, it would be a mistake to gauge ‘the gods’ work by those of humans,’ who are nothing in comparison to gods, to reemphasize inferiority of artificial divination, this time for possible inaccuracy ascribed to human erring.[footnoteRef:50] [50:  DM 3.17 (140); Humans’ Nothingness: DM 1.15 (47-48), DM 3.18 (144), DM 3.19 (146); for a discussion about the theme of humans’ nothingness please see, Ayşe Bilge Yılmaz, ‘A Critical Review of Iamblichus’ Arguments for Divination in De Mysteriis,’ HPCA7005, Essay 1 (2019), p. 6.] 

Human Hierarchy: Soul-Vehicle, Fate, Divination and Theurgic Ritual
The human who is conceived as “divinised,” 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 bond of necessity and fate. Hence we must consider how one might be liberated and set free from these bonds. There is, indeed, no way other than the knowledge of the gods.[footnoteRef:51] [51:  DM 10.5 (290), with modifications by Crystal Addey; for more on the Doctrine of Two Souls: DM 8.6 (269).] 

As the translators of De Mysteriis point out, in addition to the “divinised” human soul, the notion of a “second soul” that is subject to the laws of fate is quite remarkable and might be seen as filling the role of soul-vehicle in Iamblichus’s theory.[footnoteRef:52] Gradual illumination of the soul-vehicle and simultaneous liberation from the bonds of fate, is the underlying criteria in Iamblichus’ hierarchical categorization of humankind: [52: Clarke et al. [p. 349] Footnote 488, On the Mysteries (De Mysteriis). Translators add that the doctrine is ‘in line rather with the doctrine of Numenius [as attested by Porphyry, On the Faculties of the Soul, frg. 253 Smith = Numenius, frg. 44 DesPlaces].] 

The great mass of men, on the one hand, is subject to the domination of nature, and is ruled by natural forces, and directs its gaze downwards towards the works of nature, and fulfils the decrees of fate, and takes upon itself the order of what is brought about by fate, and always employs practical reasoning solely about natural phenomena. A certain few individuals, on the other hand, employing an intellectual power which is beyond the natural, have disengaged themselves from nature, and turned towards the transcendent and pure intellect, at the same time rendering themselves superior to natural forces. There are some, finally, who conduct themselves in the middle area between nature and pure mind, some following after each of them in turn, other pursuing a mode of life which is a blend of both, and others again who have freed themselves from the inferior level and are transferring their attention to the better.[footnoteRef:53] [53:  Categories of Humankind: DM 5.18 (223-224). ] 

In between the rarest of the rare, supernatural philosophers who are free from the bonds of fate and the great mass of humankind who are regulated by fate, there are humans that occupy an intermediate level. Having negotiable relations with fate, they can be referred as humans in transition.[footnoteRef:54] Hence, I suggest that the underlying criterion in Iamblichus’ hierarchical schema of humankind is its relations with fate. Moreover, I also propose that the intended audience of De Mysteriis is this intermediate level, with its three sub-levels.[footnoteRef:55] This is because, as a result of the negotiable relations individuals in this category have with fate, they need some mediating regulation:  [54:  For a discussion on the difference of the Neoplatonic supernatural (that is present in and revealed through nature) and “supernatural” as it is misunderstood by Christians (that is outside nature and arbitrarily can break its laws) please see Gregory Shaw, ‘Platonic Siddhas: Supernatural Philosophers of Neoplatonism,’ in Beyond Physicalism: Toward Reconciliation of Science and Spirituality, ed. by Edward F. Kelly, Adam Crabtree, and Paul Marshall, (New York: Rownman & Littlefield, 2015), p. 278-279.]  [55:  For Sub-Levels of Humans in Transition: 5.20 (228).] 

But the purpose of the present discourse is not to prescribe precepts for such a human (for s/he is superior to all legislation), but to provide a set of rules for those who need regulation.[footnoteRef:56] [my italics] [56:  DM 2.11 (96-97), with modifications by Crystal Addey.] 

Some mediating regulation appears in material form as a book, wisdom of which arises from some higher principle than fate -that is from supernatural wisdom embodied under the pseudonym of Egyptian priest Abamon.[footnoteRef:57] Moreover, in view of their perfected presence, supernatural philosophers and their works are divine signs themselves.[footnoteRef:58] Nevertheless, their wisdom cannot be valued with its deepest implications by the great mass of humans. By virtue of their orientation, they do not even suspect that any principle higher than nature exists within themselves. Hence, they will take De Mysteriis at its face value, for they are always employing ‘practical reasoning solely about natural phenomena’ unless they question their orientation, who they are, and, what they can become.[footnoteRef:59] However, in the event they start questioning, their very questioning will place them at the beginning of the next level. In addition, what differs in between the highest and the intermediate levels of humankind in respect of their relation to the two modes of divination is an issue of prioritizing. This is attributable to the balance of relative value, permanence and accessibility of the modes. For humans in transition, in addition to the artificial divination, which is the only divination mode available to great mass of humankind as an insider, divine divination gradually becomes a possibility. However, since the aim is evolution of soul’s consciousness as the preparation for the ultimate aim of uniting with the One, divine divination’s availability is regulated by the gods in the service of that aim: [57:  In De Mysteriis Iamblichus uses the pseudonym of Egyptian priest Abamon.]  [58:  Gregory Shaw explores this phenomenon “Supernatural Philosophers” in his two recent works: Gregory Shaw, ‘Platonic Siddhas: Supernatural Philosophers of Neoplatonism,’ p. 275-313; Gregory Shaw, ‘Platonic Tantra: Theurgists of Late Antiquity,’ 2017, p. 269-284.]  [59:  Categories of Humankind: DM 5.18 (223-224).] 

For the gods grant the power of defence against the dangers which menace us from the natural order. And when it is necessary to exercise virtue and uncertainty of future events contributes to this, then (the gods) conceal what will be for the improvement of the soul. But whenever this (uncertainty) does not matter for this purpose, and foreknowledge rather is advantageous to souls for saving and leading them upwards, then the gods implant in the midst of their essences the foreknowledge inherent in divination.[footnoteRef:60] [60:  DM 10.4 (289-290).] 

Similar reasoning -as an issue of prioritizing- should be applied to the theurgic rituals that are suitable to one’s level of being.[footnoteRef:61] Theurgy, as a way of life, cannot not include material rituals. However, even material rituals acquire an immaterial/noetic dimension when performed by supernatural philosophers (and also when done by the highest sub-level of humans in transition, who can exercise ‘some degree of corporeal influence’), which explains Iamblichus’ emphasis.[footnoteRef:62] I will rely on and modify Shaw’s table portraying the correspondence between Iamblichus’ theology, psychology, and ritual worship.[footnoteRef:63] The enclosed version of the table includes a modified rituals section and three additional variables: soul-vehicle, fate and modes of divination, which reflects my aforementioned claims:  [61:  Modes of Worship According to Level of Being: DM 5.18-19 (224-225).]  [62:  For Sub-Levels of Humans in Transition: 5.20 (228).]  [63:  Gregory Shaw, Theurgy and the Soul, p. 143-152.] 

Table 1.
	
	Supernatural Philosophers
	Humans in Transition
	Great Mass of Humankind

	
	
	
	

	2nd Soul /             Soul-Vehicle*
	free from generation, totally illuminated
	being illuminated from traces of generation 
	tied to generation

	
	
	
	

	Fate*
	free from the bonds of fate
	negotiating with fate
	regulated by fate

	
	
	
	

	Divination*
	divine and artificial
	artificial and divine
	artificial

	
	
	
	

	Rituals*
	immaterial/noetic and material 
	material and immaterial/noetic
	material 

	
	
	
	

	Gods
	hypercosmic/immaterial
	intermediate: joining encosmic to hypercosmic
	encosmic/material

	
	
	
	

	Purposes for Embodiment
	to save perfect, and purify generated life
	to exercise and correct moral habits
	for judgement and punishment



Conclusion
Exploration of various forms of divination in their relation to theurgic cosmology, blended with the relatively recent anachronism-free interpretative strand, suggests that the enigma of theurgy and divination (both divine and artificial forms) are functional elements within a consistently rational broader system. Moreover, the “irrationality” that Iamblichus is accused of bringing to Neoplatonism is much older than Iamblichus, and the belief in occasional divine intervention in the realm of generation is inherent in the culture of Late Antiquity. In addition, certain common motifs of this “irrationality” can be observed in different cultures and eras. What’s more, the notion of human hierarchy, humans in transition, as the intended audience of De Mysteriis, with its three sub-levels, in comparison to supernatural philosophers and the great mass of humankind, might add more nuance to interpretations of Iamblichus’ thought and its comparison to Plotinus’ position regarding traditional religion. As different rituals are suggested for different levels of being, the two Neoplatonic philosophers might be offering different teachings that are suited to different levels of being, some parts of which overlap. Hence, Dodds’s “sin” as an earlier historian was falling prey to the mythology of irrationality.[footnoteRef:64] On the other hand, the inherently complex theurgic cosmos, which is regulated by the transcendent and immanent supreme causal principle, is essentially monist and non-dual. Hence, theurgy is indeed more akin to a romantic love affair that brings greater unity (through the ascent while gradually embodying ontological hierarchy), than the posed superiority of an arrogant intellect conducting a disembodied empirical experiment (that cannot transcend duality). Iamblichus would have agreed with Michael Conge, who poetically describes: [64:  I borrowed this phrase (the mythology of irrationality) from Sami Syrjamaki, ‘Sins of a Historian: Perspectives on the Problem of Anachronism’ (unpublished Academic Dissertation, University of Tampere, 2011), p. 108-109.] 

Everything moves out from the One
In order to return to the One.
Is that not the life of the Work as a whole?[footnoteRef:65] [65:  Michael Conge, Inner Octaves (Toronto: Dolmen Meadow Editions, 2004), p. 96.] 
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