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A 4500 word essay critically examining the roles of divination within theurgy (Assignment 2)

Introduction

In order to critically examine the roles of divination within theurgy it is useful to specify what is meant by these two terms. Radcliffe G. Edmonds, in his chapter ‘The Illuminations of Theurgy: Philosophy and Magic’ from Drawing Down the Moon: Magic in the Ancient Greco-Roman World, states that based upon the evidenced ancient uses of the term, Theurgy can be defined as ‘the art or practice of ritually creating a connection between the mortal, material world that is before one’s eyes and the unseen, immortal world of the gods. Such a practice’[footnoteRef:1] he states, ‘may be a lifelong assimilation of the individual soul to the divine, or it may be a momentary activation of the connection with divine power to achieve some more immediate end on earth.’[footnoteRef:2]  [1:  Radcliffe G. Edmonds, ‘The Illuminations of Theurgy: Philosophy and Magic’ Drawing Down the Moon: Magic in the Ancient Greco-Roman World, (Princeton: Princeton University Press, 2019), p. 314–377 (315), <https://doi.org/10.2307/j.ctv80ccvj.16>.]  [2:  Edmonds, p. 315.] 

Theurgists considered themselves ‘exegetes of the Platonic initiation’[footnoteRef:3] later known by scholars as Neoplatonism,[footnoteRef:4] and within this latter-dubbed Neoplatonism, ‘the theurgical virtues’[footnoteRef:5] were, according to Dirk Baltzly and Harold Tarrant in their general introduction to Proclus’ Commentary on Plato’s Timaeus, considered ‘the highest level of intellectual and moral perfection’ by those of the Athenian school.[footnoteRef:6] Some of the main propagators of theurgy were considered to have been Iamblichus; Proclus, Porphyry, and Plotinus, though importantly, they were divergent on many of their theurgic beliefs.[footnoteRef:7] [3: Garth Fowden, ‘The Pagan Holy Man in Late Antique Society’, The Journal of Hellenic Studies, vol. 102, 1982, p. 33–59 (34) <https://doi.org/10.2307/631125>.]  [4:  Christian Wildberg, ‘Neoplatonism’, Stanford Encyclopedia of Philosophy (Winter 2021 Edition), Edward N. Zalta (ed.), <https://plato.stanford.edu/archives/win2021/entries/neoplatonism/>.]  [5:  Proclus, Commentary On Plato’s Timaeus: Book I: Proclus on the Socratic State and Atlantis, vol. 1, ed. and trans. by Harold Tarrant (Cambridge: Cambridge University Press, 2007), p. 6.]  [6:  Proclus, p. 6.]  [7:  Riccardo Chiaradonna and Adrien Lecerf, ‘Iamblichus’, The Stanford Encyclopedia of Philosophy (Fall 2019 Edition), Edward N. Zalta (ed.) <https://plato.stanford.edu/archives/fall2019/entries/iamblichus/>. ] 

Purportedly, theurgy had its origins with Julian The Theurgist,[footnoteRef:8] contemporaneous with Roman emperor and Stoic philosopher Marcus Aurelius (121CE - 180CE),[footnoteRef:9] having had The Chaldean Oracles, regarded by latter Neoplatonists as a sacred text, revealed to him,[footnoteRef:10] with the latter theurgists being around the time of Proclus (412–485 CE).[footnoteRef:11]  [8:  Christoph Helmig and Carlos Steel, ‘Proclus’, The Stanford Encyclopedia of Philosophy (Fall 2021 Edition), Edward N. Zalta (ed.), <https://plato.stanford.edu/archives/fall2021/entries/proclus/>.]  [9:  Helmig, Steel, ‘Proclus’.]  [10:  Helmig, Steel, ‘Proclus’.]  [11:  Helmig, Steel, ‘Proclus’.] 

Divination is defined as being the art of ritually obtaining foresight, or revealing hidden knowledge, through symbolic and omen interpretation or with supernatural aid.[footnoteRef:12] Sonia Silva in her article Object and Objectivity in Divination asserts that ‘the human search for truthful, objective knowledge’ through divinatory practise has been evidenced as ‘a constant in human life for thousands of years’ – recorded as early as 2700BCE in China.[footnoteRef:13] [12:  Sonia Silva, ‘Object and Objectivity in Divination’, in Material Religion, 12.4), p. 507–509 (508-509) (Oxfordshire: Routledge, 2016) <https://hcommons.org/deposits/objects/hc:19124/datastreams/CONTENT/content>.]  [13:  Silva, p. 508-509. ] 

Some of the key emergent themes when reading primary and secondary source material on theurgy and theurgic divinatory practise that this essay will discuss are the functions of divination within theurgy; the extent to which it is valued more or less than the other ritual elements of theurgic practise, whether it links to them, and whether all types of divination were equally esteemed for theurgists; the cultural and cosmological concepts underpinning its use/s; some of the specific ritual methodology of divination used; just how integral divination was to theurgy; and the use of divinatory instruments in ritual.
Discussion
Proclus himself, as cited by Crystal Addey in her work Divination and Theurgy In Neoplatonism, characterised theurgy as a force ‘greater than all human wisdom and knowledge, embracing the blessings of divination, the purifying powers of initiation, and in a word all the operations of divine possession’ and as such, based on this claim by one of Theurgy’s chief writers and practitioners, one can ascertain that divination was immensely prominent within theurgic practise.[footnoteRef:14] [14:  Crystal Addey, Divination and Theurgy In Neoplatonism: Oracles of the Gods (London and New York: Routledge, 2014), p. 25. ] 

Despite this, divination’s status within theurgy is far from universal consensus. It is also speculated by ‘scholars such as Bidez, Wallis, and de Vogel’[footnoteRef:15] that ‘theurgy may have been the way Neoplatonism attempted to compete with the sacramental cult of Christianity’,[footnoteRef:16] with Shaw observing how Iamblichus’ ‘apology for animal sacrifice (DM 215.3-7), for chanting unintelligible vowels (DM 254. 15) and ritually arranging stones and herbs (DM 166.16f.)’, ‘implied theurgy was in some way a concession to the religious needs of the common man, a 'Platonism' tailored for a popular audience, of which Platonism proper had no need.’[footnoteRef:17] It is this sort of theorising that inspires ‘the contemporary division of theurgy into high and low forms’,[footnoteRef:18] with the ritualistic being of the lower. As such, they argue that the role of divination, along with the other ritual practises within theurgy, may have existed as a component of a theurgy that had some of its origins in Neoplatonic pandering to the masses. This is a highly contested theory but if this was the case then the role of divination within theurgy, though not necessarily dissociated from its importance as a theurgic component, is dissociated from the purer echelons of Neoplatonism. Proclus’ point about theurgy embracing the blessings of divination does arguably insinuate opportunism more than reliance upon it, with theurgy reflecting the contemporaneously popular ‘sacramental cult of Christianity’.[footnoteRef:19] Expanding on this point however, it is pointed out by Shaw that theurgy presents the public with ‘a divinely revealed cult, and a sacred text in the Chaldaean Oracles.’[footnoteRef:20] It being a ‘divinely revealed cult’ would place the origins of theurgy entirely within the divinatory, and the mention of the Chaldean Oracles being a sacred text is interesting in the discussion of divination’s role within theurgy due to the nature of the Chaldean Oracles being revealed, as divination seeks to reveal what is hidden.[footnoteRef:21] This would seem to support the notion that theurgy is necessarily similarly as such, highly divinatory. [15:  Shaw, p. 11.]  [16:  Shaw, p. 11. ]  [17:  Shaw, p. 11.]  [18:  Shaw, p. 11. ]  [19:  Shaw, p. 11.]  [20:  Shaw, p. 11.]  [21:  Julianus The Theurgist, The Chaldean Oracles, trans. by Ruth Majercik (Leiden: E. J. Brill, 1989), p. 1.] 

It is also important to note that this theory of divination being part of a theurgy with the underlying function being a Neoplatonic concession to the masses does seem to contradict the ‘general view of Iamblichus, Syrianus, Proclus, and other hieratic Neoplatonists who believed that theurgy was the result of a more unified insight into the mysteries’ of the divine, ‘not a concession to lesser minds. Theurgy was, for them, the highest virtue, that which lifted men up to the gods’[footnoteRef:22] [22:  Shaw, p. 11. ] 

That is not to say however, that all forms of divination were unilaterally valuable to theurgy to the same degree. This disparity was the opinion of Iamblichus, who diverged it into two forms: inspired divination, and inductive divination, with the former perceived to be superior.[footnoteRef:23] The latter, consisting of ‘signs implanted in the natural world, such as the entrails of the sacrificial animal in haruspicy’ were conceived as the progeny of daimones, not the gods themselves, interpreted by (imperfect) humans; and due to these mitigating factors inductive divination is somewhat distanced from direct divine contact, and reliant on interpretational skill, whereas the ‘primary cause [of inspired divination] […] is […] the gods’.[footnoteRef:24] [23:  Addey, p. 248.]  [24:  Addey, p. 248.] 


Therefore, if one is to acknowledge Iamblichus’ distinguishing of divinatory forms as a prevalent or at least recurring philosophy, and it does seem to be the case – with Plato himself (of which, duly noted in the introduction, the theurgic Neoplatonists were exegetes)[footnoteRef:25] seemingly of this opinion,[footnoteRef:26] then the role of inductive divination was less valuable to the theurgists due to the primary purpose of their divinatory practices being the progression of the ‘lower soul’[footnoteRef:27] from its imperfection to its fully realised state.  [25:  Fowden, p, 34.]  [26:  Addey, p. 242.]  [27:  Smith, p. 10. ] 


However, conversely, one can consider the interpretations of Edmonds, where for him, if one was to adhere to this notion of a theurgic divergence of divination; and resulting importance, the inductive is still a ‘momentary activation of the connection with divine power’ despite its ‘more immediate end on earth’,[footnoteRef:28] and with theurgy, as disclosed in this essay’s introduction, being ‘the art or practice of ritually creating a connection between the mortal, material world that is before one’s eyes and the unseen, immortal world of the gods’,[footnoteRef:29] divination’s possible divergence within it seems arguably inconsequential to its significant role within theurgy.  [28:  Radcliffe G. Edmonds, ‘The Illuminations of Theurgy: Philosophy and Magic’ Drawing Down the Moon: Magic in the Ancient Greco-Roman World, (Princeton: Princeton University Press, 2019), p. 314–377 (315), <https://doi.org/10.2307/j.ctv80ccvj.16>.]  [29:  Edmonds, p. 315. ] 


As such then, those initiated into the theurgic elite were, at least according to this theory, able to conduct truer divination – originating from the divine directly rather than potentially originating from daimones and/or inductively misinterpreted signs in nature. Therefore, divination’s role within theurgy, by this standard, was as both a distuinguishing between theurgic classes, and as a highly significant, guarded knowledge that required initiation. Similarly, theurgy promised, through this knowledge, that not only did divination have a significant role within theurgy; that theurgy had a significant role within the divination – that it provided divinatory prowess other practises did not.  

The above links to notions of what has been considered higher and lower theurgy, with lower being the more ritualistic and the higher being the contemplative.[footnoteRef:30] This distinction was not unilaterally accepted however, with Smith concluding that to decisively state that the likes of Iamblichus and Proclus ‘adopted a higher theurgy which was non-ritual’ is somewhat of a fallacy, and that despite ‘less direct manipulation of the forces in material objects […] there does remain a ritual element in at least some of its branches.’[footnoteRef:31] As such then, given Smith’s admission that theurgic practise, whether lower or higher, was intrinsically ritualistic to some degree, and given M. Fortes’ distinguishing all divination as ‘a relatively clear-cut configuration of ritual action which embodies fundamental constituents of religious and magical systems’,[footnoteRef:32] it is arguably extractable that all theurgic ritual was divinatory in purpose and nature in some form; and therefore surmisable that divination was the basis of all theurgic practise.  [30:  Addey, p. 39.]  [31:  Andrew Smith, Porphyry’s Place in the Neoplatonic Tradition: A Study in Post-Plotinian Neoplatonism (The Hague: Martinus Nijhoff, 1974), p. 149.]  [32:  M. Fortes, ‘Religious Premisses and Logical Technique in Divinatory Ritual’, Philosophical Transactions of the Royal Society of London. Series B, Biological Sciences, vol. 251, no. 772 (London: Royal Society Publishing, 1966), p. 409–22 (409) <http://www.jstor.org/stable/2416753>.] 


If, however, we are to go on the basis that not all aspects of theurgy are divinatory, or that theurgy is not entirely characterised by ritual that may be considered divinatory in some sense, in order to critically examine the role of divination in theurgy it is worthwhile to compare the contemporaneously perceived significance of the overtly divinatory practises with the not. 

Iamblichus’ De mysteriis discusses the different theurgic rituals in much detail. One of those integral to theurgy, he notes, was sacrifice, with its significance elucidated as:

the fire of our realm, imitating the activity of the divine fire, destroys all that is material in the sacrifices, purifies the offerings with fire and frees them from the bonds of matter, and renders them suitable, through the purification of their nature, for consorting with the gods, and by the same procedures liberates us from the bonds of generation and makes us like to the gods, and renders us worthy to enjoy their friendship, and turns round our material nature towards the immaterial.[footnoteRef:33] [33:  De mysteriis, V.12] 


Another vital aspect of theurgy was prayer – indeed, Iamblichus emphasised that ‘no sacred act can take place without the supplications contained in prayers’.[footnoteRef:34] This would in theory allocate divination’s role within theurgy as lesser than prayer, however, De mysteriis does go on to further detail the value of prayer and interestingly it seems to be valued in part for its divinatory properties – nurturing ‘our intellect’, revealing ‘to men the life of the gods’[footnoteRef:35] [34:  De mysteriis, V.26.]  [35:  De mysteriis, V.26.] 


This is potentially not particularly surprising being that divination, prayer, and sacrifice are grouped together in Plato’s Symposium as ‘all the ways in which gods and men have dealings with one another’[footnoteRef:36] and are centred around communication with the divine. In fact, Radcliffe G. Edmonds calls divination ‘the reverse of prayer, since it is communication from gods to mortals’.[footnoteRef:37] Therefore, prayer and divination are intimately linked in their divine communication.  [36:  The Symposium, 188b-188c.]  [37: Radcliffe G. Edmonds, ‘Through a Glass Darkly: Divination and Magic’, Drawing Down the Moon: Magic in the Ancient Greco-Roman World, (Princeton: Princeton University Press, 2019), p. 188–235 (188), <https://doi.org/10.2307/j.ctv80ccvj.12>.] 


As noted above, sacrifice is similarly not completed in isolated from divination. Divination was recommended to precede acts of sacrifice in order to: 

make an accurate study of all the entities that surround us, those that inhabit the universe, the gods, angels and daemons assigned to the various nations, and to present one's sacrifices to all in a manner agreeable to them in all cases; for only in this way will our ritual practice come to be worthy of the gods who preside over it.[footnoteRef:38] [38:  De mysteriis, V.25. ] 


Therefore, without divination, theurgic philosopher’s such as Iamblichus believed, their other rituals, such as sacrifices would not have been consistently worthy of acceptance by the gods, and thus divination was integral to this whole practice, and similarly that they would not know their gods well. 

In conclusion, divination was a component of the whole system of practises that made up theurgy. Iamblichus himself stressed that ‘any elements omitted, even minor ones, can subvert the whole performance of cult’.[footnoteRef:39] Its role and importance therefore, based on this claim, is one of equal standing with the other, similarly integral ritual elements that constitute theurgy. Though, in contrast to this, as discussed, there is also the possibility that divination is represented in more than one ritual practise – ie as one characterising feature of prayer, whereas sacrifice, for example, is more decidedly one aspect of the whole system of practises.   [39:  De mysteriis, V.21.] 


On the importance of divination to the primary endeavour of theurgy – the raising of the soul to its higher state,[footnoteRef:40] the Chaldean Oracles are observed to have said that the way to do this was ‘ [“]by combining (ritual) action with a sacred word." ’[footnoteRef:41] This combination is exemplified within divination, which obtains the sacred word through the ritual action previously alluded to – such as interpretation of divine symbols, the divine possession of a statue or an Oracle, haruspicy, and such.  [40:  De mysteriis, I.6.
Wildberg, Christian, ‘Neoplatonism’, Stanford Encyclopedia of Philosophy (Winter 2021 Edition), Edward N. Zalta (ed.), <https://plato.stanford.edu/archives/win2021/entries/neoplatonism/>.]  [41:  Julianus The Theurgist, The Chaldean Oracles, trans. by Ruth Majercik (Leiden: E. J. Brill, 1989), fragment 110, p. 91.] 


This necessitation for ritual action within theurgy – typified by divination – is also because it reveals through divined knowledge the intelligibles or ‘inexpressible beauties’[footnoteRef:42] that is within symbols spread throughout the cosmos by the ‘Intellect’.[footnoteRef:43] Without divination and other forms of incorporeal, vertical attentions, say the Oracles, the Divine is inaccessible,[footnoteRef:44] as the soul’s will (by its nature, to ascend) is only received by this Intellect when the soul attempts to engage it first.[footnoteRef:45] [42:  The Chaldean Oracles, fragment 108. ]  [43:  The Chaldean Oracles, fragment 108. ]  [44:  The Chaldean Oracles, fragment 116. ]  [45:  The Chaldean Oracles, fragment 109. ] 

To conclude on these related points then, it is through understanding the ways various gods ‘are manifested and symbolized’,[footnoteRef:46] which we have expounded upon to posit that the theurgists may have been considered only achievable through divinatory means,[footnoteRef:47] that practitioners become accomplished as theurgists;[footnoteRef:48] open ‘to the ubiquitous presence of the divine in all things’[footnoteRef:49] It is this ‘ritual magic’[footnoteRef:50] that characterises both divination and theurgic practise and as such, this point arguably potentiates their inseparability.  [46:  Proclus, p. 6. ]  [47:  Proclus, p. 6.]  [48:  Proclus, p. 6.]  [49:  Proclus, p. 6. ]  [50:  Proclus, p. 6. ] 

One of the ways that theurgists accessed the divine was, as aforementioned, through oracular consultation, of which divination was an integral component. These Oracles were considered privy to ‘blessed visions’ in their reception of the divine by Iamblichus and the like,[footnoteRef:51] and ‘the unshakeable guides’ hitched upon by the ‘The Intellect of the Father’.[footnoteRef:52] As such, information garnered from the Oracles was considered not theirs – rather the direct word of the divine, the Oracles in altered states of consciousness of a sort of divine possession.  [51:  De mysteriis, V.23, 234.]  [52:  The Chaldean Oracles, fragment 36.] 


Despite this, the practical usage of this divination was not always put to the ultimate preoccupation of theurgy - the progression of the lower soul towards divine unification. Oracles were, as Athanassaidi puts it, ‘psychiatrists of the ancient world’, [footnoteRef:53] and the consultor received ‘renewed confidence in the future’. As such, divination within theurgy also provided the psychiatric role of assurance, and comfort through knowledge of what would come – with the wherewithal to prepare and act accordingly to the gods’ wills. Citing a Delphic priest of Apollo, Athanassaidi goes on to note that the relative ‘peace and quiet’ contemporaneous to theurgy[footnoteRef:54] meant that the divinatory insight requested from the Oracles was associated with the trivial, day-to-day problems of the population, such as questions like: ‘should one marry, or embark on a journey, or make a loan?’, with ‘the most important […] concern the yield from crops, the increase of herds or public health” ’.[footnoteRef:55]  [53:  Polymnia Athanassiadi, ‘PHILOSOPHERS AND ORACLES: SHIFTS OF AUTHORITY IN LATE PAGANISM.’, Byzantion, vol. 62, 1992, p. 45–62 (45) <http://www.jstor.org/stable/44171621>.]  [54:  Athanassaidi, ‘PHILOSOPHERS AND ORACLES’, p. 45.]  [55:  Athanassaidi, ‘PHILOSOPHERS AND ORACLES’, p. 45.] 


This is not to say that the Oracles’ insights were only utilised for the mundane action; they were also utilised for sacred purposes. As observed by Crystal Addey, both Iamblichus and Porphyry noted that these prophets of theurgy (the Oracles) were ‘instruments’[footnoteRef:56] utilised by the Divine for revealing this ‘hidden knowledge’ that the theurgists understood to be the Divine will and benevolent direction for the soul’s journey. Porphyry ‘conceived of oracles as ‘theophanies’, as a manifestation of divine truth in human language’.[footnoteRef:57] Therefore, based on the aforementioned, divination had a central role in the revelation of what was the often considered most important aspect of theurgy, as without it, communication with the Divine would arguably have been severed. Iamblichus himself ensures that the Oracles’ divinatory importance within theurgy is not dismissed, saying ‘We must, after all, give credit to the secret discourses when they tell us how a sort of matter is imparted by the gods in the course of blessed visions’.[footnoteRef:58] [56:  Addey, p. 103.]  [57:  Addey, p. 78.]  [58:  De mysteriis, V.23, 234.] 


Disputing this however, George K. Park notes that despite the ‘exalted place’ held by divination within many societies, ‘it is not often put forward that the working of any particular social system has hinged in any critical way upon the performances of its diviners’,[footnoteRef:59] and there does arguably seem to have been alternate methods to attain this benevolent Divine instruction that did not require divination, such as illuminated through what was considered another highly important aspect of theurgy: contemplation.[footnoteRef:60]  However, Iamblichus warns that those ‘trained in the contemplation of intelligibles’ are somewhat isolated from those who are not, and thus unable to effectively enlighten those other than themselves.[footnoteRef:61]  [59:  George K. Park, ‘Divination and Its Social Contexts’, The Journal of the Royal Anthropological Institute of Great Britain and Ireland, vol. 93, no. 2, 1963, p. 195–209 (195) <https://doi.org/10.2307/2844242>.]  [60:  Proclus, Commentary On Plato’s Timaeus, 29.15-29.20.]  [61:  Proclus, Commentary On Plato’s Timaeus, 19.10-19.15.] 


Similarly, refuting that claim that divination was not critical to the central workings of theurgy, as Park suggests, mirroring other social systems in this sense,[footnoteRef:62] is the fact that these Oracles were ‘conceptualised as requiring a type of ‘initiation’ ’,[footnoteRef:63] illustrating that it would seem that the theurgists believed their ‘sages’ were versed in information not readily attainable elsewhere. And as aforementioned, the Oracles were explicitly believed to be instruments used by the divine to impart cosmic truths through divinatory engagement.[footnoteRef:64]    [62:  Park, p. 195.]  [63:  Addey, p. 80.]  [64:  De mysteriis, III.7.] 


On the role of divinatory instruments within theurgy, The Chaldean Oracles evidences that another of the roles of divination within theurgy was manifested through ‘conjuration’, involving ‘the actual "conjuring up"' of a specific deity who would then prophesy to the theurgist’, ‘either by animating the god's statue or by a ritual of "binding" and "loosing.” ’[footnoteRef:65] This divinatory practise is not exclusive to theurgists and is believed to have its origins in ancient Egyptian ritual.[footnoteRef:66] The conjuration ritual ‘involved the placing of certain stones, herbs, even small animals […] within the cavity of a statue to establish a "sympathetic" relation with the god’[footnoteRef:67] with the cosmological concept underpinning this being that, at least according to Iamblichus in De mysteriis, these ‘sacred’, ‘perfect’, and ‘godlike’ ‘objects provided a "complete and pure receptacle" […] for the god.’[footnoteRef:68]  [65:  The Chaldean Oracles, p. 26.]  [66:  Radcliffe G. Edmonds, ‘RELATIONSHIPS WITH THE DIVINE’, Drawing Down the Moon: Magic in the Ancient Greco-Roman World, (Princeton: Princeton University Press, 2019), p. 149–187, <https://doi.org/10.2307/j.ctv80ccvj.11>.]  [67:  The Chaldean Oracles, p. 26.]  [68:  De mysteriis, V.23.] 


An example of the functionality of this divinatory practise and its purpose within theurgy is where the goddess Hecate ‘gives instructions on how to fashion her "image;" in this case, from lizards and herbs "in the clear air under the waxing moon”, in conjunction with a prayer’.[footnoteRef:69] In this sense then, the use of invocations and prayer is sometimes used in theurgy for divinatory ends - utilised to conjure the god/goddess who would then be asked questions or give instruction in how to properly worship and how to perform certain rituals correctly.  [69:  The Chaldean Oracles, p. 26-27.] 


The statues then, when built and consecrated, would be utilised by those seeking divine consort, but divination would also be used as a necessary step in their creation. As reiterated by Iamblichus, divination allowed the creators of these statues to construct these vessels with aspects selected according to the god/goddess’s character, and reject ‘that which is alien to the gods’; thus ‘harmonising with the construction of dwellings for the gods, the consecration of [these] statues’.[footnoteRef:70] [70:  De mysteriis, V.23, 234.] 


The cosmological concept underpinning this ritual is ‘sympatheia’, assuming ‘direct correspondence’ between deity and their symbolic representation, and that by perfectly ‘fashioning and consecrating the god’s “material image” […] he or she could be persuaded to appear […] and answer the questions put to him by the theurgist’[footnoteRef:71] [71:  The Chaldean Oracles, p. 27. ] 


Furthermore on cosmological philosophies underlying theurgic divinatory use, as observed by Proclus in his prefatory remarks to his commentary on Plato’s Timaeus, the theurgists believed the human being to be a ‘miniature cosmos that contains partially all those things that the cosmos contains divinely and completely’, [footnoteRef:72] therefore ‘its examination’ [footnoteRef:73] through ritual processes such as divination – contextualising haruspicy – gave the theurgists greater understanding of the cosmos, and similarly, divinatory forms such as astrology afforded greater knowledge of the body and health.[footnoteRef:74] The latter evidences another of the roles divination had within theurgy – that of increasing the efficacy of the medical arts, with Iamblichus giving the example of divine dreams dispelling diseases in the sanctuaries of Aschlepius.[footnoteRef:75] Divination then, was considered by the theurgists, to be powerfully practical.  [72:  Proclus, 5.10-15. ]  [73:  Proclus, 5.10-15.]  [74:  Addey, p. 208.]  [75:  De mysteriis, III.3.] 


On this practicality, another of the roles of divination within theurgy was as a relatively accessible practise that one could do without categorically necessitating a trip to the temple or consultation with an Oracle or Priest. This is observed by Edmonds when he writes that ‘Rather than go to a temple and wait upon the schedule of divinatory consultations’ one could just as readily – though perhaps less masterfully – use the Greek Magical Papyri (considered to have been written between 30 BCE and 390 CE) and ‘ [“] observe through bowl divination on whatever day or night you want, in whatever place you want.” ’[footnoteRef:76] As such, divination, not at all a new phenomenon within ritual practise to the ancient Greeks and surrounding interconnected cultures, may be considered as used within theurgy as a continuation of the public ability to interact with the gods, and not just isolating Neoplatonic ideas and ideals within the realms of the elite and priestly classes. [76:  Radcliffe G. Edmonds, ‘Relationships with the Divine: Prayer and Magic’, Drawing Down the Moon: Magic in the Ancient Greco-Roman World, (Princeton: Princeton University Press, 2019), p. 149–187 (179), <https://doi.org/10.2307/j.ctv80ccvj.11>.
] 


Conclusion

In conclusion, divination within theurgy had more than many forms and functions, and underlying cosmological concepts. This essay has observed how divination was thought of as useful given the cosmological concept of sympatheia, with the cosmos representative of the divine with divine symbolism hidden within it, but that the interpretation of such symbols was perceived of as a lesser divination within theurgy – due to human fallibility - and that what was prized most was the likes of divine possession; and resulting divine instructions and wisdom spoken directly through them – such as present within the Oracles, including the Chaldean. 

It has been noted how divination was both an accessible avenue of communication with the divine and a guarded, intimate knowledge, and how divination was both utilised within theurgy for practical, immediate, earthly ends, and for the acceleration of the soul’s journey to its higher form – the primary cosmological importance of theurgic practise, through its delivering divine instruction and illuminating hidden divine symbols within the cosmos. Divination, unlike some components of theurgic practise such as sacrifice, if considered as part of a divided theurgic system, would be considered part of the higher, with its proximity to the real crux of theurgy’s commitment – being the ascension of soul, connection with divine, and its promise of gradually demystifying otherwise unintelligible divine signs and symbols in the material world. 

Furthermore, it has been discussed how theurgy’s rituals, which as noted, seem to significantly characterise theurgic practise, may be considered to have divination in some form or another as their basis. Though, as ascertained, this is contested, and this essay does not claim to answer that question definitively, the evidence provided does seem to suggest that there may be at least some truth to it. Some of the specific examples of forms of divination used within theurgy were established to be oracular consultation; dream divination; haruspicy; astrology; conjuration; and given the aforementioned point, divination in theurgic practise may even have been a constituent of prayer and supplication; sacrifice; and divine contemplation. Some of these theurgic methods of divining have been detailed within this essay more comprehensively than others. 

It was also concluded in this essay that despite the separating of divination within theurgy into inductive and inspired – with the latter being favoured for its potency, divination was a part of an amalgamation of ritual forms with fundamentally unified intentions that, despite the inability to categorically put divination’s role above that of the other similarly integral constituent theurgic components, can arguably be considered more present within theurgy than these due to its functionality and expression within those others, such as within prayer. 

The extent to which divination is more integral to theurgic practise than to the broader scope of Neoplatonism has been considered, with the likely outcome being that it was, and the notion that theurgy itself was based upon the desire to bring Platonic thought to the masses in a way more contemporaneously relevant and engaging to them, though not entirely dismissed, has been rendered seemingly unlikely. 

Lastly then, based on the actual contents of the scholarly evidence from contemporaneous primary, and later, secondary, sources, and the fact that divination’s presence within theurgy is written about so extensively, this essay has ascertained that its roles within theurgy were numerous, and that combined, it was integral to theurgic practise. 
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