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1 Introduction
An elaborate process for achieving authoritative spiritual power from initiatory alignment with Helios and Typhon, as a prerequisite for summoning deities or spirits into divination vessels, is presented in PGM IV. 154–285, a section of the Graeco–Egyptian Magical Papyri entitled Nephotes to Psammetichos (letter concerning bowl divination). Despite the letter’s stated concern, such initiation appears to be the critical component in the document. This paper analyses the text in relation to the ancient divinatory, cosmological, and magical concepts and practices presented in order to delineate how its scribe or scribes conceived of divine power and sequenced sacred rites to achieve the objectives contained therein.
Preceding the analysis, a concise contextual overview of the Graeco–Egyptian Magical Papyri briefly discusses its contents, provenance, unique pluralistic synthesis of influences, and authorship. The section concludes with a succinct list of specific approaches recurrent in the PGM generally, and PGM IV. 154–285 in particular, that reveals how the corpus rightly maintains its distinction as a “magical text.” 
2 Contextual Overview of the PGM
‘PGM’ is an abbreviation of the Latin Papyri Graecae Magicae, a modern scholarly designation given to a collection of ancient textual artefacts from Greco–Roman Egypt that date from approximately the 2nd century BCE to the 5th century CE.[footnoteRef:1] The texts are comprised of numerous and varied magical rituals, hymns, formulae, liturgies, phylacteries, and remedies.[footnoteRef:2] Texts are most often written on papyrus and parchment, with examples also found on linen, ostraca, and tablets made of either wood or metal.[footnoteRef:3]  [1:  Brashear 2016: 3390. “The standard reference works are K. PREISENDANZ, Papyri Graecae Magicae (PGM), two volumes of which appeared in 1928 and 1931 in Leipzig and Berlin; H.–D. BETZ, The Greek Magical Papyri in Translation, Chicago 1986 (GMP), contains a selection of texts published since PREISENDANZ' PGM and continues PREISENDANZ' numbering from LXXXII to CXXX. R. DANIEL and F. MALTOMINI, Supplementum Magicum I, Cologne–Opladen 1990, II 1991, (SM), contains texts come to light since PGM II.”]  [2:  Betz 1985: xli; also, Pachoumi 2017: 1.]  [3:  At the time of the publication of his book, Brasher (2016: 3389) tallies 230 papyri, 11 ostraca, 9 wooden tablets and more than two dozen metal ones.] 

In the early 19th century, a significant number of papyri and codices were purportedly found in a tomb in Thebes by village farmers.[footnoteRef:4] This cache, which had become known as the ‘Theban Magical Library,’ contained eight magical and two alchemical papyri dating from the 3rd  through 4th centuries CE.[footnoteRef:5] It was acquired by a merchant and antiquarian who sold the contents to various European museum and library collections.[footnoteRef:6] These and analogous texts have been written in Greek, Coptic, Demotic, and Hieratic Egyptian, leading scholars to conclude that they were composed and compiled by multilingual ancient ritual specialists situated in a syncretic and pluralistic religious and cultural context. Appropriately, the collection of texts contained in the PGM are diverse in both origin and nature, displaying complex admixtures and syntheses of mythological and religious concepts from predominantly Egyptian, Greek, and Jewish sources, though Mithraic, Babylonian, Christian, Gnostic, and Persian elements are present as well.[footnoteRef:7]  [4:  For a comprehensive treatment of the collection history and cataloguing of these manuscripts, see Dosoo 2016.]  [5:  Pachoumi 2017: 2. “The magical handbooks (as catalogued in Preisendanz’s edition) PGM I, II, IV, V, XIII, and PGM XII/PDM xii, PGM XIV/PDM xiv and PDM Supplement of the Anastasi collection, also known as the ‘Theban Magical Library,’ belong probably to the same set of Theban finds.” The dating is based on paleography; see also Dieleman 2005: ix.]  [6:  See Brashear 2016: 3402–3405 for details on which content was distributed to which institutions.]  [7:  Bortolani 2016: 21.] 

2.1 Cultural Context
The Hellenization of Egypt resulted in a synthesis of widely varied cultural and religious elements that fused into what may be thought of as a “new unified religion altogether.”[footnoteRef:8] The PGM itself however is perhaps better viewed not as a single, unified corpus, but as a dynamic and “genetically similar”[footnoteRef:9] collection of texts that were composed, edited, and collated by numerous scribes engaged in a complex cultural exchange over hundreds of years across various regions.[footnoteRef:10] [8:  Betz 1985: xlvi.]  [9:  Edmonds III 2020: 30, footnote 2.]  [10:  Bortolani 2016: 11. “The complexity of their ritual details or the multiple appearance of identical formulae in different papyri tells us that the corpus had a long history of written transmission, which clearly points towards a literate upper class as far as the compilers of the spells are concerned.”] 

Beginning in the early Hellenistic period and into late antiquity, while Egypt was effectively under the control of Rome, the contents of the PGM were being composed, copied, and exchanged.[footnoteRef:11] And yet, we see little evidence that any significant Roman cultural or religious influences found their way into the texts and Latin does not appear in the corpus in any significant way.[footnoteRef:12] Thus, the syncretism can be thought as having been “more Greco–Egyptian than Greco–Roman.”[footnoteRef:13] Furthermore, the documents are mainly written in Greek and Egyptian though there are a few that are bilingual, containing some areas in Greek and others in Egyptian.[footnoteRef:14] Correspondingly, since Greek literature was being read by more Egyptians than Egyptian literature was being read by Greeks,[footnoteRef:15] it is not surprising that the PGM contains numerous sections that are characteristically Greek “in origin and nature.”[footnoteRef:16]  [11:  Betz 1985: xlv.]  [12:  Bortolani 2016: 3.]  [13:  Betz 1985: xlvi.]  [14:  Johnson, in Betz 1985: lv.]  [15:  Bortolani 2016: 6.]  [16:  Betz 1985: xlv.] 

The syncretic nature of Hellenization was bi–directional in influence however, and while Egyptian concepts and cosmologies were being appropriated and reinterpreted into Greek, those traditions of religious belief native to the Greeks were at the same time being Egyptianized in the process.[footnoteRef:17] As such, while numerous PGM spells were written in Greek, the mythological and religious backgrounding is predominantly Egyptian.[footnoteRef:18] In many instances, regardless of the Greek name ascribed to a deity, the nature of that divinity usually maintained fidelity to the cultural sphere of its origin.[footnoteRef:19] Additionally, the ritual methods are attributable to older Egyptian religious and magical texts.[footnoteRef:20] In this way, an indigenous ancient Egyptian cosmological belief system and associated ritual methodology is inherent, “partly profoundly Hellenized, reduced and simplified to facilitate assimilation into Hellenistic religion.”[footnoteRef:21] While features of Hellenistic syncretism are greatly informative for understanding the historical and cultural context, the authorship of the texts also warrants discussion.  [17:  Betz 1985: xlvi.]  [18:  Johnson, in Betz 1985: lv.]  [19:  Bortolani 2016: 8.]  [20:  Johnson, in Betz 1985: lvii.]  [21:  Betz 1985: xlvi.] 

2.2 Authorship
Scholarly consensus ascribes authorship of the PGM documents to temple lector priests who would have had the necessary aggregate of literacy, advanced knowledge of ritual structures and practices, and access to reference texts in institutional or private libraries.[footnoteRef:22] Additionally, ritual specialists would have had to have been sufficiently fluent in the languages found in the PGM. From at least the Old Kingdom, ancient Egypt had many types of priest and priestesses with varying ranks and privileges, though such these roles were typically part–time, with other priesthoods and professions being resumed intermittently throughout the year.[footnoteRef:23]  [22:  Betz 1985: xlvi. “Magicians may have been resident members of temple priesthoods associated with Greek and Egyptian deities.”; Edmonds III 2020: 29. “The more recent scholarly consensus seems to be that they [composers and owners of the PGM documents] were the products of Egyptian lector–priests…” Cf. 31, footnote 3 for excerpts by Ritner (1995) and Frankfurter (2002) supporting such consensus.]  [23:  Teeter 2011: 16 and 35.] 

As the established temple infrastructure fell into decline during the third and fourth centuries, these itinerant priests faced diminishing income and status. This likely prompted them to begin fashioning their skills to appeal to patrons or clients, most of whom would have had very limited access to temple spaces and associated ritual services.[footnoteRef:24] It should be noted that, while literacy and bilingualism was exceptionally rare in the ancient world, any official or craftsperson who possessed such abilities could have conceivably been involved in the stock and trade of “spell books” similar to those found in the PGM. We should also consider the likelihood that at some point, these literate scribes may have mingled with and incorporated practices from illiterate itinerant ‘sorcerers’ or ‘enchanters’ in the region around this time.[footnoteRef:25] [24:  Edmonds III 2020: 29. “When the authority of the temples waned under Roman rule, [they] plied their traditional craft under a new guise, capitalizing on the remains of their traditional authority to suit a new clientele.” Also, Bortolani 2016: 15. “These magical handbooks were often used by magicians (or better ‘ritual specialists’) to perform/create ad hoc spells for their clientele, and thus to gain a profit.”]  [25:  Per Plaisance 2020: 21. Heraclitus (c. 535–c. 475 BCE) makes obscure reference to “νυκτιπόλος, μάγοις, βάκχοις, λήναις, μύσταις” (night–wanderers, Magi, Bacchantes, Maenads, [and] initiates/mystics) and μάγος, in its early sense, appears to indicate is an itinerant priest who is associated with the performance of impious and unsanctioned initiation rituals…By the time we reach the fifth century BCE, μάγος was commonly used to designate a class of men associated with a whole host of activities including: the casting of curse spells, the performance of unsanctioned mystery rites, the practice of exorcism, in addition to begging and juggling.”] 

The unique convergence of the Hellenistic syncretism of diverse religious concepts and the induced dissemination of documents and practices outside of the elite temple sphere advances the PGM as a critically important primary source text for scholars examining aspects of ancient Greek and Egyptian and religion and magic, “as it was practiced in Egypt not only under the Greeks and Romans, but also at the time of the pharaohs before them and during the Coptic period after them.”[footnoteRef:26]  [26:  Brashear 2016: 3389; Cf. Betz 1985: xlv. “If we wish to study Greek folk religion, the magical papyri found in Egypt are to be regarded as one of the primary sources.”] 

While poignant critiques of the use of the term ‘magic’ in regard to the PGM are compelling,[footnoteRef:27] discussing such critiques as well as the general definitions of or distinctions between religion and magic is clearly outside the scope of this paper.[footnoteRef:28] However, some acknowledgement of what aspects of the Greco–Egyptian Magical Papyri have been suggested as discernably “magical” may better allow for their recognition and admission during the subsequent analysis of PGM IV. 154–285. [27:  Especially in Frankfurter (2019: 8); “None of these corpora [in reference to, in part, Preisendanz’s Papyri Graecae Magicae] are mageia, nor are they ‘documents of magic.’ In fact, calling them ‘magical papyri’ prejudges their status as texts in society and confuses generations of students.” Also, “Those so–called Greek Magical Papyri…assembled from disparate papyri largely comprise the hellenized ritual compositions of Egyptian priests in the Roman period who nowhere identify themselves as magoi nor their writings as mageia.” ]  [28:  See Ritner 1993 (especially chapter 1); also, Skinner (2021: 14–28) who includes Mystery rites as a ‘middle term’ situated between religion and magic in a tripartite schema.] 

2.3 Magic in the PGM
It has been suggested that the academic Western dichotomy between magic and religion in ancient Egypt is very blurred, if not non–existent altogether. However, given the context in Roman Egypt,[footnoteRef:29] where unsanctioned ritual practices were viewed with suspicion, associated with foreign cults, and even punished with severity, outlining what kinds of heterodox practices performed under what kinds of unconventional conditions can provide insight into what may have made the PGM “magical.”[footnoteRef:30] [29:  Bortolani (2016: 16) contends that the texts in the PGM would have likely also been labelled as magic in 5th century BCE Greece, given the tendency they had to categorize any foreign ritual practices as “magical.”]  [30:  In order to determine the extent to which rituals and, often by proxy, their associated traditions, may be considered “magical” as opposed to “religious,” scholars since Émile Durkheim have subjected particular categories to comparative approaches. Such comparison has sought to determine the degree to which ritual traditions may have been institutionally sanctioned and intended for the public sphere, or conversely, unsanctioned, and thus requiring privacy and secrecy. Generally, sanctioned and publicly situated practices have been considered to be among the religious mainstream while those unsanctioned, marginalized, and subversive are of magic. Given the context, the vast majority of spells in the PGM have been ascribed to the latter category.] 

First, PGM rituals are nearly always intended to be performed in a remote outdoor or private domestic setting by a practitioner while alone; only very rarely is help from an assistant deemed necessary. The rites in the PGM do not request public audiences or cadres of clerics, whether they were conducted by temple officiants or otherwise. Furthermore, the texts themselves often explicitly suggest secrecy. In addition to private performances, the objectives are particular to an individual practitioner or their client and typically aim to achieve specific, personal benefits in be acquired and enjoyed in the world here–and–now.[footnoteRef:31] [31:  See Skinner 2021: 22–27; also, Bortolani 2016: 12–19.] 

Secondly, as a collection, and even in individual sections, the papyri fuse different religious traditions, incorporating and employing a vast array of gods, angels, daimons, and spirits. We repeatedly find more traditional Greek deities being identified, equated, or merged with Egyptian gods or Jewish divinities, or both, which are then referred to using secret names, typically in the form of voces magicae.[footnoteRef:32] These words and letter sequences are prevalent in the PGM and may themselves have origins in foreign words and/or divine names.[footnoteRef:33] The voces magicae, with many comprised of just vowels,[footnoteRef:34] typically produce sequences of bizarre sounds, palindromes, and repetitions as well as visual arrangements. [32:  Also referred to as nomina barbara. See Brashear 1995: 3429–38.]  [33:  Brashear 1995: 3430. “In the papyri the first voces magicae begin to crop up in the I c. A.D. (PGM XV, XVI, LVII + LXXII), and by the III c. A.D. they are everywhere in rampant profusion.”]  [34:  Brashear 1995: 3431. “The soft and sonorous repetition of these vowel sequences must have had an indeed enchanting effect on the hopeful client. Each vowel’s association with a planet, a musical tone and an angel increased its magical efficacity.”] 

Lastly, the methods of achieving the objectives often employ coercive and compulsive techniques on supernatural and spiritual beings to compel them to act on the natural world. These include threats, bribes, and frequent self–identification with various divinities—often for ascribing a heightened divine status so as to exert authority over entities of lesser station. These brazen if not outright impious methods are difficult to locate in orthodox religions of the period, though have precedent in ancient Egyptian rites. Such impiety can be equally ascribed to many of the aims and objectives of the rituals themselves, “since they often aim either at securing mundane privileges for the performer or at harming, deceiving or compelling someone else.”[footnoteRef:35]  [35:  Bortolani 2016: 14.] 

If we maintain fidelity to established Western scholarly designations of “magic,” the PGM often contains numerous aspects including institutionally unsanctioned and marginalized private and secretive performances; mundane material benefits for ritualists and their clients; explicit inclusion of multicultural, composite, and/or foreign deities along with correlative voces magicae; and use of aggressive ritual techniques for coercing a wide spectrum of supernatural entities.[footnoteRef:36] Importantly for our analysis relating to magic, all of the above aspects are explicitly found in PGM IV. 154–285. [36:  Bortolani (2016: 16) asserts that modern ‘Western’ scholarly attitudes and designations of what constitutes magic are not glaringly different than those found in Greece around the 5th century BCE; “The clearest example is the Greek tendency to designate foreign ritual practices as magic, which somehow corresponds to the attribute ‘magical’ given to the mixture of multicultural deities and names in the magical papyri: the definition of religious orthodoxy is achieved by contrast with the religious world of the potentially dangerous and hostile barbarians.”] 

3 Analysis of PGM IV. 154–285―Nephotes’ Letter to Psammetichos
The title of the spell acknowledges that this section is framed as a letter concerning divination by bowl.[footnoteRef:37] However, this manuscript offers instructions for prerequisite procedures considerably more involved than are typically suggested when performing divination by hydromancy, or observing the behavior of water as offerings are cast into it, or lecanomancy, the interpretation of signs from oil being deposited onto the surface of water.[footnoteRef:38] The text purports to invoke a god to visual and auditory apperception in the bowl as opposed to merely interpreting the phenomena of the movement and behavior of the liquid(s) in the bowl itself.  [37:  Betz 1985: xii. ]  [38:  Koch 2015: 134.] 

However, the text signifies that the most crucial aim of the rite overall appears to be the attainment of power and spiritual authority from the undertaking a merging with Helios via an initiation into Typhon–Seth.[footnoteRef:39] This authoritative “holy power”[footnoteRef:40] is necessary for summoning “whatever god you want”[footnoteRef:41] into the divinatory vessel, including the spirits of the dead.[footnoteRef:42] Afterword, the initiate is said to be able to summon and address any manner of deity or spirit anywhere, and at any time they wish, without restriction. [39:  Appropriately, by line count this portion of the overall text is the lengthiest, accounting for approximately forty-percent.]  [40:  PGM IV. 160.]  [41:  PGM IV. 231.]  [42:  PGM IV. 249–250. “Whomever you called will appear, god or dead man, and he will / give an answer about anything you ask.”] 

After an introductory opening, the first section begins by outlining a Typhonic initiation rite that implies the initiand’s symbolic death and resurrection, aligning the practitioner with the regenerative solar principle of Helios as well as the tremendous primordial power of Typhon. This subsection details timing and materials along with an invocation. The following subsection proceeds with instructions for an evocationary bowl divination,[footnoteRef:43] wherein are given directions for shaping a protective phylactery of silver. The section closes with an invocational prayer and petition to Typhon. Our analysis will address these sections in turn, examining divination, cosmology, and magical techniques such as the assuming of a god–form and use of materia magica found within each section. [43:  Skinner (2021) categorizes procedures with similar methods as “Evocationary Bowl Skying” (246–251).] 

3.1 Divination
The very beginning of the text identifies the author as ‘Nephotes’ and the recipient as a “immortal king” and man of great wisdom named ‘Psammetichos’ (also Psammetichus), likely intended as one of three Egyptian pharaohs from the 26th Saite Dynasty sharing the name Psamtik, reigning from 664–525 BCE.[footnoteRef:44] Nephotes claims to want to impress or prove himself to Psammetichos with a magical procedure that produces easy access to a “holy power.” The procedure allows the operant to directly observe a god in a bowl of water as well as hear the god speak verses revealing answers to any inquiry put forth to it.  [44:  Names of pharaohs, followed by throne name in parentheses and period of reign: Psamtik I/Psammetichus I (Wahibre) 664–610 BCE; Psamtik II/Psammetichus II (Neferibre) 595–589 BCE; Psamtik III/Psammetichus III (Ankhkaenre) 526–525 BCE. Considering the dates of reign, the name may have been added to emphasize the authority of its users as well s the antiquity of its composition.] 

This process can be classified as one of divination, a “universal phenomenon”[footnoteRef:45] in the ancient world where its importance cannot be overestimated. Divination itself, is “a practical means of obtaining otherwise inaccessible information perceived by its users as coming from supernatural or superhuman sources.”[footnoteRef:46] Many scholars consider the roots of divination to have likely drawn upon earlier traditions emerging in prehistory and written sources referring to divination in Mesopotamia can be found in the third millennium with collections of omens beginning in the Akkadian period (c. 2350–2193 BCE).  [45:  Koch 2015: 1.]  [46:  Koch 2015: 3.] 

In this system of belief and practice, aspects of the future are semi–predetermined and divine omens and portends are offered by various supernatural entities. Such indication given through natural phenomena are observed and interpreted by specialist diviners, who operated at all levels of ancient society including service of elite or royal patrons, offering counsel and intelligence related to state affairs such as military campaigning and diplomacy. Diviners were seen as intermediaries between the transcendent and human spheres whereby they presented royal plans to the gods as well as the responses of those same gods, which held sway in courts and communities. It was believed that it was the gods who originally revealed the secrets of portends and their decipherment and the diviners continued an unbroken transmission of this knowledge from this source.[footnoteRef:47] [47:  Ulanowski 2014: 17–23; Ulanowski 2021: 489.  ] 

3.2 Cosmology
3.2.1 Initiation to Helios—Invocation of Typhon
Prerequisite to the evocatory bowl process is the necessity to “attach” oneself to Helios, an Indo–European nature god and the Greek Titan god of the sun, who is one of the gods invoked most often in the PGM.[footnoteRef:48] In Ancient Greek, Helios is a masculine gendered noun. Thus, he represents a masculine, solar principle that in the PGM is often identified with, if not fully integrated with, deities having similar associations to fire and light such as Apollo, Hephaistos, and Horus. Similar to the sun, Helios is considered an “illuminator” and as early as Homer is described as having given light to gods and men and was thought to possess the ability to see and hear all things. It is this apperception that situates Helios and associative entities as those often contacted for revealing knowledge and attaining prophesy.  [48:  Pachoumi 2017: 63.] 

Instructions include beginning the procedure at sunrise on the third day of the month.[footnoteRef:49] At this specific time, spread a linen garment on the floor of a space at the highest point of one’s domicile.[footnoteRef:50] Importantly, it is mentioned to do so “with a mystagogue” or someone who performs sacred initiations into mystery rites. A commensurate initiation was allocated for since the instructions resume again at midday when the sun enters mid–heaven, a considerable five hours later. At this point the initiand is naked, blindfolded,[footnoteRef:51] and wrapped “like a corpse” in preparation for a recitation to attain divine power.[footnoteRef:52]  [49:  Three being a significant number in Ancient Egypt, and beyond, from very early on. This is likely representative of the triadic divine families comprised of a god, his spouse, and a child that were prominent in major capitals cities and cult center. Most prominent triad was Osiris, Isis, and their son Horus while other notable ones include the Theban triad of Amun–Re, Mut, and Khonsu (son); the Memphite triad of Ptah, Sekhmet and Nefertem; and the Elephantine triad of Khnum, Satet, and Anuket (daughter).]  [50:  Linen was the material used in the wrapping preparation for mummification.]  [51:  With a magically potent black “Isis band.” For a description, see glossary in Betz (1985: 336).]  [52:  Referred to in Betz as a “prayer” (41). Interestingly, the author attempted to compose lines 179–201, preceding the first set a voces magicae, in iambic trimeters, attempting further correspondence with the number three, See Betz 1985: 41 footnote 48.] 

At the outset, the process for attaching to Helios seems to carry myriad mythological undercurrents and appears to suggest undertaking an initiatory rite of symbolic death on the third day of the month as the sun emerges at dawn and traverses the sky above. Notably, at the zenith of the sun’s journey, the aforementioned recitation begins by evoking Typhon;[footnoteRef:53] This is somewhat unexpected as Typhon is not the equivalent of Helios, but is a monstrous winged storm–giant,[footnoteRef:54] as is clearly indicated in the following lines.[footnoteRef:55]  [53:  Also, Typhaon or Typhoeus, youngest son of Gaia and Tartaros, father to Orthus, Cerberus and Hydra, birthed by Echidna according to Hesiod’s Theogany. See Pachoumi 2017: 143–144 for details on Typhon and Typhon–Seth.   ]  [54:  Typhon has serpent legs, a hundred animal heads with eyes alight with fire, and is so massive his head brushed the stars. From whence the word “typhoon” is derived from.]  [55:  “O dark’s disturber, thunder’s bringer, whirlwind, Night–flasher, breather–forth of hot and cold, Shaker of rocks, wall–trembler, boiler of the waves, disturber of the sea's great depth” from PGM IV. 182–184, in Betz 1985: 41.] 

3.2.2 Self–Identification as Seth
After evoking the fearsome storm–deity Typhon with praises and epithets, the text shifts to a first–person narrative wherein the initiand appears to self–identify as the deity Seth, an Egyptian god of chaos and conflict. In an ancient Egyptian mythological and literary context, Seth would be the one to deliver Osiris in chains, as he frequently appears as the antagonist in the Old Kingdom Pyramid Texts as slayer of Osiris and subsequent adversary of Horus in competition for royal throne.
Being so, Seth is an adversarial force that would conceivably join Typhon in a “war with the gods.” The following lines from IV. 190–192 remain in first–person, with Seth recounting the subduing of the serpent “which must not be seen,” almost certainly an allusion to Apep, the ancient Egyptian giant serpent deity of chaos who opposes Ma’at and is thus referred to as the ‘Enemy of Ra.’ Mythic accounts from Egypt identify Ra as the solar deity and upholder of Ma’at who travels in a solar barque across the sky by day and through the underworld of darkness by night. During this time, Ra is asleep and among his entourage, it is his only Seth who is powerful enough to vanquish Apep, the malefic ‘Serpent–dragon of the Nile’ from destroying Ra and the sun barque altogether, whereby the cosmos would be devoured by the boundless darkness of primeval chaos. Seth’s inclusion in this recitation is appropriate, as Seth and Typhon are frequently equated with one another or merged together in the PGM; “Typhon was identified with the Egyptian god Seth from the classical to the Greco–Roman periods.”[footnoteRef:56] Thus, there are numerous instances in the PGM where Typhon–Seth is referred to.  [56:  Pachoumi 2017: 143.] 

It is after invoking Typhon, self–identifying with Seth and declaring oneself the soldier and ally of Typhon, and finally reciting a secret name, that the petition for power is formally made. The newly initiated operator is granted the power to summon the gods, who now arrive swiftly, and a lengthy list of voces magicae (IV. 201–208) is to be recited three times with IAŌ, both an early Greek version of the tetragrammaton, or name of God, as well as a Sethian Gnostic archon related to Jupiter, appearing three times therein. The initiation is successfully completed after having had a specific epiphany.
3.3 Magic
3.3.1 Epiphany and Materia Magica as Phylactery
After thrice reciting the voces magicae, a falcon, a symbol with solar associations,[footnoteRef:57] is said to prompt the arising, dressing, and affirmation that the initiate is unequivocally attached to the divinity and given power through it; “I have been attached to your holy form. I have been given power by your holy name. I have acquired your emanation of the goods, Lord, god of gods, master, daimon.”[footnoteRef:58] [57:  Horus being the most relevant in the Egyptian context.]  [58:  PGM IV. 216–218.] 

With this lengthy and potent initiation complete, one is invited to return to the bronze divinatory vessel with divine authority, select the appropriate type of water for the classification of being one desires to request knowledge from,[footnoteRef:59] and recite further incantations over the vessel.[footnoteRef:60] The voces magicae here include the Greek hundred–lettered name of the chief god, Typhon, whose power compels gods and spirits to appear as well as depart; “this is the chief name of Typhon, at whom the ground, the depths of the sea, Hades, heaven, the sun, the moon, the visible chorus of stars, the whole universe all tremble, the name which, when it is uttered, forcibly brings gods and daimons to it.”[footnoteRef:61] Importantly, the spell instructs the hundred–lettered name of Typhon be inscribed on a silver leaf and strung onto chord from the hide of an ass, the donkey being an animal associated with Seth and Typhon. Such phylacteries, worn during particular rites as a safeguard against harm by spiritual entities, were important apotropaic devices during this period.[footnoteRef:62]  [59:  PGM IV. 225–229. “[Pour] rainwater if you are calling upon heavenly gods, seawater if
gods of the earth, river water if Osiris or Sarapis, springwater if the dead.” ]  [60:  Notably, this can be done “Whenever you want to inquire about matters” Betz 1985: 42, PGM IV. 223–224.]  [61:  PGM IV. 244–249.]  [62:  For the importance and purposes of phylacteries, see Skinner 2021: 195–209.] 

After the instructions for the protective phylactery, the section concludes with another recitation of a prayer to invoke Typhon. It contains abundant epithets positioning Typhon again as an almighty deity “who hold royal scepter o'er the heavens”[footnoteRef:63] and is “sovereign o'er the firmament.”[footnoteRef:64] This prayer invocation concludes with a general request for granting whatever favor is requested and two sets of lines of voces magicae, the latter set being designated as the “true names” of Typhon, including ‘IŌ’ and ‘SĒTH’ (after BOLCHO).[footnoteRef:65] [63:  PGM IV. 263.]  [64:  PGM IV. 265.]  [65:  PGM IV. 280. ‘IŌ’ either being an abbreviation of IAŌ and/or the planetary correspondences of the vowels with the Chaldean order for determining both Alpha planet and descending order being most common throughout the ancient world. Thus, if the Moon is taken as the Alpha planet, Iota is assigned Sun and Omega the planet Saturn.] 

3.3.2 Polytheistic Invocation and Heterodoxic Rites 
Throughout the PGM and in other polytheistic traditions practiced even today, there is no contradiction in assigning supreme status to whichever deity is presently being invoked. Such rites are less concerned with abidance to a predetermined flow chart and more concerned with efficacy; these exaltations both appease deities and inspire ritualists. Thus, the most esteemed and consequential entity is the one being invoked at that exact moment in a sacred rite. 
Exceptionally rarer is the invocation of deities of chaos and destruction such as Typhon or Seth for attaining divine power over gods and spirits. This is true throughout the considerable history of Egypt, where representing hostile entities like Seth in hieroglyphs, pictorially, or even through the use of the associated color of red,[footnoteRef:66] was very limited.[footnoteRef:67] It is elections such as this that distinguish the PGM from mainstream, sanctioned religious praxis and place it in a different category altogether. The operators of the texts in the PGM frequently summon chthonic and malevolent deities. Approaches such as those taken in Nephotes’ Letter are not concerned with institutionally approved orthopraxy, but with the attainment of unbridled divine power, from wherever it may be sourced. Typhon is explicitly initially invoked as “mighty Typhon, ruler of the realm Above and master, god of gods, O lord over the firmament” (IV.180–181) and again after the divine encounter as “Lord, god of gods, master, daimon” (IV. 217–218). Finally, Typhon’s supremacy is attested in the final invocation, “you who hold the kingly sceptre over the heavenly ones, you who are above in the middle of the stars…you who are the dreaded king over the firmament” (IV.262–264).[footnoteRef:68] This concern with power over piety for achieving concrete and mundane means situates Nephotes’ Letter in particular and the PGM as a whole as something very different than religion, in either the modern Western or ancient orthodox or even theurgic senses; this is not supplication, but divine evocation of, as well as self–identification and alliance with, primordial, adversarial, and deeply chthonic gods.  [66:  Pinch 1994: 81]  [67:  Wilkinson 1994: 44.]  [68:  Translation by Pachoumi 2017: 147.] 

4 Conclusion
[bookmark: _Hlk132916368]The aim of this paper was to analyze PGM IV. 154–285, Nephotes to Psammetichos (letter concerning bowl divination), wherein an elaborate process for achieving authoritative spiritual power from initiatory alignment with Helios and Typhon is given. These deities represent a cosmologically robust Hellenistic synthesis of potent divine power that includes the solar principles of order and renewal as well as those of primordial chaos and annihilation. 
The initiation itself details specific timing for undergoing a symbolic death, followed by recitation of an invocatory prayer replete with voces magicae, the assumption of a god–form in the guise of the Egyptian Seth, and finally, a “divine encounter” inducing an emblematic resurrection. In alliance, the forces of authority and control bestowed by the initiation are said to allow for an effective summoning of any god or spirit into a particular, appropriate type of water used in a divination vessel. Once directed there, it is the chosen entity which is subject to inquiry and whose responses are to be apprehended. Tellingly, the prerequisite initiation rite provides specific instructions on location and timing for its undertaking; in contrast, the evocationary bowl divination to be performed after undergoing successful initiation lacks any restrictions in regard to when or where it is to be done. 
An analysis of the ancient divinatory, cosmological, and magical concepts, ideas, and practices presented in PGM IV. 154–285 provides insights into how the author or authors apprehended spiritual forces, sequenced ritual practices, and, if Nephotes is to be believed, tantalized even Egyptian pharaohs with supreme and holy power.
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