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INTRODUCTION

The Chaldean Oracles are a collection of abstruse, hexameter verses pur-
ported to have been ‘‘handed down by the gods’’ (Beonapddota) to a cer-
tain Julian the Chaldean and/or his son, Julian the Theurgist, who
flourished during the late second century C.E. Although the term ‘‘Chal-
dean’’ is generally understood in a metaphoric sense to designate Julian’s
“‘spiritual’’ affinity with the wisdom of the East, it has also been argued
that Chaldea was the actual homeland of Julian pater, who may have
migrated to Rome following Trajan’s military campaigns in the East.’
Another possibility recently suggested by H.-D. Saffrey is that the Juliani
may have been of Syrian origin.? This suggestion is supported in part by
the occurrence of the names ‘‘Ad’’ and ‘‘Adad’’ (the latter a corruption
of the Syrian Hadad) in Chaldean material preserved by Proclus (see esp.
notes to fr. 169). In addition, the striking parallels between several of the
fragments of the Oracles and fragments of Numenius (who was both a con-
temporary of Julian fils as well as a native of Apamea in Syria) point in
the same direction.

Saffrey would also understand the term ‘‘Chaldean’’ in a metaphoric
sense, but with the specific meaning of one who is adept in magic (an
association regularly made in Antiquity). Thus the citation in the Suda
(no. 433) that Julian pater was both XaXdaTog and guhésogog would mean
that he was both a practitioner of magic as well as a speculative thinker
(and not, e.g., a philosopher from Chaldea).® However, it was Julian fils
(or Julian the Theurgist; see Suda, no. 434) who was the actual ‘‘author”’
of the Oracles (Ao 8 &ndv) as well as the writer of works on feovpytxd
and tekeatixd. (The later Neoplatonists also attest to other prose works
of Julian fils; e.g., several books on the Celestial Zones—see Proclus, In
Tim., III, 27, 10. According to the Suda entry, Julian pater wrote only

! This was the opinion, e.g., of J. Bidez, La Vie de I’Empereur Julien (Paris, 1930), p.
75; F. Cumont, La Théologie Solaire du Paganisme Romain (Paris, 1909), p. 476. H. Lewy,
Chaldean Oracles and Theurgy (Cairo, 1956°; Paris, 1978%), p. 428, opts for a more general
“‘Oriental origin.”’

2 See H.-D. Saffrey, ‘‘Les Néoplatoniciens et les Oracles Chaldaiques,” REA, XXVI,
1981, p. 225.

3 See Saffrey, p. 216. Saffrey also notes here (following the suggestion of F. Cremer,
Die Chaldéischen Orakel und Jamblich de Mysteriis, Meisenheim am Glan, 1969, p. 132, n.
224) that the expression vir in Chaldea bonus (as cited in Porphyry, De regressu animae, p.
29*,16, Bidez) should be similarly understood as designating ‘‘a man worthy with respect
to the Chaldean rites’’ and not (in the usual translation) as ‘‘a man of worth from
Chaldea.”’ (In this latter sense, see Lewy, p. 286 and n. 106, who identifies this unnamed
man as Julian the Chaldean.)
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four books mepl datpéveov.) But Julian fils, like his father, was also a practi-
tioner of magic or, more precisely, ‘‘theurgy’’ (and thus his surname
“‘the Theurgist’’). Indeed, as Saffrey notes, it may well be that the Oracles
themselves were transmitted via the theurgic technique of ‘‘calling’’ and
““receiving’’ (see discussion infra), with Julian the Theurgist functioning
as the ‘“‘medium’’ through whom Julian the Chaldean extracted oracles
from Plato’s ‘‘soul.’’* (The crucial evidence here is a passage from
Psellus. See esp. notes to frr. 84 and 138.) Saffrey would further
distinguish between these Platonizing or ‘‘philosophical’’ oracles and
those he would label as ‘‘theurgy proper;’’ i.e., the so-called ‘‘magical’’
oracles comprised of ‘‘older’’ material perhaps assembled or collected by
Julian the Chaldean.® Although the Oracles (in whole or part) may well
have been ‘‘received’’ via mediumistic trance (other scholars would label
the Oracles ‘‘forgeries’’),® a clear and precise distinction between
¢‘philosophical’’ and ‘‘theurgical’’ fragments is problematic (see further
below).

Whatever the mode of transmission, of singular importance is the fact
that the Oracles were regarded by the later Neoplatonists—from Porphyry
(c. 232-303 C.E.) to Damascius (c. 462-537 C.E.)—as authoritative
revelatory literature equal in importance only to Plato’s Timaeus.” (Cu-
mont, I believe, was the first to refer to them as the ‘‘Bible of the
Neoplatonists’’.)® Unfortunately, what remain of the Oracles are only

+ Saffrey, p. 219.

5 Saffrey, pp. 219-220.

6 This is the opinion, e.g., of P. Merlan, ‘““Religion and Philosophy from Plato’s
Phaedo to the Chaldean Oracles,”” JHPh, I, 1963, p. 174. E. R. Dodds also admits this
possibility, but adds: ‘‘...their diction is so bizarre and bombastic, their thought so
obscure and incoherent, as to suggest the trance utterances of modern ‘spirit guides’ than
the deliberate efforts of a forger.”” (See ‘‘Theurgy and its Relationship to
Neoplatonism,’’ JRS, 37, 1947, p. 56 = The Greeks and the Irrational, Boston, 1957, p. 284.)
Dodds, then, like Saffrey, suggests mediumship as the ‘‘source’’ of the Oracles but, unlike
Saffrey, assigns Julian fils only the role of recording these utterances (and not that of ac-
tual medium). But the true authorship of the Oracles must remain in doubt. Although a
collaboration between father and son (as Saffrey suggests) is an attractive solution (see,
also, Lewy, p. 5 and Exc. I, pp. 443-447, who suggests the same possibility, especially
as a way of accounting for the indiscriminate use of the terms of 8zoupyoi and of XaA3ufot
by the later Neoplatonists when quoting the Oracles), nevertheless, the possibility of single
authorship cannot be absolutely ruled out. In this regard, see thc remarks of P. Hadot,
‘“Bilan et perspectives sur les Oracles Chaldaiques,’’ Lewy , pp. 703-706, who
delineates all the problems but with no hard and fast conclusions. Similarly E Des
Places, Oracles Chaldaiques (Paris, 1971), p. 7, thinks it best, in the last analysis, to ‘‘pro-
tect the anonymity of the Oracles.”’

7 See Dodds, ‘“Theurgy,’’ 1947, pp. 57-60 = 1957, pp. 285-289.

¢ See F. Cumont, Oriental Religions in Roman Paganism (London, 1911; rpt. New York,
1956), p. 279, n. 66. Cf. W. Theiler, ‘‘Die Chaldiischen Orakel und die Hymnen des
Synesios,”’ Schriften der Konigsberger Gelehrten Gesellschaft, 18, 1942, p. 1 = Forschungen zum
Neuplatonismus (Berlin, 1966), p. 252: *‘.. fiir die spiteren Neuplatoniker die dem Orient
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fragments, quoted for the most part by the various Neoplatonists,
although Chaldean notions are also found in the writings of such
Platonizing Christians as Arnobius of Sicca (c. 253-327 C.E.), Marius
Victorinus (c. 280-363 C.E.), and Synesius of Cyrene (c. 370-413 C.E.).
The Byzantine philosopher, Michael Psellus (c. 1019-1078 C.E.) also
wrote several commentaries on the Oracles, inspired by Proclus. For-
tunately, much of Psellus’ work is extant, providing us with an important
interpretive model albeit often Christianized. The extensive commen-
taries of Porphyry, Iamblichus, and Proclus, however, are lost. But from
the fragments we do have, we can securely locate the Oracles in a Middle
Platonic milieu, especially that type of Middle Platonism which had af-
finities with both Gnosticism® and Hermeticism!® as well as links with
Numenius.!! John Dillon has aptly labelled this congruence of Gnostic,
Hermetic, and Chaldean thought as the ‘‘underworld of Platonism,’’*?

entstammende Bibel;”” M. P. Nilsson, Geschichte der Griechischen Religion, 11 (Mﬁnchen,
1961), p. 479: “‘die Bibel der Neuplatomker ” Dodds, ‘“New Light on the ‘Chaldean
Oracles,””” HTR, 54 1961, p. 263 = Lewy?, p. 693: ““...the last important Sacred Book
of pagan antiquity.”’

® G. Kroll, De Oraculis Chaldaicis (Breslau, 1894; rpt. Hildesheim, 1962), p. 70, re-
ferred to the Oracles as a form of ‘‘pagan gnosis.”” Recently, M. Tardieu has reaffirmed
Kroll’s position (*‘...the system of the Oracles is incomprehensible unless we see at its
foundation the development of the Gnostic systems around Valentinus’’) while, at the
same time, refusing to characterize the Oracles with the term ‘‘gnosis.”’ (See ‘‘La Gnose
Valentinienne et les Oracles Chaldaiques,”’ in The Rediscovery of Gnosticism, 1, ed. B.
Layton, Leiden, 1980, pp. 194-237.) Tardieu’s study is a structural analysis focusing on
five propositions which locate the Oracles and Valentinianism in a shared physics, albeit
religiously appropriated. But Tardieu’s claim that the Oracles were dependent on this type
of Gnosticism is overstated. The striking parallels between aspects of the Oracles and, e.g.,
“‘Sethian’’ Gnosticism (see infra) would preclude such a conclusion. A better solution,
then, is that of Lewy who, although noting (but unsystematically) numerous parallels be-
tween the Oracles and Valentinianism, opts for a common Middle Platonic milieu (see pp.
311-398). In this regard, cf. J. Dillon, The Middle Platonists (London, 1977), pp. 384-389.

10 At one time, Bousset (Géttingische Gelehrte Anzeigen, 1914, p. 713; cited by Lewy, p
320, n. 27) had suggested that the Chaldean system was dependent on Hermetic thought;
however, again, a mutual dependence on a common milieu best accounts for similarities
between the two. And so, Dillon, pp. 389-392; Nock-Festugiere, Corpus Hermeticum, 1
(Paris, 1972), p. VIIL

11 The parallels here, in certain instances, are so similar that some form of direct
dependency is surely involved. See, e.g., Num. fr. 17 (Des Places) and Ck. Or., fr. 7;
Num. fr. 15 (Des Places) and Ch. Or., fr. 8. (See, also, A.-J. Festugiere, La Révélation
d’Hermés Trismégiste, 111, Paris, 1953, pp. 52-59 for additional parallels.) But in what
direction? Festugiére, ‘‘La Religion grecque 4 ’Epoque Romaine,”” REG, 64, 1951, p.
482 and J.H. Waszink, ‘‘Porphyrios und Numenius,’’ Entretiens Hardt, X1I, 1965, pp.
43-44, argue for the priority of Numenius; Dodds, ‘‘Numenius and Ammonius,’’ Entre-
tiens Hardt, V, 1960, pp. 10-11 and Des Places, Numenius (Paris, 1973), p. 17, argue for
the Oracles. Lewy, pp. 321-322 and Dillon, p. 364, would not, however, rule out the
possibility of a common source. My own guess is that Numenius was posterior, but with
the caveat that he borrowed selectively from the Oracles, as the differences in the two
systems are often as striking as the similarities. See further comments in notes to fr. 7

12 Dillon, p. 384.
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an expression which nicely captures the rather murky quality of these va-
rious systems with a) their elaborate and often exasperating metaphysical
constructions; b) an extreme derogation of material existence; c) a
dualistic understanding of human nature that envisions the soul or mind
as a ‘‘spark’’ of the Divine trapped in matter; d) a method of salvation
or enlightenment that generally involves a spiritual and/or ritual ascent
of the soul; e) a mythologizing tendency that hypostasizes various
abstractions into quasi-mythical beings. This movement away from the
school traditions of Platonism towards an unabashed religiosity is the
hallmark of these systems, although all three retain a veneer of
philosophical respectability by assimilating elements from the eclectic
Platonism of the day. For example, the Highest God in all three systems
is often described in Pythagorean terms as a ‘‘Monad’’ who either exists
alongside of or extends into a ‘‘Dyad’’ (see frr. 8, 11, 12 and notes).
However, in the ‘‘underworld”’ of Platonism, abstract philosophical
speculation gives way at this point to mythic formulations and a complex
proliferation of cosmic entities is introduced,!® with a dominant female
principle, in each case, operating at all levels and directly responsible for
material creation as we know it. In certain Gnostic systems, for example,
she is Ennoia or Sophia; in the Chaldean system, Dynamis or Hecate;
in the Hermetica (esp. C. H. I), Life or Nature. Despite the abstract qual-
ity of most of these names, a definite personal function is assigned to
each: the Gnostic Sophia experiences feelings of grief and fear, she gives
birth to the Demiurge, Ialdabaoth; the Chaldean Hecate generates life
from her right hip; the Hermetic Nature entices and unites with the
primal Anthropos.

This female principle ultimately reflects the World Soul of Plato’s
Timaeus, refracted in varying degrees through the prism of Middle
Platonism; along the way, Plutarch will have assimilated this figure to the
Egyptian Isis; Philo, to the Jewish figure of Wisdom; and Numenius will
have split it into opposed good and evil entities. But it is only in the
‘“‘underworld’’ of Platonism that philosophical speculation about this
figure becomes part of revelatory myth, often to the extent that ‘‘know-
ing”’ the myth becomes an important condition of salvation (this is
especially true of the Gnostic systems). In other words, knowledge for its

13 Tt should be noted here that the proliferation of entities in C. H. I (Poimandres) is less
‘“‘fantastic’’ than either that of the Oracles or the various Gnostic systems. Although C.
H. Dodd, at one time, had suggested that the Poimandres myth was a precursor of the
system associated with Valentinus (‘‘...the Valentinian system, apart from its definitely
Christian elements, has the aspect of an elaboration of a system very like that of the
Poimandres;’’ see The Bible and the Greeks, London, 1954, p. 208), any direct borrowing
should be ruled out in favor of a mutual stream of influence.
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own sake passes over to ‘‘gnosis’’ for the sake of soteria, with spiritual
enlightenment often coupled with magic and ritual as a means of freeing
the soul. Although there is an ongoing debate as to what types of rituals
may have been practiced in the various Gnostic and Hermetic com-
munities (and, indeed, to what extent such communities even existed),*
it is clear that the Chaldean system included a complex ascent ritual in-
volving purifications, trance, phantasmagoria, sacred objects, magical
instruments and formulas, prayers, hymns, and even a contemplative
element, all of which was practiced (most likely) in the context of a.
‘“‘mystery community.’’!®* These and other issues are discussed in detail
in the following outline.

I. TurOLOGY
A. First Principles

Chaldean theology largely reflects its Middle Platonic origins, with a
stress in particular on the transcendence of the Highest God. In certain
fragments, this transcendence approaches a via negativa, with the Highest
God described as ‘‘snatched away’’ (fr. 3) or ‘‘existing outside’’ his pro-
ducts (fr. 84). In other fragments, however, the Highest God is positively
characterized as ‘‘Father’” (frr. 7, 14), ‘“First’’ or ‘‘Paternal Intellect’
(frr. 7, 39, 49, 108, 109), ‘““Monad’’ (frr. 11, 26, 27), ‘“‘Source’’ (frr. 13,
30, 37), and, perhaps, even ‘‘One’’ (frr. 9, 9a). This vacillation between
negating and affirming the Highest God is a common feature of Middle
Platonism, a thoroughgoing transcendence in these matters achieved
principally by Plotinus, whose ‘“One’’ is not only beyond Intellect, but

'* On the role of cult and ritual in Hermeticism, see, now, J.-P. Mahé, Hermés en
Haute-Egypte, 1, (Quebec, 1978), pp. 54-59; L. Keizer, The Eighth Reveals the Ninth: A New
Hermetic Initiation Disclosure (Seaside, CA, 1974), pp. 6-15; W. C. Grese, Corpus
Hermeticum XIII and Early Christian Literature (Leiden, 1979), pp. 40-43; 201-202; G.
Fowden, The Egyptian Hermes, (Cambridge, 1987), passim. Other scholars, however, have
argued against a cultic and/or ritual Hermeticism, suggesting instead only the existence
of a literary phenomenon, with the texts read, perhaps, in the context of a *‘school’’ set-
ting. See, e.g., Festugitre, Rév., I, p. 84; W. Scott, Hermetica, 1 (Oxford, 1936; rpt.
1968), pp. 1-8. It should be no surprise, then, that the current debate among scholars
on the problem of ‘‘Sethian’’ Gnosticism echoes this same division. See, e.g., F. Wisse,
‘‘Stalking those Elusive Sethians,”’ Rediscovery, 11, pp. 564-577, who favors the ‘‘literary
phenomencn’’ approach, arguing that there was no Sethian community as such, but only
““like-minded Gnostics’’ reading various texts for the purpose of individual edification.
In contrast, H. M. Schenke, ‘‘The Phenomenon of Gnostic Sethianism,’’ Rediscovery, 11,
pp- 588-616, not only posits the existence of a Sethian community or sect, but argues that
the group was organized around a relatively coherent system of doctrine and cultic/ritual
practice. A middle position between these extremes is now suggested by G. Stroumsa,
Another Seed: Studies in Gnostic Mythology, (Leiden, 1984), e.g., pp. 4-8; 172 and passim.

5 See Lewy, p. 177 ff.; Bidez, ‘‘Note sur les Mystéres Néoplatoniciens,”’ RPrH, 7,
1928, pp. 1477-1481; La Vie Julien, pp. 73-81.
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beyond Being as well.16 In contrast, the Chaldean Supreme God is best
characterized as Nous, albeit a self-contemplating Nous akin to
Numenius’ First God (see fr. 8 and notes). But even here the Oracles
vacillate: is the Father to be equated strictly with his Intellect or is the
so-called Paternal Intellect to be regarded as the first emanation of the
Father? And if so, of what substance then is the Father, if not intelligible?
The fragmentary nature of the evidence does not permit any hard and
fast conclusions on these matters; indeed, the Oracles elsewhere also
designate the Father ‘‘Abyss’’ (a term especially familiar to the Gnostic
sources; see fr. 18 and notes), as well as describing him in Stoic terms
as essentially ‘‘fiery’’ in nature (see frr. 3 and 37), albeit totally transcen-
dent. (Unlike the Stoic God, the Chaldean Father is in no sense imma-
nent in the world.) Further, the later Neoplatonists also designated him
Unapki, a notion which most likely derived from the Oracles, although on-
ly the verbal form Ondpyetv is found in the extant fragments (see frr. 1,
20, 84 and notes). In addition, the later Neoplatonists vacillated on the
matter of his ontological status: Porphyry, for example, sometimes
equated the Chaldean Father with the Plotinian One; Proclus, on the
other hand, situated him beneath the One at the first level of the intelligi-
ble order (see fr. 3 and notes). In the last analysis, what can be affirmed
about the Chaldean Supreme God is the fact of his transcendence, but
not the precise nature of it.

In addition to this First God or Father (whose sole function is to
“‘think’’ the Platonic world of Ideas; see frr. 37, 39, 40), there is a Second
God or Demiurgic Intellect whose function is to fashion the intelligible
(or Empyrean) world on the model of these Ideas (e.g., frr. 5, 33, 37).
This Second Intellect is conceived of as dyadic in nature (see frr. 8 and
12) as he is turned both towards the intelligible and sensible realms (in
the manner of Numenius’ Second God). In this regard, the Chaldean
Second God is described as ‘“Twice Transcendent’” (8l éméxetvo. ) where-
as the First God is simply ‘‘Once Transcendent’’ (&noaf énéxewa; see fr.
169 and notes). These designations also underscore the notion that the
Highest God (or ‘‘Once Transcendent’’) exists as an indivisible unity,
whereas the Second God (or ‘“Twice Transcendent’’) begins the process
of division which ultimately leads to creation and generation. In the
Oracles, this process of division is described in dynamic terms; the Second
Intellect (as Demiurge) is said to project the Platonic Ideas (‘‘divisions™’
or ‘‘lightning-bolts’’) onto primal matter (or ‘‘wombs’’ of the World
Soul) like Zeus hurling his thunderbolts (see esp. frr. 35 and 37). By this
‘‘action,’’ the initial movement towards material creation begins.

16 See, €.g., Dodds, ‘“The Parmenides of Plato and the Origin of the Neoplatonic One,”’
CQ, 22, 1928, pp. 129-142.
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But this process entails the existence of a Third God, a feminine,
generative entity, described either as ‘‘Power’’ (86vapig) and situated as
a median figure between the First and Second Gods (e.g., fr. 4), or con-
flated with Hecate as the World Soul (e.g., frr. 6, 51-53, 56) and thus
located (in traditional Platonic fashion) on the borders between the in-
telligible and sensible realms. In this last regard, Hecate is described
either as a ‘‘girdling membrane’’ (fr. 6) through whom influences travel
from one level of reality to another, or is depicted in anthropomorphic
terms as a goddess-like figure from whose right hip the particular souls
of generation are said to issue (fr. 51).

The ambiguous localization of this feminine principle reflects an ob-
vious truth: that a feminine element is necessary if there is to be a process
of generation at all, whether at the highest or lowest levels. The figures
of Ennoia and Sophia function in a similar manner in Valentinian
Gnosticism. Indeed, the linking of ‘‘Power”” with the Chaldean
““Father’’ (or ‘‘Abyss”’) suggests a primordial bisexual deity akin to the
Gnostic Abyss-Ennoia or Abyss-Sigé (see fr. 4 and notes). Sigé or
“silence’’ is also mentioned in the Oracles, but seemingly not as a fully
hypostatized entity (see fr. 16 and notes). A bisexual First God is also a
feature of C. H. I—all these systems, then, underscoring the notion of an
androgynous primogenitor who is the ultimate source of material crea-
tion, however dimly or darkly that creation is subsequently viewed.

Further, in the Chaldean system, the Father (or First Intellect), Power,
and (Demiurgic) Intellect are regarded triadically; the Supreme God, in
fine, understood as a triadic-monad or three-in-one deity (see frr. 26 and
27) whose Power and Intellect constitute, as it were, his immediate
“faculties.”” A ‘‘triple-powered”’ Monad is also a familiar figure in
various Gnostic systems, sometimes understood as the Supreme God
(e.g., Allogenes, NHC XI, 49,36-38), other times as a lesser being (e.g.,
Steles Seth, NHC VII, 121,32-34). Of particular importance is the occur-
rence of the term tptddvapog (or tpddvapis) in several Gnostic texts (e.g.,
Cod. Bruce Untitled, 3.15; 8.12; the Coptic equivalent would be mma
TWAMTE N6AM and variants; see, e.g., Marsanes, NHC X, 6,19) and
the similar tptyAdoxic and tplobyov in the Oracles (as descriptive of the
Monad; see frr. 2, 26 and notes. Synesius, who is dependent on the
Oracles, prefers the term tpuedpuufov; see H. 9(1),66. Cf., also, our fr. 27:
movtl Y&p v xéope Adumer tpidg, fig povdg dpyet.) In addition, in the
Gnostic systems, this triple-powered One or Monad is said to be con-
stituted of e.g., Existence (10 dv, Snapbic = H eTe mal me), Life (o
= wn2), Thought (vénoic = TMNTeIMe; see Allogenes, NHC XI,
49,26-31) or Existence (§mapkic), Life ({wfi = wng), and Intellect (vob;
see Steles Seth, NHC VII, 125,28-31), formulas which parallel the
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Neoplatonic triad Existence (Snapfic), Power/Life (86vapic/fw?), Intellect
(voBg). This Neoplatonic triad, in turn, reflects a conflation of the Chal-
dean matfp/rapkic, ddvapig, voic with the Plotinian formula of Being (16
8v), Life ({w#), Intellect (vods). (See fr. 4 and notes and cf. Proclus, El
Th., props. 101-103.)

Of further interest is the occurrence of the term tptddvapog in the
writings of Marius Victorinus as descriptive of the Christian God (e.g.,
Adv. Ar. IV.21.26). As such, the Christian Trinity is viewed by Victorinus
as consisting of Father (or Being), Son (or Intellect), and 2 median, Holy
Spirit (or Life) who is feminine in nature. Victorinus also refers to the
““Spirit’’ as mater (Adv. Ar. 1.58.12) and conexio (H. 111.242). A similar
unorthodox understanding of the Christian Trinity is found in the Hymns
of Synesius who, like Victorinus, views the ‘‘Spirit’’ (or mvoid, not
nvedpa; see, e.g., H. 2(4),98) as a median, feminine entity, variously
termed &dig (H. 1(3), 238), wdtp (H. 2(4), 101), and Buydwp (H. 2(4),
103). Although this generative, feminine ‘‘Spirit’’ (for both Synesius and
Victorinus) is patterned on the Chaldean ddvaput¢ (as mediated through
Porphyry),!” the occurrence of similar triads in various Gnostic sources
(e.g. Father, Mother/Spirit, Son; see, e.g., 4p. John, NHC II, 2,14)
reflects an important interchange between the school traditions of
Platonism and the Platonic ‘‘underworld.’’!®

B. Lesser Beings

In the Chaldean system, a complex ‘‘chain’’ of lesser beings fills the
spaces between the Primordial Triad!® and the world of matter. In the

17 See P. Hadot, Marius Victorinus, Traités Théologiques sur la Trinité, II (Paris, 1960),
pp. 868; 874-875; Porphyre et Victorinus, I (Paris, 1968), pp. 455-474. Augustine, however
(although influenced by Victorinus), clearly rejected (or misunderstood) this trinitarian
scheme at the ontological level. See De civ. dei, X.23: ““Dicit (sc. Porphyry) enim deum
patrem et deum filium quem Graece appellat paternum intellectum vel paternam
mentem; de Spiritu autem sancto aut nihil aut non apert aliquid dicit; quamvis qliem
alium dicat horum medium, non intellego. Si enim tertiam, sicut Plotinus, ubi de tribus
principalibus substantiis disputat, animae naturam etiam iste vellet intellegi, non utique
diceret horum medium, id est patris et filii medium. Postponit quippe Plotinus animae
naturam paterno intellectui; iste autem cum dicit medium, non postponit, sed inter-
ponit.”” However, Augustine’s psychological trinity of mens, amor, notitia (in the view of
Theiler and Hadot) may have been influenced by Chaldean notions (see notes to fr. 44).

18 For further discussion, see J. M. Robinson, ‘‘The Three Steles of Seth and the
Gnostics of Plotinus,’’ Proceedings of the International Colloguium on Gnosticism, Stockholm,
Aug. 20-25, 1973 (Stockholm, 1977), pp. 132-142; B. Pearson, ‘“The Tractate Marsanes
(NHC X) and the Platonic Tradition,” in Gnosis, Festschrift fiir Hans Jonas (Gottingen,
1978), pp. 373-384; idem, ‘‘Gnosticism as Platonism: With Special Reference to Mar-
sanes (NHC 10,1),”” HTR, 77, 1984, pp. 55-72; J. Turner, ‘‘Sethian Gnosticism: A
Literary History,”’ in Nag Hammadi, Gnosticism, and Early Christianity, ed. by C. W.
Hedrick and R. Hodgson, Jr., (Peabody, MA, 1986), esp. pp. 79-86.

19 Lydus, De mens., IV, 122; p. 159, 5-8 W., suggests a divine Ennead as well, but
the evidence is inconclusive. See Hadot, Porphyre, I, p. 262, n. 1.
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extant fragments, the most important of these are the Iynges (fvyyes),
Connectors (ouvoyelg), Teletarchs (teletdpyat), angels, and demons,
although other entities are named by various commentators (see, €.g.,
Psellus, Hypotyposis). A similar ‘“filling up’’ of divine space is also an im-
portant feature of Gnosticism and Hermeticism as well, where numerous
quasi-mythic/quasi-abstract entities serve to separate the Highest God
from the contamination of material existence.?® In the Chaldean system,
these various entities, for the most part, apparently function as diverse
aspects of the world of Ideas.

1. Iynges

The name fvy€, in Greek literature, is particularly associated with magic.
Originally it designated a certain bird, the ‘‘wryneck,’” which was bound
to a wheel by a sorcerer and spun around as a means of attracting an un-
faithful lover. In some instances, the wheel itself was called a Iynx. As
such, the Iynx functioned as a love charm. Later, under the influence of
Plato’s spiritualization of Eros, the word Iyn_g;_ came to mean the ‘‘bind-
ing’’ force between man and the _3,051321 It is this definition we find in
the Oracles, but under various guises. For example, in fr. 77, the Iynges
are identified with the ‘‘thoughts’’ ( = Ideas) of the Father; in fr. 78, they
are said to be ‘‘couriers’’ between the Father and matter; in fr. 79, the
Iynges are connected with certain cosmic entities called ‘‘Intellectual
Supports;”’ in fr. 206, they are equated with the ‘‘magic wheels’’ used
in the theurgic rites. The apparent confusion of function here is some-
what illusory as the Iynges, in each instance, function as mediating or
“binding’’ entities between the intelligible and sensible worlds. Indeed,
the Iynges can be viewed not only as the mediators of messages, but as
the message itself.

For example, as the ‘‘thoughts’’ or Ideas of the Father, the Iynges are
actually maglcal names (voces mysticae) sent forth by the Father as

‘couriers’’ in order to communicate w1th the theurglst At this end, the

magic wheel spun by the theurglst attracts these celestial Iynges and
enables the theurgist (who alone is privy to the divine language of the
gods) to communicate with the Father. But the message communicated
by the Iynges is none other than their own magical names which, when
uttered, enabled the theurgist to acquire certain divine powers.

20 The paradox, of course, is that these powers not only separate but connect the vari-
ous levels of the cosmos, forming a ‘‘great chain of Being.”’

21 See O. Geudtner, Die Seelenlehre der Chalddischen Orakel (Meisenheim am Glan, 1971),
p. 42 ff.

X
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In addition, the Iynges are connected with the Intellectual Supports,
cosmic entities which play an important role in maintaining the regular
movement of the planets. Such an identification undoubtedly occurred
because it was believed that the Iynges—when invoked by the
theurgist—became physically situated in the various planetary spheres.
It was from this vantage point, then, that the Iynges mediated the
message of their magical names back and forth between the two worlds.

In sum, then, the Iynges play both a cosmic and theurgic role in the
Chaldean system: identified with the Platonic Ideas and Intellectual Sup-
ports they both inform and participate in ruling the Universe; identified
with the magic wheels and voces mysticae, they aid the theurgical act. This
double function is also characteristic of both the Connectors and
Teletarchs, to which we now turn.

2. Connectors

As cosmic entities, the Connectors (suvoyeic), like the Iynges, are said to
issue from the Father (who, in one instance, is actually designated First
Connector; see fr. 84 and cf. frr. 32, 80, 81); however, the principal func-
tion of the Connectors is quite different. Their chief purpose is to har-
monize and protect the various parts of the Unlverse a notion which
builds on the Stoic concept of universal “‘sympathy’’ combined with a
Middle Platonic re-evaluation of Plato’s Ideas. According to Lewy, this
reinterpretation first occurs in Philo, where the Platonic Ideas are re-
ferred to as ‘‘invisible powers’’ which ‘‘hold together’’ the Universe.??
In the Chaldean system, these ‘‘powers’’ are equivalent to the Connec-
tors, which perform the same harmonizing function.

In addition, the Connectors are said to perform a ‘‘protective’’ func-
tion (see fr. 82), but the exact nature of this activity is unclear. Perhaps
the Connectors ‘protected’’ or ‘‘preserved’’ that very harmony which
they themselves had created. In other words, the Connectors not only
establish the ‘‘bond’’ of harmony in the Universe, they also preserve this
concord by felicitously watching over it as guardians.

Lastly, the Connectors, like the Iynges, also have a theurgic function,
as it is on the rays of the sun (called ‘‘Material Connectors’’ in fr. 80)
that the soul makes its initial ascent. Seemingly, this theurgic dimension
is mediated through the Teletarchs (see infra) as the Connectors are said
to ‘‘assist’”’ these three rulers during the course of the rites. This image
of the sun with its ‘‘connective’’ rays can also serve as a paradigm for
the role of the Connectors as a whole: at the theurgic level, the ‘“‘connec-

22 Lewy, pp. 345-346. Cf. Philo, De migr. Abr. 181; Leg. Spec. I, 48; 329.
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tive’’ rays of the sun conduct the soul upward; at the cosmic level, ‘‘con-
nective’’ currents emanate from the Father, the Primal Fire, like rays
from the sun, disseminating stability and harmony throughout the
Universe.

3. Teletarchs

Beneath the Iynges and Connectors are located the Teletarchs (teketdpy-

o, lit. ““masters of initiation;’’ see frr. 85 and 86), divine entities which

are assimilated to the xospayof as rulers of the three worlds of Chaldean

notions about various ruhng powers both in Philo and the Gnostic
sources. Lewy suggests an ultimate dependence here on the
““Cosmokrators’ or ‘‘Archons’’ of late Babylonian astral religion.??
However, in contrast to the Babylonian Archons, who dominated the va-
rious planetary spheres, the Chaldean tehetdpyot presided over the three
worlds, a cosmogonic notion borrowed from the Platonic tradition.
The Teletarchs are also associated with the Chaldean virtues of Faith

(miotig), Truth (&A#fewa), and Love (Epwg; see fr. 46), which function as
faculties of the three rulers: Faith is connected with the Material
Teletarch; Truth with the Ethereal Teletarch; Love with the Empyrean
Teletarch. (A fourth virtue, ‘‘fire-bearing Hope’’ —#\mig nmupioxos—is
also mentioned; see fr. 47.) As such, these virtues are not to be under-
stood as spiritual qualities (as is the case with the Pauline triad of Faith,
Hope, Charity),2* but as cosmic entities involved in the very creation and
maintenance of the Universe: “‘For all things,”” says the oracle, ‘‘are
governed and exist in these three (virtues)’’ (fr. 48). As cosmic forces,
Psellus (Hypotyp. 11) locates these three virtues at a middle point in the
Chaldean ‘‘chain.”

In addition, Faith, Truth, and Love are also understood in a theurgic
sense, as it is through these three virtues that the theurgist is said to unite
with God (see fr. 48 and notes). Indeed, for Proclus, Faith is the supreme
virtue, as it is Faith alone, as a ‘‘theurgic power’’ (Beovpyixs) dbvauic),
which permits union with the One (see, e.g., Th. pl., 1.25; p. 112, 1-3,
S.-W.; cf. In Parm. VI, p. 502, 9-12, C. Steel = p. 42, 14-16, Klibansky-
Labowsky). But whether Proclus’ emphasis on Faith is authentic Chal-
dean teaching or his own innovation remains problematic. In the extant

2 Lewy, p. 423; cf. Dodds, ‘‘New Light,’” 1961, p. 272 = Lewyz, p- 701, who agrees
with this interpretation.

24 See, e.g., H. Conzelmann, I Corinthians: A Commentary on the First Epistle to the Corin-
thians (Phlladelphla 1975), pp. 222-223 and notes, who cites numerous parallels to this
triad in various Neoplatonic, Gnostic, and Christian sources.
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fragments, Eros, as both the first issue from the Father (fr. 42) and the
‘‘bond’’ of all things (fr. 39), is clearly the chief virtue. Although Proclus
attributes his understanding of Faith to ‘‘the gods’”’ and *‘‘the
theologians’’ (i.e., the Julianz), it may well be that his emphasis on Faith
(as the prime virtue) was prompted by rivalry with Christianity.2
Whether this is the case or not (the evidence is inconclusive), Proclan
Faith is not, then, the same as Christian Faith nor even traditional
Platonic Faith. Christian Faith is first and foremost faith in Christ as
Savior and Lord; traditional Platonic Faith is based on 86« and convic-
tion from sense data and, as such, is the lowest virtue. Proclan Faith, on
the other hand, is a ‘‘theurgic power’’ which unifies the soul and unites
it with God. This theurgic dimension, then, clearly links Proclus with the
Chaldean tradition, as does his understanding of Faith, Truth, and Love
as ‘‘purifying’’ virtues (see fr. 46).26

This last emphasis again connects these three virtues with the
Teletarchs, as these three rulers are responsible for both purifying the
ascending soul of material influences as well as guiding its journey up-
ward. (As noted supra, it was through the medium of the Teletarchs that
the rays of the sun—or ‘‘Material Connectors’’—were conducted
downward. It was on these rays, then, that the soul ascended, guided by
the Teletarchs.) Further, all three Teletarchs have additional solar con-
nections: the Empyrean Teletarch is associated with Aion (the transmun-
dane sun) as the intelligible source of light; the Ethereal Teletarch is
associated with Helios (the mundane sun) as the direct source of the
earth’s light; the Material Teletarch is associated with the moon and, as
such, rules the sublunar zone traversed by the rays of the visible sun.

It should also be noted here that the Iynges, Connectors, and
Teletarchs were all regarded triadically by the Neoplatonists. Not only
did the three together form a triad but each, individually, was triadically
conceived; i.e., three Iynges, three Connectors, three Teletarchs. In
Psellus’ interpretation (Hypoiyp. 1-5), this triadization was a result of
linking all three, in some way, to the three worlds. Earlier, Proclus (on
whom Psellus was dependent), had already assimilated the Chaldean
system to the “‘intellectual’’ and ‘‘intelligible’’ triads of his own system;
thus, a triadic understanding of these three entities became inevitable.?’

% See R.T. Wallis, Neoplatonism (London, 1972), p. 154 ff.

% For further discussion, see A. H. Armstrong ‘‘Platonic Eros and Christian Agape,”’
Downside Review, 79, 1961, pp. 105-121 = Plotinian and Christian Studies (London, 1979),
IX; W. Beierwaltes, ‘“The Love of Beauty and the Love of God,’’ in A. H. Armstrong,
ed., Classical Mediterranean Spirituality, (New York, 1986), pp. 293-313.

# See Lewy, Exc. VII, pp. 481-485 for a convenient synopsis of the Platonic, Orphic,
and Chaldean systems as found in Proclus’ writings.
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4. Angels and Demons

Angels and demons are also part of the Chaldean system and, like the
Iynges, Connectors, and Teletarchs, play a role in the theurgic elevation
of the soul. In the first instance, Porphyry (De philos. ex or. haur., Wolff,
pp. 144-145) quotes a hymn which designates three classes of &yto
&vaxtec: those who remain in the presence of the Supreme God, those
who are separated from him, and those who praise him with hymns. The
first and third groups can be classed together and favorably compared to
the Cherubim and Seraphim of Jewish angelology.?® As for the second
group, Lewy equates these ‘‘ministering angels’’ (who aid the ascent of
the soul) with the Iynges.?® In addition, Psellus (Hypotyp. 17)
distinguishes a class of ‘‘archangels’’ in the Chaldean ‘‘chain.’” Although
no such angels are mentioned in the extant fragments, the notice of
Psellus in De aurea catena (ed. Sathas, Ann., IX, 1875, pp. 215-217) to the
effect that Julian the Chaldean ‘‘prayed’’ that his son-to-be (sc. Julian
the Theurgist) would receive the soul of an ‘‘archangel’” suggests an
authentic Chaldean origin.?° In frr. 137 and 138, the soul of the theurgist
is said to derive from the ‘‘angelic order’’ in general.

The Oracles also mention demons, specifically evil demons, the
presence of which was widely accepted in the popular imagination at the
time.? Such demons were believed to inhabit all aspects of the sublunar
YXQPld,%;}d_,b_@ responsible for both the passionate element in humans as
well as the source of sickness and disease. The Oracles identify the follow-
ing types: terrestrial demons (frr. 88, 90, 91, 216); atmospheric demons
(frr. 91, 216); water demons (frr. 91, 92, 216); and, perhaps, lunar
demons (fr. 216). In addition, these demons are described as ‘‘bestial’’
and ‘“‘shameless’’ (fr. 89) and denounced as ‘‘dogs’” (frr. 90, 91). This
last designation is also familiar to Synesius (e.g., H. 1(3), 96-97; 2(4),
245-257); Proclus (In rem p., 11, 337, 17-18) adds that these ‘““‘dogs’’ are
“blind.”’ Since the Chaldean tradition associated Hecate with Nature
(fr. 54), it was a logical step to identify the traditional hounds of Hecate
with the demons that inhabit nature. Hecate, then, became the mistress
of these demons (see fr. 91 and notes).

28 See Hadot, Porphyre, I, pp. 392-394; Lewy, pp. 9-15.

29 Tewy, pp. 162-163.

30 Ag cited by Lewy, p. 224 and n. 195; cf. Hadot, Porphyré, 1, p. 393; Cremer, pp.
63-68.

31 Neither Plato nor Plotinus admitted the existence of truly ‘‘evil’’ demons, but such
a development is found both in the popular literature of the period as well as in various
strands of Middle Platonism; e.g., the ‘‘underworld’’ of Platonism, as well as Plutarch,
whose ideas about evil demons were largely dependent on Xenocrates. See Dillon, pp.
46-47; Cremer, pp. 68-86.
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Of particular interest to the Oracles is negating the pernicious influence
these demons were believed to have on the course of the theurgic rites.
They had to be placated and driven off (generally by apotropaic means;
see infra) if the anagoge was to be successful. An ascetic retreat from all
bodily impulses was also demanded, as demonic matter was seen to be
an active, aggressive force bent on destroying man, a theme which
reaches its zenith in the ‘‘underworld’’ of Platonism.

Good demons are also part of the Chaldean system, but are seemingly
equated with the angelic order. Psellus (Hypotyp. 23) tells us that good
demons aid the ascent of the soul (like the ministering angels described
above) and help fight off attacks from evil demons. Proclus (e.g., In rem
p., II, 296, 7-10) makes a similar distinction. Although heroes are not
mentioned in the extant fragments, Iamblichus’ classification of gods,
angels, demons, and heroes is most likely based on Chaldean teaching
(see notes to fr. 88.)

5. Aion and Eros

A word should be said here about two other divine beings which figure
prominently in the Chaldean system: Aion and Eros. In the case of Aion,
we immediately have the problem of deciding whether this hypostatized
entity should be understood as separate from or conflated with Chronos
or Time. On the face of it, the extant fragments seem to distinguish the
two: cf. axowftov xpovol, fr. 37; ypdvov dnépavrov, fr. 39; ypévov xpbvoc,
fr. 185; and the descriptions of Aion as matpoyevig pdog, fr. 49 and &rov
9d¢, fr. 59. Lewy, however, argues that all the expressions of Time in
the Oracles should be understood as descriptive of Aion and, thus, Aion
should be regarded as the ‘‘Chaldean God par excellence.’’3? But Lewy’s
argument, in part, is based on a parallel description of Aion in what
subsequent scholars (e.g., Dodds, Des Places) regard as dubious Chal-
dean material (e.g., Tibingen Theosophia 13; see further infra). In addi-
tion, Lewy’s contention that Proclus’ description of the Chaldean
Chronos (see fr. 199 and notes) actually applies to Aion (arguing that
Proclus had to attribute to Time those epithets the Chaldeans attributed
to Aion in order to reconcile the Platonic Aion with that of the Oracles)?
surely goes beyond the evidence. Lewy’s tendency to over-systematize is
apparent here and rightly criticized by Dodds, who would maintain a
distinction between Aion and Chronos on the basis of what the fragments
more obviously suggest; i.e., the existence of two separate divine be-

32 Lewy, p. 158; cf. pp. 99-105, 401-409.
3% Lewy, p. 104.
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ings.** Indeed, the name ‘‘Aion’’ is not found in any of the extant
fragments but only in the frame material (see frr. 49, 59; cf. fr. 12).
Thus, following Dodds, Aion should be demoted as the principal Chal-
dean god (if any, it is Hecate who should receive this accolade) in favor
of several Time deities, including Chronos, the {&vow and &fwvot, and
Time gods associated with Day, Night, Month, and Year (see fr. 188 and
notes).

Now Aion, as described in the fragments, is regarded as ‘‘light
generated from the Father” (fr. 49), ‘“‘the solar world’’ and ‘‘whole
light”” (fr. 59). As such, Aion is a noetic entity identified with the
transmundane sun (and thus with the Teletarch of the Empyrean World)
whose principal function is to manifest the ‘‘light’’ (= motion) of the
Father to the world of Ideas. In this capacity, Aion’s role is to keep the
Ideas in a state of constant circular movement, as it is through such mo-
tion that the Ideas are said to ‘‘think’’ (see frr. 49, 77 and notes). In ef-
fect, Aion is the hypostatized motion of an otherwise immobile Supreme
God. In this regard, there is an interesting parallel in Allogenes, NHC X1,
60,25, where a similar ‘‘eternal, intellectual, undivided motion’’ subsists
just below the ‘triple-powered’’ High God. Indeed, in the Gnostic mate-
rial in general, the entire unfolding of the pleroma is understood as a pro-
cession of Aeons from the Supreme God (analogous to the ‘‘chain’ of
Iynges, Teletarchs, Connectors, Sources, Principles, etc. which fill up
the divine spaces in the Chaldean system.) The concept of a hypostatized
Eternity, of course, finds it locus classicus in Plato, Tim., 37¢ ff., and is
subsequently found in numerous other sources (e.g., C.H. XI.2-5;
Asclepius 10; Philo, Mut. Nom. 267).%°

But to what extent the Chaldean Aion should be regarded as a genuine
god (with statues, temples, etc.) remains problematic. Lewy, for exam-
ple, compares the Chaldean Aion to both the Iranian Zervan and the
Mithraic Aion, but his comparisons here are again based on the descrip-
tions of Aion in Tiibingen Theosophia 13 as well as various Iranian and
Mithraic sources and not on the extant fragments.?¢ Although Proclus
refers to Aion as an ‘‘intelligible god’’ (In Tim., 111, 13, 23) who is even
greater than Nous (ibid., 27, 18 ff.), he does not then describe Aion in

3¢ See “‘New Light,”” p. 266 = Lewy?, p. 696.

35 For further discussion of the figure of Aion, see Festugiére, Rév., IV, pp. 141-199;
“Le sens philosophique du mot AIQN,” La Farola del Pamato XI, 1949, pp.
172-189 = Etudes du Philosophie Grecque, (Paris, 1971), pp. 254-271; A. D. Nock “A Vi-
sion of Mandulis Aion,”” HTR, 27, 1934, pp. 79-99 = Essays on Relzgwn and t}ze Ancient
World, 1 (Cambridge, MA, 1972) PP- 377 396; W. Bousset, “Der Gott Aion,”” in
Religionsgeschichtliche Studien, (Leiden, 1979), pp. 192-230.

36 Lewy, pp. 405-409 and notes. Nock, however, (‘‘Aion,”’ 1934, p. 82 = 1972, p. 382)
would discount any direct equation of Aion and Zervan.
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terms that would suggest a true deity (with a cult, statues, etc., as is the
case with Hecate). Proclus does say, however, that the Chaldean
Chronos, as a god, was invoked during the course of a theurgic rite (or
abtopdveta; see ibid., 20, 22-24) but he does not then (pace Lewy) refer to
Aion in this way. The most that can be said, then, is that the Oracles, to
some extent, conflated Aion (as a noetic entity) with the Oriental notion
of a true Aionic deity, but the extent of this process remains in doubt.?’
We find a similar problem with the Chaldean Eros (mentioned above
in connection with the triad Faith, Truth, Love). In addition to this
association, the Oracles also mention Eros independently as the “‘first’’ to
“leapf ' from the Paternal Intellect (fr. 42). As such, Eros functions as a
cosmic principle whose ‘‘binding’’ quality preserves a sense of harmony
not only in the Universe but in the human soul as well (see frr. 43 and

44). As such, Eros functions in much the same way as the Connectors,
Iynges, and Intellectual Supports; in Geudtner’s analysis, these last three
are all ‘‘held together’’ through the ‘‘binding fire’’ of Eros as ‘‘die
ausfiihrenden Organe des Eros.”’?®

As a cosmic principle, Eros also takes on a quasi-mythological dimen-
sion; in fr. 42, he is said to ‘‘mingle’’ his ‘‘binding fire’’ with that of the
Ideas in various ‘‘Source Craters,’”” a reflection of the ‘‘mixing’’
metaphor in Plato, Tim. 41d (but here, of course, it is the Demiurge who
does the ‘‘mixing’’). But to what extent Eros functioned as a true god
in the Chaldean system cannot be recovered from the extant material.

In any event, Eros’ function as an all-pervasive cosmic power which
““leaps forth’’ from God towards man and the world goes beyond what
Wallis calls the ‘‘normal Platonic ‘ascending’ form’’ of Love®® (as, e.g.,
reflected in fr. 48), but approaches, in some respects, the Christian no-
tion of agapé, wherein God Himself is motivated by love. But the parallel,
of course, is not exact. The Oracles, for example, have no figure
analogous to Christ, in whom, for Christians, the love of God is most ful-
ly manifest. However, Proclus does develop the Chaldean notion of
Divine Love to its fullest extent, envisioning both gods and men as mov-
ed by Eros to help those less perfect (e.g., In Alc., I, 15[33,8-16 Cr.] W.).

II. CosmoLoGy

The Chaldean concept of the cosmos envisions a triad of concentric
circles which encompasses both the intelligible and sensible orders: the

37 Cf. Dodds, “New Light,” p. 266, n. 12 = Lewy?, p. 696, n. 12: ““This Chaldean
Aion strikes one as an abstraction rather than a personal god.”’

3% Geudtner, p. 47.

39 Wallis, p. 154; cf. Armstrong, esp. p. 116 ff.
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Empyrean World is properly that of the intelligible; the Ethereal, that of
the fixed stars and planets; the Material comprises the sublunar realm in-
cluding Earth. However, such a distinction is not explicitly made in the
extant fragments (but cf. fr. 76 and see frr. 39, 61, 62, 67) but is based
on information from the later Neoplatonists. Proclus, for example, tells
us that the Chaldeans ‘‘divided’’ the Universe into Empyrean, Ethereal,
and Material Worlds (In Tim., II, 57, 10-14), as does Psellus (Hypotyp.
3 and 5). But Psellus elsewhere confuses the picture by conflating these
three worlds with the seven planetary spheres or stepedpata; e.g., P.G.
122, 1149 c 1-3 where he mentions éntd swpatixods xdopovs: 1 Empyrean,
3 Ethereal, 3 Material. Damascius, similarly, speaks of a ‘‘chain’’ of
three otepecddpata: Empyrean, Ethereal, Material (II, 88,21-22).
Although Lewy thinks this confusion originates with the later
Neoplatonists (and not with the Julianz),*® the lack of supporting evidence
from the fragments must leave this question in doubt. Nevertheless, a
basic division into three realms is clearly a Chaldean tenet, a notion
which Dillon traces back to Xenocrates and, subsequently, is found else-
where in various Middle Platonic sources (e.g., Philo, De opif., 70-71;
Quaest. in Gen., 1V.8).#! However, Tardieu’s suggestion that the more
immediate background of the Chaldean doctrine is the Stoic concept of
““three fires’’ (see notes to fr. 73) is even more persuasive, since Chal-
dean cosmology, as a whole, is informed by a heliocentrism in which the
sun functions as the ‘‘heart’ or ‘‘center”’ of the Universe (see frr. 58,

70, 111). In this regard, each of the three worlds can be viewed as a
“fiery’’ circle dominated, respectively, by the transmundane sun, mun-
dane sun, and moon, each of which, in turn, is equated with one of the
three Teletarchs.

Now, the notion of planetary rulers is a familiar one, as well, in
Gnosticism, where various Archons similarly hold sway over the celestial
spheres. However, there is an important distinction to be made here.
The Chaldean Teletarchs are benign, even helpful figures, who aid the
ascent of the soul; in contrast, the Gnostic Archons are hostile figures
who must be subdued if the soul’s ascent is to be safe and sure. This
distinction is based on a crucial difference in attitude towards matter:
since most of the Gnostic systems emphasize a radical fissure between the
highest and lowest regions (and, thus, are essentially dualistic), the
created world in toto—heavenly and sublunar—is subsequently viewed in
strongly negative terms. Thus creation, in the Gnostic systems (especially
varieties of Valentinianism), becomes the deformed work of an ignorant

4 Lewy, pp. 123, n. 218; 137, n. 270.
+ Dillon, pp. 168-170.
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(even evil) Creator, who rules the lower world (in opposition to the High
God) in conjunction with his cohorts, the Archons. This rule is regarded
in terms of a repressive Heimarmene (or astral determinism).

In contrast, the Chaldean system maintains a more positive monistic
view of creation;*? since matter is regarded as matpoyevés (‘‘Father-

generated’’), it is only the furthest outreach of matter (or the sublunar
world) which is strongly negated. On the other hand, that region which
is closest to the intelligible world, viz. the Ethereal World of fixed stars
and planets, still retains a significant portion of the Father’s ‘‘light.”’
Although this realm may be ‘‘implicated in matter’’ (see fr. 69), it is not
then submerged in matter as is the sublunar world. (In this regard, see frr.
134 and 163, where the Material World is regarded as ‘‘light-hating,”’
‘‘dark-gleaming,’’ ‘‘foul,”’” “‘illusive,’’ etc.)

Since the hylophobia of the Oracles does not extend to the Ethereal
World, neither does the notion of Heimarmene. In the Chaldean system,
the rule of Heimarmene is equated with gdaig or Nature (see fr. 102) and

thus, with Ehose demonic powers ‘which pervade Nature Thus, to
‘‘escape’’ Heimarmene in the Chaldean system is to escape the control
of sublunar demons which incite the passions (see frr. 153 and 154) and
not, as in the Gnostic systems, to escape the domination of astral and/or
planetary powers above the moon.*?

In the Chaldean system, the Material World is also equated with
Hades, a familiar notion of the period and perhaps, as Lewy notes,
originating in the idea that the torments of the Netherworld were akin
to the irrational impulses of the body.** (In this regard, Psellus, P.G. 122,
1153 a 2-3, mentions that the Chaldeans equated Hades with the irra-
tional soul.) In any event, Hades, as synonymous with the Material
World, becomes the direct antithesis of the intelligible or Empyrean
World, although, in the Oracles, the terms B&fog and Bufég are used alike

to designate both the realm of the Father as well as the world of matter
(see frr. 18, 163 and notes). This ‘‘apophatic characteristic of high and
low’’ (to borrow Tardieu’s expression)® is also found in the Enneads as
well as in various Gnostic sources and underscores the idea that both the
highest and lowest levels, at least on the surface, are utterly simple. The
crucial difference, however, is that simplicity at the highest level signifies

#2 This monistic emphasis is also shared with certain ‘‘Sethian’’ tractates from the Nag
Hammadi Library (esp. Marsanes and Allogenes), both of which (in Pearson’s words) have
‘‘virtually abandoned’ the dualism of ‘‘more primitive forms of Gnosticism;’’ see
““Tractate Marsanes,”’ p. 383. Schenke makes a similar observation with regard to Steles
Seth; see ‘‘Phenomenon,’’ pp. 614-615.

* See Lewy, esp. p. 390

+ See Lewy, p. 282, n. 90, who cites several sources.

# Tardieu, p. 206.
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that the Supreme God is beyond all categories of form whereas, at the
lowest level, it means that matter, as utter sterility (see frr. 100 and 134),
is devoid of all form and, thus, needs to be informed. In the Oracles, this in-
forming process is depicted dynamically in terms of the Second or
Demiurgic Intellect hurling the Ideas (as thunderbolts) into the
‘“‘wombs’’ of the World Soul.

In addition to this association with matter, Hades may also have been
regarded as a personal god in the Chaldean system. Although the extant
fragments do not mention Hades in this regard, Psellus does: he at-
tributes to Chaldean belief the notion that Hades is the dpynydv tii¢
nepryeiov Affew (P.G., 122, 1152 d 5-6). According to Lewy, this is an
‘‘authentic Chaldean concept’’ which ultimately reflects notions about
the evil Ahriman. As such, argues Lewy, the Chaldean Hades (like
Ahriman) would then be Lord of the demons which inhabit the Material
World.*¢ A Prince of demons is also found in Synesius’ De Providentia (in
the figure of Typhon); Porphyry, as well, recognizes a Chief of demons
(e.g., Deabst., 11, 37-43). Both of these writers, of course, are dependent
on Chaldean demonology. (Julian pater, as noted earlier, wrote four
books mept Satpévewy.) But these observations must be tempered by the
fact that the extant fragments evidently assign this dubious honor to
Hecate (see fr. 91 and notes). Thus, the extent to which Hecate’s role in
this capacity was distinguished from that of Hades cannot be known, ex-
cept to acknowledge the presence of both in the Chaldean system as
Ruler(s) of demons.

III. ANTHROPOLOGY

Chaldean anthropology is essentially informed by a Platonic-derived
body/soul dualism in which the soul is depicted as descending into matter
(via the ether, sun, moon, and air—the raiments of which make up the
‘““vehicle’” of the soul; see fr. 61 and further below) to ‘‘serve’’ the body
(‘‘our rushing vessel;’’ see fr. 186) but, hopefully, with an ‘‘untamed
neck’’ (see fr. 99). As described by Synesius, this is actually a two-fold
descent in which the soul first ‘‘serves’’ (Bnredew) the body, and then
becomes ‘‘enslaved’’ (SovAedew) to it (see H. 1(3), 571 ff.; cf. De insomn.,
139 c). This ‘‘enslavement’’ or submersion into matter is also referred
to as a kind of “‘intoxication,’’ wherein the soul is said to be ‘‘drunk’’
on material distractions and thus needs to ‘‘sober up’’ and reflect on its
divine origins and the nature of the Divine World (a familiar theme in
the Platonic ‘‘underworld;’’ see fr. 15 and notes).

* Lewy, pp. 279-293.
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The Oracles also distinguish two types of men: the theurgists (ol
Beovpyol) and ‘‘the herd’’ (4 &yéAn). The former are those whose souls are
properly purified and thus saved; the latter comprise the mass of men
who plunge headlong into the whirl of passions (see frr. 153, 154 and
notes). Although no further types of men are mentioned in the extant
fragments, Cremer argues that the three classes of individuals outlined
in Iamblichus, De myst., V.18 are based on Chaldean doctrine.*” The first
group would constitute ‘‘the herd’’ (7 &yéAn) or those totally involved
with the material world; the third group would comprise ‘‘the few’’ (ot
dAlyot) or those free of all material constraints (and thus equivalent to the
theurgists); the second group would be made up of those in between or
‘‘the middle men’’ (ot wéaot) who, according to Iamblichus, are midway
between gbats ( = material world) and xafapoc voic ( = intelligible world).
Although the extant fragments do not mention this middle group,
Cremer points out that Iamblichus’ tripartite division of men in V.18 ex-
actly parallels a similar tripartition of gods (noeric, ethereal, hylic) in
V.19. Thus, both gods and men would correspond to the Empyrean
( = noeric), Ethereal, and Material Worlds of Chaldean theology. Based
on this evidence, then, it is likely that a tripartite classification of men
can be assumed for the Oracles as well, especially given the Chaldean
fondness for triadic classifications of all types.

According to the fragments, the souls of the theurgists are said to
derive from the angelic order, from which point they incarnate with the
purpose of aiding mankind (see frr. 122, 123, 138 and notes. The figure
of Osiris in Synesius’ De Providentia is clearly modelled on this idea.) But
this descent is not simply an automatic one, but a willful choosing to rein-
carnate, as the theurgist has the option of remaining ‘‘forever’’ in the in-
telligible realm (fr. 138). Smith suggests that this latter idea may have
influenced Porphyry, who affirmed the permanent release of the soul*®
(see De regressu an., p. 41*, 22-25 Bidez), but the seed of such a notion
is also apparent in Plotinus; e.g., Enn. 11.2.4.8-11; 4.6.30 ff. However,
Porphyry was most likely influenced by that Chaldean doctrine which
denied reincarnation in bestial form (see fr. 160). Porphyry accepts this
doctrine (see, e.g., De regressu an., p. 38*, 10-15 Bidez) contra Plotinus,
who had favored the idea of transmigration not only in animal but
vegetable form as well (based on the premise that a soul which succumbs
to its basest elements deserves a similar existence; see, e.g., Enn. I111.4.2;
IV.3.12.25-29). The Oracles happily reject this idea. Indeed, the Oracles
apparently grant the lower soul (and its vehicle) a permanent post-

47 Cremer, pp. 123-130.
¢ A. Smith, Porphyry’s Place in the Neoplatonic Tradition (The Hague, 1974), pp. 55-68.
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mortem dwelling place in the Ethereal World (see fr. 158 and further
below); the rational soul, then, ascending to the intelligible or Empyrean
World and entering ‘‘paradise’’ (or the choir of angels which perpetually
praise the Father with hymns; see fr. 165 and notes). Unpurified souls,
however, would spend a period of time in Hades, undergoing some form
of retribution and/or purification until they were ready to return to Earth
(see fr. 162 and notes).

IV. SoTERIOLOGY

The principle means of salvation in the Chaldean system involves the
purification of the soul via the techniques of theurgy. Although the
precise term feovpyla does not appear in the extant fragments, the related
noun fzovpyof does (fr. 153). However, Cremer overstates his case when
he declares that the Oracles are ‘‘der konstituierende Bestandteil der
Theurgie; vor ihnen und ohne sie gibt es keine Theurgie.”’** After all,
the Suda, s.v., reports that Julian fils wrote feovpyixd, tedeatind, and Aéyix
&’ énddv, suggesting the existence of three separate works.*® In this regard,
Boyancé has shown that the term teleatixd, as it refers to the art of
fabricating statues, has a much wider application than Chaldean usage.*
Thus Boyancé, contra Dodds, would separate tekestixd from Beovpyind.5?
(Dodds had relegated tedestixd to a ‘‘branch’ of theurgy.’® Smith
similarly speaks of ‘‘branches’ of theurgy.)®* The problem here, of
course, is whether all things Chaldean are equally theurgic (Cremer’s
assumption). The confusion, in part, goes back to the later
Neoplatonists, who often referred to the Juliani collectively as ol Beovpyol
as well as of XaAdatotr.?® But this is an observation after the fact. Indeed,
if it was Julian fils (or Julian the Theurgist) who actually coined the term
Beovpyia,’® then the tradition associated with Julian pater (or Julian the

# Cremer, p. 20.

50 Although the scholion on Lucian, Philops. 12; IV.224 Jacobitz (as cited by
Westerink, ‘‘Proclus, Procopius, Psellus,”’ Mnemosyne, 10, 1942, p. 276:...t& tekeotixd
enot "TovhiavoB, & ITpéxhog dmopvnpatifet...) perhaps refers to the Oracles (and so Dodds,
““Theurgy,’’ 1947, p. 55 =1957, p. 284; cf. Hadot, ‘‘Bilan et perspectives,”” p. 704, n.
3), I still think it prudent to keep the three titles distinct.

51 P. Boyancé, ‘“Théurgie et Télestique Néoplatoniciennes,”” RHR, 147, 1955, pp.
189-209.

52 Boyancé, p. 191.

53 Dodds, ‘““Theurgy,’”’ 1947, p. 62 =1957, pp. 291-292.

5 Smith, pp. 83-141 passim.

%5 See supra, n. 6

56 This has been the opinion of most scholars since the time of Bidez and Cumont. See,
e.g., Bidez, La Vie Julien, p. 369, n. 8; Cumont, Oriental Religions, p 279, n. 68; S. Eitrem,
‘‘La Théurgie chez les Néo-Platoniciens et dans les Papyrus Magiques,’’ Symb. Os., 22,
1942, p. 49; Lewy, Exc. IV, p. 461; Dodds, ‘‘Theurgy,”’ 1947, p. 55=1957, p. 283;
Cremer, p. 19.
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Chaldean) could not have been understood, at least initially, as a tradi-
tion of theurgy. Thus, any tradition ‘‘handed down’’ from father to son
(including the Oracles) might properly be labelled ‘‘Chaldean’’ but not,
in every respect, necessarily ‘‘theurgic.’” That the two terms are closely
related goes without saying, but any absolute identification (as Hadot
notes)®” must remain problematic.

A further difficulty is a matter of definition: how exactly are we to
define the word ‘‘theurgy?’’ One possibility (as suggested, e.g., by
Eitrem and Dodds) is that theurgy should be understood in the sense of
““‘working on’’ or even ‘‘creating’’ the gods, thus emphasizing the role
of the theurgist as the principal agent in the theurgic ergon.*® But theurgy
involves more than just ‘‘working on’’ the gods; it also involves the active
participation of the gods themselves. Theurgy, then, can best be charac-
terized as ‘‘divine action,’’ since theurgy properly involves not only
‘‘divine actions’’ on the part of men, but the ‘‘action of the Divine’’ on
behalf of men. As A. Smith aptly puts it: ‘“Men are involved in the
operation of ritual or divine action, but it is the Divine which achieves
results.’’%°

Theurgy as praxis, then, can be distinguished from theology as
speculation (indeed, it may be that Julian fils ‘‘invented’’ the term
theurgy to distinguish his activity from that of the 8eoAéyor, or those who
merely ‘‘think’’ about the gods)®?, but how are we to distinguish theurgy
from magic, which it more closely resembles? Is theurgy simply a form
of “‘white’’ or ‘‘good’’ magic, in contrast to the ‘‘black’’ or ‘‘evil’’ magic
associated with the name goéteia, as some scholars have suggested?®! Yes
and no. Theurgy certainly appropriates many of the techniques familiar
to the magician, but its purpose is quite different: whereas ‘‘common’’
magic has a ‘‘profane’’ goal (e.g., in its ‘‘white’’ form, influencing a
lover or affecting the weather), theurgy has a specific religious or salvific
end, namely, the purification and salvation of the soul (see, e.g.,

57 ‘‘Bilan et perspectives,”” p. 707.

38 See Eitrem, ‘‘“Théurgie,”” p. 49; Dodds, ‘‘Theurgy,’’ 1947, p. 55, n. 11 = 1957, p.
300, n. 10.

59 Smith, p. 100.

6 This was originally the conjecture of Bidez, La Vie Julien, p. 369, n. 8; and so Lewy,
Exc. IV, p. 461; Dodds, ‘‘Theurgy,’”” 1947, p. 55 =1957, pp. 283-284.

! See, e.g., A. A. Barb, ‘“The Survival of the Magic Arts,’” in The Conflict Between
Paganism and Christianity in the Fourth Century, ed. A. Momigliano (Oxford, 1963), p. 101,
who quotes the words of Augustine (De civ. det X.9): ‘‘quam vel magiam vel detestabiliore
nomine goetiam vel honorabiliore theurgiam vocant.”” Cf. Eitrem, p. 76: *“...il y a une
proche parente entre la magie et la théurgie;”’ pp. 72-73: *‘...des communs efforts et des
communs remédes des magiciens et des théurges;’’ Lewy, p. 238: ‘“...the magical art of
the Chaldean theurgists did not differ in essentials from that of their competitors (the
‘goets’).”’
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Iamblichus, De myst., 1.12: tfig Puyic owthAptov). In addition, and most
importantly, theurgy emphasizes a passive attitude towards the gods
(with the gods taking the initiative), whereas magic involves coercing or
forcing the gods against their will. This aspect of theurgy is especially em-
phasized by Iamblichus, who repeatedly stresses that the rites of theurgy
(contra goéteia) do not involve the forcing or drawing down of the gods but,
rather, entail a free and willing bestowal of Divine power by which the
gods purify the devout and draw them upward (see, e.g., De myst., 1.12;
14; 11.6; 11; IIL.1; 10; 18; IV.2). For Cremer, this distinction is so
critical that he baldly states: ¢‘...ist eine Gleichsetzung von Theurgie und
Magie nicht mehr mdglich.’’$? If magic is to be defined essentially as
coercion,% then theurgy can no longer be confused with magic, as both
its intent (the salvation of the soul) and effect (a passive relation with the
gods) are counter to magical practice as it is commonly understood.
Theurgy, therefore, should be regarded basically as a religious
phenomenon, albeit one that is comfortable with the outward forms of
magic.

In this regard, Trouillard compares, indeed equates, theurgy with
Christian sacramentalism, emphasizing a common principle of ex opere
operato as well as a similar notion of Divine ‘‘grace.”’®* In the first in-
stance, it is through ‘‘act’’ alone (e.g., gestures, signs, manipulation of
objects) that the Divine reveals itself. In Iamblichus’ words (De myst.,
I1.11): ““The tokens (suvdfAuata) themselves, by themselves, effect their
own work.”” Secondly, the efficacy of any ritual act (theurgic or
sacramental) depends not on constraint (as stressed supra), but on the
willing, ‘‘gracious’’ presence of God. Based on these similarities, then,
Trouillard concludes that theurgy and Christian sacramentalism are
essentially the same, the only difference being that of orientation; i.e.,
Christian sacramentalism (especially the Eucharist, which Trouillard

62 Cremer, p. 20; cf. pp. 25-36.

6 Cf. Barb, p. 101: ““The fundamental difference between magic and religion is still
the same as it always was. On the one hand, we have the religious man, offering his
adorations in humble supplication to the Deity; always careful to add to any supplication
the reservation ‘if it be according to Thy Will.” On the other hand, we have the magician,
attempting to force the supernatural powers to accomplish what he desires and avert what
he fears.”’ For more recent assessments of the relation between magic and religion in An-
tiquity see, e. g., A. F. Segal, ‘‘Hellenistic Magic: Some Questions of Definition,”” in
Studies in Gnosticism and Hellenistic Religions, ed. by R. van den Broek and M. J. Ver-
maseren (Leiden, 1981), pp. 349-375; D. E. Aune, ‘“Magic in Early Christianity,”
ANRW, 11.23.2, 1980, pp. 1507-1577.

8¢ See J. Trouillard, ‘‘La Théurgie paienne,”’ Encyclopedia Universalis, V. 15, pp.
582-583; L'Un et I’Ame selon Proclos (Paris, 1972), pp. 171-189. Trouillard suggestively
defines theurgy as ‘“un symbolisme opératoire destiné 4 éveiller la presence divine.”” He
also emphatically states that ‘‘la théurgie n’est pas la magie.”
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views as the ‘‘center’’ of the Sacraments) ‘‘continues the history of a
man-God,’’ whereas theurgy is fixed in ‘‘mythic thought.”’®> This may
be so (although theurgic ritual, pace Trouillard, in no sense recalls the
adventures of any mythic personage; on this point, Trouillard confuses
theurgic ritual with that of the Mysteries), but a more important point
of contrast, I think, can be found in a fundamental difference in world
view. Christian sacramentalism, after all, is based on a theistic view
which assumes an essential difference between Creator and creation.
Thus, any sacramental act performed here below must ultimately depend
for its effect on an irruption of the Divine into an otherwise natural order.
In contrast, theurgy is based on an emanationist view which posits a
“‘sympathetic”” link between all aspects of the cosmos; the emphasis here
is on sameness, not difference. Thus theurgy, unlike Christian sacramen-
talism, depends not on any inbreaking of the Divine but, rather, on a
recognition of the Divine’s presence in even the basest matter. (In this
regard, see, e.g., Proclus, El. Th., props. 144 and 145.) It is on this
point, then, that theurgy and Christian sacramentalism part company.

In the following sections, the theurgical praxis associated with the
Chaldean system is outlined in detail, based on information from both
the extant fragments as well as relevant parallel material from other
sources. Lewy’s attempt to systematize this material, of course, cannot
be applauded enough. However, many problems remain. Indeed, as
Hadot points out, if we agree that the Oracles (in whole or part) were re-
ceived via mediumistic trance over a period of time, then, in Hadot’s
words, ‘‘toutes les expressions Chaldaiques ne peuvent étre totalement
cohérentes, et les reconstructions systématiques doivent étre menées avec
la plus grande prudence.’’®® Dodds is similarly cautious, while at the
same time praising Lewy’s attempt ‘‘to dovetail together the smallest
scraps of information.’’5” Such caveats apply not only to the theological
constructs which inform the Chaldean system (with its awkward fusion
of gods, goddesses, and philosophical hypostases), but to the actual prac-
tices which come under the rubric of theurgy.

Lewy broadly separates the latter into ‘‘magical ritual’’ and
‘“‘theurgical elevation,’’ with the purpose of distinguishing certain
isolated rites from the anagogé proper. However, this separation is some-
what arbitrary, as Lewy himself admits,®® since no systematic presenta-
tion of Chaldean theurgic ritual is preserved in any of the relevant
sources. Nonetheless, it is more than likely that Chaldean theurgic prac-

5 Enc. Univ., p. 583.

6 ‘“Bilan et perspectives,”’ p. 719.

67 “New Light,”” p. 268 = Lewy?, p. 697.
6 Lewy, pp. 227-228.
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tice was close, in many respects, to those traditions preserved in the
magical papyri (and reflected, as well, in various Gnostic and Hermetic
rites of ascent) and, indeed, as more recent scholarship suggests, may
well have included a genuine noetic/contemplative element at the highest
levels of ascent. These and other issues are discussed below.

A. Conjunction

The term ‘‘conjunction’’ (sbotactg), although it appears just once in a
questionable fragment (fr. 208), is familiar to us from its widespread use
in the magical papyri (as Eitrem has admirably demonstrated).®® The
term refers to the ‘‘communication’’ or ‘‘contact’’ (but not ‘‘union’’)”
of the theurgist (or magician) with a P%@3931%{_gQ,d;QIT,_,_S_Ri{i_t_: It was via
this particular rite that Julian ‘the Chaldean purportedly ‘‘conjoined”’
(ouvéotnae) the soul of Julian fils with that of Plato and *‘all the gods™ (see
notes to fr. 84). Proclus was also adept in the art of conjunction (see fr.
208) and reports that such practices were especially used by the Chal-
deans to ‘“‘conjoin’’ with the various Time gods (e.g., Night, Day,
Month, Year) as well as with Chronos himself (see In Tim., III, 32, 16
ff.; 89, 15 ff.). The principal means of effecting this contact was through
the use of various invocations: the adept ‘‘called upon’’ the god by utter-
ing his divine names, which amounted to a lengthy recitation of
unintelligible vowel and consonant sounds. Such nomina barbara (see fr.
150) or voces mysticae (equivalent to the cuvBApara and obpBoAa; see frr.
2, 108, 109 and notes) are found throughout the magical papyri as well
as in certain Gnostic and Hermetic texts and are a staple of late Antique
magical practice. Although a cursory glance at these lists of sounds
reveals what appears to be a random selection of so much vocal gibberish,
closer scrutiny shows that there are definite patterns not only to the ar-
rangements of the vowels and consonants, but also in terms of numerical
equations, all of which had potent magical properties.” By rhythmically

89 See ‘“Théurgie,”’ passim; ‘‘Die sbotasig und der Lichtzauber in der Magie,”’ Symb.
Os., 8, 1929, pp. 49-53.

7 See Eitrem, *‘Die obotame,”” p. 50. Although Eitrem here rightly distinguishes the
ritual of ‘‘conjunction’’ from the unio mystica of Plotinus, nonetheless, he claims elsewhere
that theurgy had its origins with Plotinus: ‘‘...Plotin, dont, sans doute, dérive la
théurgie’” (see ‘“Théurgie,”” p. 50). But this is surely wrong. See Dodds, ‘“Theurgy,”’
1947, pp 57-58 = 1957, p. 286 and notes to frr. 155 and 166.

71 See e.g., F. Dornseiff, Das Alphabet in Mystik und Magie, 2nd ed. (Leipzig, 1925; rpt.
1975); M. Hirschle, Sprachphilosophie und Namenmagie im Neuplatonismus (Meisenheim am
Glan, 1979); P. C. Miller, *‘In Praise of Nonsense,”’ in Glassical Mediterranean Spirituality,
pp. 481-505. Cf., also, F. Wisse, ‘‘Language Mysticism in the Nag Hammadi Texts and
in Early Coptic Monasticism I: Cryptography,” Enchoria, 9, 1979, pp. 101-109.
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chanting these sounds (which equalled the ‘‘hidden’’ or divine name of
the god), the adept was able to effect the proper conjunction with the god.

The abatasic with a specific deity or spirit could also be effected via ma-
terial means. Psellus, in a long passage (P.G. 122, 881 b-c), relates a
Chaldean ‘‘covenant’’ involving the burying and digging up of certain
purified ‘‘hylic’’ substances (e.g., spices, plants, stones) as a means of
conjoining with the corresponding spirit of the plant or stone. The chief
effect of this particular conjunction was to form a ‘‘compact’’ with the
invoked spirit so that he would function as a ministering agent during the
soul’s ascent (and thus help ward off demonic attack).”

B. Conjuration

Another rite involved the actual ‘‘conjuring up’’ of a specific deity who
would then prophesy to the theurgist. This process of conjuration could
seemingly proceed in one of two ways: either by animating the god’s
statue or by a ritual of ‘‘binding’’ and ‘‘loosing.”’

1. Animation of statues

This particular rite properly comes under the rubric of teAeatund),
although (as noted above) both the term and the rite (like the term
(obsacig) have a wider application than Chaldean usage. Ultimately, the
art of statue vivification goes back to an Egyptian origin.”® The actual
term teAeatid], however, does not appear in the extant fragments; it is
possible, then, that the later Neoplatonists derived most (but not all) of
their information on the subject from the tekeatixd of Julian fils.”*
According to Psellus (see Bidez, Mélanges Cumont, p. 95), this teheatix)
émotAu involved the placing of certain stones, herbs, even small animals
(all designated as obufola; cf. fr. 108 and notes) within the cavity of a
statue to establish a ‘‘sympathetic’’ relation with the god. Iamblichus (De
myst., V.23) makes a similar statement (although using the expression 7
Beovpyuxd) téxvn), stressing that these ‘‘sacred’’ (fepd), ““perfect’” (téhewct),
and ‘‘godlike’’ (fe0etd]) objects provided a ‘‘complete and pure recep-
tacle’” (Soynv ohoterd] xai xabapdv) for the god. A comparable rite is des-
cribed in fr. 224 (although this is properly a ‘‘Porphyrian,”’ not
Chaldean, oracle; see notes ad loc.), where Hecate gives instructions on
how to fashion her ‘‘image;’’ in this case, from lizards and herbs “‘in the

2 See Lewy, pp. 230-238.

% See Dodds, ‘‘“Theurgy,’”” 1947, p. 63 =1957, p. 293.

™ On the “‘telestic art’’ of the Chaldeans, see Lewy, Exc. X, pp. 495-496; Dodds,
‘“Theurgy,’”” 1947, pp. 61-65 = 1957, pp. 291-295; Boyancé, esp. pp. 191-194.
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clear air under the waxing moon,’’ in conjunction with a prayer (missing
from the text but probably composed, in part, from nomina barbara; cf.,
e.g., Mithras Liturgy, p. 23 ff., Meyer).

The operative principle behind all these procedures is that of sym-
patheia, a notion which assumes a direct correspondence between a given
deity and his or her symbolic representative in the animal, mineral, and
vegetable worlds. Thus, by properly fashioning and consecrating the
god’s ‘“‘material image’’ (and then placing it in the god’s statue), he or
she could be persuaded to appear (generally in the form of light) and
answer the questions put to him by the theurgist. The ‘‘illumination’’
from the deity also aided the purification of the soul and its ‘‘vehicle’
(see further infra).

2. Binding and Loosing

This rite (like that of olotast¢ and teheotix]) must be largely
reconstructed from sources outside the Oracles (including the ‘‘Doubtful
Fragments’’—especially the ‘‘Porphyrian’’ oracles—of our own text).
Again, it is a matter of a common magical practice appropriated by the
theurgists for their own ends.

The technique itself involved the ‘‘binding’’ of a god ip a human
medium (again, via the utterance of voces mysticac) and then *“‘loosing”’

that the medium himself could effect the ‘‘loosing’’ (ExAvaig) of the god
simply by turning his thoughts to ‘‘earthly things.”’

In any event, what is important to stress here is that it was not the
theurgist, but the god invoked, who had ultimate control over the rite.
Although (as Lewy notes) the Chaldeans freely used the current
vocabulary of conjuration (e.g., deapof, dvdyxn, Bia; cf. Psellus, Scripta
minora = Des Places, p. 221: (of XaA3aTot) Seapobor xal Abovstv (sc. todg

themselves had communicated the very spells which would bind them.”®

This point is underscored in fr. 222, where Hecate appears at the behest
of an ‘‘eloquent prayer’’ which the gods had initially suggested. Por-
phyry uses the apt phrase ‘‘persuasive necessity’’ (retfavdyxn; fr. 219) to
convey this same sense of gentle persuasion (as opposed to the active
coercion of the magician; in this regard, cf. frr. 220, 221, and 223, where
the gods invoked complain about being bound ‘‘against their will,”’ an
important argument for a non-Chaldean origin for these particular
fragments. See notes ad loc.).

5 Lewy, p. 58, n. 184; cf. pp. 39-47; Exc. V, pp. 467-471.
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Prior to the rite, the officiants—or ‘‘caller’’ (xAfrwp) and ‘‘receiver’’
(Soxeds; see fr. 211 and cf. Proclus, In Crat., 100, 21-22: ai Beovpyion Todg
uév xAfitopag xal todg doyba...mpoxabaipety mapaxededovtar)—underwent
preliminary purifications of some kind (probably via fire and water; see
Proclus, ibid., and cf. fr. 133 and notes) and were clothed in special
garments (cf. Proclus, In rem p., II, 246, 23-25). We might suppose that
in certain instances, the ‘‘caller’’ himself functioned as the medium. This
is apparently the case in the magical papyri.’®

The actual presence of the god was manifest in various ways.
Iamblichus, for example (see De myst., II1.5), describes several types of
divine possession (éninvoix, évlovataoude, Beogopia), each of which could
be verified by certain physical reactions; e.g., levitation, bodily and facial
movements, complete immobility, changes in voice, insensitivity to fire,
etc. In addition, luminous apparitions often appeared, sometimes seen
entering or leaving the medium’s body. In this regard, Iamblichus (De
myst., 111.6) distinguishes between apparitions seen by the ‘‘caller’’ (t®
Beaywyobvtt), those viewed by the ‘‘receiver’’ (1@ Sexopévw), and those
witnessed by all (toi¢ m&ov Oewpobor)—this last apparently the most
desired effect.

Although distinctions of this type are not made in the extant
fragments, the information we do have generally confirms Iamblichus’
statements. In fr. 146, for example, the deity invoked (probably Hecate)
is said to appear in a variety of luminous shapes; e.g., as a ‘‘fiery child,”’
‘“‘sumptuous light,”’ ‘‘dazzling horse,”’ even a ‘‘formless fire’’ (from
which the goddess communicated with the theurgist; cf. fr. 148). Other
fragments (frr. 144 and 145) stress that the gods are initially without form
(dtbémwra) but take on various shapes in order to become visible to human
sight, this forming” process taking place cither in the Ethereal or Em-
pyrean realm (see fr. 144 and notes).

The technical terms for these ‘‘self-manifestations’’ are also found in
the extant fragments; aftortov &yadpa, fr. 101; adténto pdopaaty, fr.
142 (but without clear distinctions). Proclus, on the other hand (following
Iamblichus), distinguishes between autoptic visions (or those seen by the
medium or receiver) and epoptic visions (or those viewed only by the
caller; see the remarks of Psellus, P.G., 122, 1136 c-d). This vocabulary
of self-manifestation is also found in the magical papyri, sometimes in
conjunction with the term sbatastic; e.g., abtortoc sbatasis (PGM IV.220;

76 See Lewy, p. 43, who claims that there is no instance in the magical papyri and
literature of a ‘‘recipient’’ other than the ‘“caller’’ himself. Thus, says Lewy: ““We may
therefore suppose that the Chaldeans derived their conception of the ‘recipient’...from
oracular usage.”’ But Lewy’s contention that the term Soyels is a Chaldean neologism
is problematic; see notes to fr. 211.
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930).77 Whether these two terms were conflated in the Chaldean tradition
as well is not known; Marinus, for one, suggests not. He tells us (Vita
Procli 28) that Proclus, as part of his ‘‘theurgic labors’ (Beovpytxa
vepyfiwata), first experienced luminous visions of Hecate (pdopoot
‘Exatixols pwroetdéay adtomrovpévolg) and then, as part of the ‘‘proper
order’’ (8v téfet), went on to experience the Chaldean ‘‘conjunctions’
(ovetdaeat; see fr. 208). Since the extant fragments do point to some sort
of orderly theurgic progression (see, e.g., the use of & in fr. 110; cf.
Babuic, fr. 164; cf., also, fr. 136 and notes), Marinus’ remarks may well
reflect a Chaldean Vorlage.

Now Dodds has likened these luminous visions to the ‘‘ectoplasm’’ of
modern seances, and suggests that theurgic mediumship, in general, is
not unlike that of present-day ‘‘spiritualism’’ (and even chides Lewy for
not noting this ‘‘helpful analogy’’).”® But is there really an analogy here?
After all, the purpose of a seance is to communicate with dead friends
and relatives, not to evoke a deity in the context of a ‘‘sacramental’’ rite.
(The repeated insistence of the later Neoplatonists on this precise point
cannot be overlooked.) Indeed, in what sense can we compare the ‘‘ec-
toplasm’’ of a deceased human with the luminous form of a god or god-
dess? Surely there is an important (even qualitative) difference here.”

C. Magical Instruments and Objects

The ‘“magic wheel’’ (atpégpahog; see fr. 206) of Hecate was mentioned
above in connection with the Iynges. Although this association is not ex-
plicitly made in the extant fragments (but cf. déxve otpopdAiyyt, frr. 49

77 See Eitrem, ‘‘Théurgie,”” p. 56 ff.

78 See ‘“Theurgy,’” 1947, pp. 66-69=1957, pp. 296-299; ‘‘New Light,”” p.
269 = Lewy?, p. 698. Cf. ‘‘Supernormal Phenomena in Classical Antiquity,” (= chapt.
X, pp- 156-210 of The Ancient Concept of Progress, Oxford, 1973) where Dodds again em-
phasizes the similarities between theurgy and modern-day spiritualism but notes here,
in addition, the point I make, viz. that ‘‘with all their similarities there is associated one
fundamental contrast: what the spiritualists ascribe to the activity of a discarnate human
mind the theurgists normally attribute to gods or non-human daemons’’ (p. 206). Dodds
accounts for this difference by stressing the pagan fear of the disembodied dead as ‘‘angry
dangerous spirits’’ whose ‘‘company was not as a rule desired’” (#bid.). The modern at-
titude towards the dead is, of course, far more benign. But I would still maintain that
there is an important, indeed qualitative, distinction between communing with a god in
the context of a theurgic rite and communing with one’s dead grandmother in a darkened
parlor.

79 A closer “‘modern’’ parallel might be the ritual evocation of the goddess Astarte des-
cribed by R. Ellwood, Mpysticism and Religion (Englewood Cliffs, NJ, 1980), pp. 136-138.
Ellwood claims that his experience culminated in ‘‘a powerful and unanticipated change
of consciousness or bolt of ecstatic energy’’ which he likened (rightly or wrongly) to a
‘‘“mystical experience.’’
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and 87), Psellus equates the two (P.G., 122, 1133 a 8-9). As Psellus
describes it, this ‘“magic wheel’’ (or Iynx) was a golden sphere embedded
with a sapphire and swung around by means of a leather strap. On the
surface of the wheel magical characters were engraved. By swinging this
wheel, the theurgist would imitate the motion of the heavenly spheres
and thus ‘‘sympathetically’’ attract the celestial Iynges (which would
then function as ‘‘messengers’’ between the theurgist and the gods).8° In
addition, the swinging of this wheel could evidently be used for more pro-
fane ends. Marinus (Vita Procli 28; cf. fr. 208) tells us that Proclus, by
using ‘‘certain Iynxes’’ (uyyd twva) caused rain to fall in Attica, thus end-
ing a serious drought. Julian fils, as well, was known as a prodigious rain-
maker; see Suda, s.v.

Brass instruments of some type (as well as birds) may also have been
used in the Chaldean rites (see fr. 210 and notes), probably as an
apotropaic means of warding off evil demons. (One is reminded here of
the clanging of brass pots and pans at the time of the Roman Lemuria.
As for the apotropaic use of birds, see, e.g., Porphyry, De abst., 4.16.)
Other apotropaic devices included the wearing of magical amulets, the
offering of sacred stones (e.g., the mnizouris stone of fr. 149), as well as
animal sacrifices.® None of this, of course, is original. Like all the rites
discussed above, the use of instruments and objects was common magical
fare. But in a theurgic context, these various practices take on salvific
significance; the end result was not mere manipulation, but the very
salvation of the soul.

D. Anagoge

Although the term dvaywy? does not appear in any of the undoubted
fragments (but cf. dvaywyés, fr. 190 and notes), a developed doctrine of
the ascent of the soul is clearly a Chaldean teaching. The term itself goes
back to Plato, who used variants of dvéyetwv to describe both the ‘‘ascent’’
of certain heroes from Hades to Olympus (e.g., Rep. VII, 521 c) as well
as the ‘‘leading up’’ of the soul via dialectical reasoning (e.g., Rep. VII,
533 d).52 It is in this latter sense that Plotinus develops this term—the
Plotinian anagoge, in effect, understood as a contemplative process which
brings the soul to greater and greater degrees of intellectual purification.
In contrast, the Oracles regard the ‘‘leading up’’ of the soul as a ritual
event; here, the soul ascends on the ‘‘rays’’ of the sun aided both by the

80 Eitrem compares this ‘‘magic wheel”’ of Hecate with the traditional rhembos of the
magician; see ‘‘Théurgie,’”’ pp. 78-79.

81 See Lewy, pp. 289-291.

82 See Lewy, Exc. VIII, pp. 487-489.
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theurgist and the gods. This difference in approach can be attributed to
a fundamental difference in attitude towards the soul. Since Plotinus
maintained that the higher (or rational) part of the soul remained un-
fallen, and therefore impassible, the individual need only recognize this
fact, turn away (via his own moral efforts) from the material distractions
of the lower soul, and return (via mental and philosophical disciplines)
to his true nature—that of unfettered contemplation of the intelligible
world. (Plotinus’ purported success at combining his contemplative and
active lives would certainly be personal testimony to this optimistic view
of the soul.)®

In contrast, the Oracles place a much greater emphasis on the fall of the
soul in toto; since the soul is in constant danger of becoming totally enslav-
ed to matter (see discussion supra), ‘there is a much greater need for aid,

both divine and human, in restoring the soul to its elemental state. The

Oracles especially place an emphasis on purifying the lower soul and its
‘“‘vehicle’’ (or §ymua-mvebua; see, e.g., fr. 104 and notes), as it is this

vehicle (formed of accretions from the ether, sun, moon, and air; see fr.
61 and notes) whlch kee

s the : soul_»fettered in matter Urihépplly, the ex-
tant fragments do not g ve us any detailed information on the precise
relation of this vehicle to the lower soul; it may even be the case that the
two were sometimes conflated, but our evidence on this point is not
secure (cf. fr. 158 and. notes).

This doctrine of the dynua-nvedua, of course, does not originate with
the Oracles.8* It is a general Middle Platonic and Neoplatonic theme,
found in a variety of sources, and ultimately reflects a creative reworking
of Plato’s statements about the ‘‘vehicles’’ (éyfjpata) of the stars com-
bined with Aristotle’s reflections on the soul’s mveSua. (According to
Dodds, the earliest extant passage where these two terms are linked is
Galen’s De Placitis Hippocratis et Platonis, p. 643 Muller.)®® The principle
role of the vehicle was to join the soul to the body; it thus functioned (in
Synesius’ words) as a ‘‘middle body” (pméoov addua; De insomn., 135 d)

82 Cf. Porphyry, De Vita Plot. 8; see, also, the discussions in Wallis, pp. 82-90; Rist,
pp- 213-230.

8 For what follows, see Dodds, Proclus: The Elements of Theology, 2nd ed. (Oxford,
1963), App. II, “The Astral Body in Neoplatonism;”” R. Kissling, ‘“The
OXHMA- HNEYMA of the Neoplatonists and the De Insomniis of Synesms of Cyrene,”’
AJP, 43, 1922, pp. 318-330; Smith, App. Two, “‘The nvebpa/dxnue;”’ Trouillard,
“‘Réflexions sur POXHMA dans les ‘Eléments de Théologie’ de Proclus,” REG, LXX,
1957, pp. 102-107; Lewy, Exc. II, pp. 449-456; F. Cumont, Lux Perpetua (Paris, 1949),
PP- 361-386; Dillon, Tamblichi Chalciden:i.r Fragmenta, (Leiden, 1973), pp. 371-377; J.
Finamore, Iamblichus and the Theory of the Vehicle of the Soul, (Chico, CA, 1985). Cf., also,
Proclus, In Tim., III, 234, 19-235, 9; Porphyry, De regressu an., pp. 27*,5-30*6;
31*,16-32*,25; 34*,28-35%,29, Bidez; Iamblichus, De myst., II1.11; 14; V.26.

85 Proclus: El. Th., p. 316.
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which provided a mediating link between incorporeality and corporeali-
ty. The 8ynua-mveSpo was also regarded as the seat of both sensation and
imagination; Simplicius, for example, refers to the &ynua as both
aloOntixdév and gavtastikéy (De anima, p. 17).%

Now the later Neoplatonists all accepted the doctrine of the &ynpa-

nvebpa, but with varying emphases. Porphyry, for example, believed that

\the vehicle was attached only to the irrational soul and that, after death,
both would be resolved into their constituent elements. For Porphyry,
only the rational or higher soul could truly be saved and only through
the type of philosophical speculation espoused by Plotinus. In this
regard, Porphyry—Ilike Plotinus—argued that the higher soul never ac-
tually descended into matter, but remained eternally above in the in-
telligible order. Therefore, one need only exercise the power of his
intellect via philosophical contemplation to revert back to his true nature.
Although Porphyry conceded that theurgic praxis could purify the lower
soul and its vehicle, the use of such ritual was of value only to the or-
dinary man who could not follow the entire Plotinian path. In any event,
for Porphyry, theurgy could elevate the soul only to a position within the
material world. It could never lead the soul back to the One.

Tamblichus, on the other hand, admitted that both the irrational soul
and its vehicle were worthy of salvation (along with the rational or higher
soul), and that all three could be purified by theurgy. Since Iamblichus
maintained that the soul, in its entirety, was implicated in matter, the
corresponding use of theurgy—at every level of the soul—could therefore
elevate the soul beyond the material to the intelligible world and
ultimately back to the One. This is also the case with Proclus who, in ad-
dition, further developed the theory of the soul’s vehicle, asserting an im-
material ‘‘luminous body’’ (adyoeidés o@dpa) for the higher soul (not
subject to corruption), as well as a perishable, material vehicle
(mvevpatixov Sxnua) for the lower soul (see frr. 119, 120 and notes).

- Although Proclus believed that theurgy could purify both parts of the
soul and their corresponding vehicles, only the higher soul and its im-
material vehicle would ultimately be saved.

As for Chaldean doctrine concerning the salvation of the &ymua-
wvebpa, we are again on tentative ground. Dodds and Lewy, for example,
had argued against its salvation.®’” Geudtner, however, based on an acute
interpretation of the terminology in frr. 128 and 129 (see notes ad loc.),
argues the opposite view, i.e., that the vehicle not only survives death but
secures a post-mortem dwelling place in the Ethereal realm.8® If this is

8 This passage is cited by Kissling, p. 321.
8 See Dodds, Proclus: El. Th., p. 320; Lewy, p. 219, n. 166.
88 Geudtner, pp. 18-24.
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the case (and other scholars would concur), then the Chaldean position
would prefigure that adopted by Iamblichus.

The next problem, then, is ascertaining the Chaldean position vzs-d-vis
the purification/salvation of the higher soul. As noted above, both
Iamblichus and Proclus argued that the higher soul could be purified via
theurgy; Porphyry said no, maintaining that contemplation alone (in the
Plotinian manner) was effective at this level. If we look at the extant
fragments, it is clear that a majority allude to obvious ritual/theurgic pro-
cedures (as described above); however, frr. 1 and 9a, in contrast, suggest
some form of contemplative experience. In fr. 1, for example, the
theurgist is counselled by the gods to ‘‘extend an empty mind’’ (tetvat
xevedy vbov) towards the Highest God (or 1t vonuéy) in order to *‘perceive’’
(voe) him. Similarly, in fr. 9a, the advice is “‘to extend the perceptive
faculty in the soul’”’ (anime noema ampliare) ‘‘towards the One’ (in
unum)—Dboth of these experiences understood as a movement away from
concrete, sensible images (cf. multivarium aliud, fr. 9a) towards an in-
tuitive grasp of the Highest Reality. In fr. 1, this intuitive perception is
achieved via the “‘flower/flame of mind;’’ i.e., that most discreet part of
the mind which is akin to the fiery, intelligible essence of the Father.

Now this kind of language is strikingly reminiscent of Plotinus’ via
negativa approach to the One. In Plotinian terms, (e.g., Enn. VI.9.8-11),
this ascent to the One involves a ‘‘stripping away’’ of multiplicity, a
‘‘putting away of otherness,’’ a ‘‘going forth from the self,”’ a *‘simplify-
ing,”’ a “‘self-surrender,’’ an ‘‘extension towards contact,”’ a ‘“‘rest,”’ the
“flight of the alone to the Alone.”’ For Plotinus, this ultimate
experience—this ‘‘flight’’ of the solitary soul towards the solitary One—
is specifically mediated through ‘‘the prime part of voi¢’’ or ‘‘that ele-
ment in voi¢ which is not vodg’’ but is akin to the One (see, e.g., Enn.
V.5.8.22-23 and notes to fr. 1)—an obvious analogue to the Chaldean
&vBoc vo.® Thus, in both instances, the ultimate experience is that of a
supra-rational state of unified intuition at the very highest levels of as-
cent. Given these parallels, then, how are we to reconcile this apparent
inner, contemplative apprehension of the Divine with the type of exter-
nal, ritual theurgy generally associated with the Chaldean anagogé?

Several solutions have been proposed. Cremer, for example (based on
the remarks of Iamblichus in De myst., VI.7), understands fr. 1 as de-
scriptive of the passive mental attitude necessary for the theurgist to

8 On Plotinus’ mysticism in general see, e.g., J. M. Rist, Plotinus: the Road to Reality,
(Cambridge, 1967), pp. 213-230; P. Hadot, ‘Neoplatonist Spirituality: I. Plotinus and
Porphyry,”’ in Classical Medsterranean Spirituality, pp. 230-249; R. T. Wallis, Neoplatonism,
pp. 82-90; idem, ‘“The Spiritual Importance of Not Knowing,”” in Classical Mediterranean
Spirituality, esp. pp. 470-475.
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achieve before he can proceed with his theurgic labors.?® In this analysis,
< vontév would not signify the Highest God but be an equivalent expres-
sion for Iamblichus’ wévot ol feol who, in contra-distinction to demons,
must be approached ‘‘without violence’’ (00 opodpérnt, fr. 1= 00dauob
&methy, De myst., V1.7)— that is, “‘passively.”” Cremer would also equate
Tamblichus’ expression xaBxpds Aéyog with the &vboc vob of fr. 1 and thus
understand this latter term as expressive of the theurgist’s ‘‘pure’’
(= ““passive’’) approach to the gods. Although this is a sugges.tive inter-
pretation, Cremer makes an important oversight—that Iamblichus else-
where (Comm. In Parm., frr. 2A and 2B Dillon; see notes to fr. 1) uses
the &vfoc vob terminology precisely as it is most obviously used here; 1.€.,
in connection with the contemplative apprehension of the Supreme God
(or v vonTév). o
Lewy’s interpretation of fr. 1 is similarly problematic. Since Lewy, as
Cremer, views the Chaldean anagoge as strictly a ritual event, he, too, 1s
forced to interpret the language of fr. 1 in like terms. Thus, ‘fo.r Lewy,
the contemplative language of fr. 1 would not express a Plotn‘na.n-type
experience as such, but reflect, instead, only the approprlatlor.l of
Platonic philosophical terminology to express what, in fact, 1s a
theurgic/ritual illumination. In Lewy’s words:
Plato compared the illumination accompanying the vision of the Ideas with
that experienced by the initiate at the culminating point. of the mystery. Tl_le
Chaldeans, on the other hand, used the image of philosophical vision in
order to represent the illumination of their initiate. Tl.qeir equivoca} xpode
of expression gave the Neoplatonists the possibility to interpret the injunc-
tions of the Oracles concerning ritual ceremonies as figurative expressions
of spiritual experiences; they could thus identify the Qhaldean mystery of
the ascent towards the divine light with the Plotinian intellectual process of
self-perfection which is independent of all external action. The greater part

of their injunctions relating to the accomplishment of the Chaldean mystery
of immortality receive in the texts in which they have come down to us a

spiritual interpretation.®!

Although Lewy is correct, methodologically, to caution against accep-
ting, prima facie, the various Neoplatonizing interpretations of the O‘racles,
he is guilty of overstatement when he suggests that most of these inter-
pretations must then be considered suspect. Indeed, it may be the case
that the Neoplatonists gave a ‘‘spiritual”’ interpretation to many of th.e
injunctions of the Oracles (including fr. 1) precisely because this was their

intent in the first place.

80 Cremer, pp. 11-13; cf. p. 125.
91 Lewy, p. 176.
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Hadot, for one, is aware of this and asks, in particular, whether the
Oracles actually proposed two alternative methods of ascent; i.e., a
theurgic method and a ““purely spiritual’’ method. To reconcile this ap-
parent contradiction, Hadot suggests that the Chaldean anagogé may well
have been close to Porphyrian conceptions, viz. theurgical purification
for the lower soul, leading to union with the lesser gods; philosophical or
contemplative purification for the higher soul, culminating in union with
the One (or Chaldean Father).®? A. Smith makes a similar observation
but prefers to speak in terms of a ‘‘lower’’ and ‘‘higher’’ theurgy, the
former concerned with the ‘‘lower gods’’ and therefore ‘‘material in its
ritual,”’ the latter addressed to the ‘‘transcendent gods’’ and, therefore,
““less material’’ (if at all) in its ‘‘ritual elements.’’ Smith’s distinction is
based primarily on his reading of Iamblichus’ De mysterizs, but suggests
that some form of ‘‘lower’’ and ‘‘higher’’ theurgy may already have been
present in the Oracles.%?

The problem here is that Hadot seemingly wants to maintain a distinc-
tion between theurgy per se and philosophical contemplation as an activi-
ty devoid of theurgic elements, whereas Smith wants to include a
theurgic or ritual dimension at even the highest levels of ascent. How-
ever, Smith equivocates on this last point and admits (with specific
regard to Proclus) that ‘‘one might suppose that the word theurgy was
sometimes not applied to the very highest level of ascent.’’* Elsewhere,
Smith notes that Proclus apparently ‘‘cuts theurgy short’’ at the level of
the vontol Beol, thus separating theurgic praxis from the activity of the
&vBog vol. At the highest level of ascent, there is only ‘‘silence’’ and the
experience of vénotg.*> Marinus (Vita Procli 3) alludes to the same division
when he posits a grade of ‘‘supra-human’’ virtues over that of the
“‘theurgic’’ virtues. Smith remarks: ‘‘It is noteworthy that the highest
virtues are passed over in silence, a perhaps not altogether fortuitous use

92 “‘Bilan et perspectives,’’ pp. 718-719.

95 Smith, pp. 90-99; 130-132. Cf., e.g., Iamblichus, De myst., IV .2: tii¢ §Ang Oeoupriog
Sittév éomt mpdoynue; V.15: méhw odv fixer tfic Bpnoxsiag 6 Simhobe tpbmog: 6 udv yép Eotal
&mhobg dobpatog dyvds &md mbomg Yevéoews...6 87 dvamumAdevos TV cwpdtwy xal Thg
¢vblov mhang mpaypateing.

9 Smith, p. 113.

9 Smith, p. 112. Cf. A. Sheppard, ‘“‘Proclus’ Attitude to Theurgy,”’ CQ, 32, 1982,
Pp- 212-224, who elaborates on Smith’s analysis by distinguishing three levels of theurgy
in Proclus’ writings; forms of ‘‘white magic’’ (as esp. emphasized by Marinus in his Life
of Proclus), forms of ritual theurgy that make ‘‘the soul intellectually alive’ by elevating
it to a level within the intelligible realm, and a non-ritual, ‘‘internal’’ theurgy akin to
Plotinian mysticism. This last form of theurgy (following Smith) would principally utilize
the ‘‘activating’’ power of the ‘‘one’’ as a symbolon within the soul as the means of uniting
the soul with the transcendent One. Such an analysis of the final stages of ascent may
apply to the Oracles as well (see further infra).
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of the word which recalls that region of silence at the summit of the noetic
world.’’%

A similar distinction is made by Festugiére who demonstrates that for
Proclus, theurgy was a means of purifying the éynux-mveSua in particular
(and thus permitting union with the ‘‘traditional gods’’) whereas con-
templation via the &vwBo¢ vob permitted union with the ‘‘god of the
philosophers,’’ i.e., the One. Festugi¢re’s argument is further illumined
by a similar distinction in the writings of Hierocles, a contemporary of
Proclus.®’

As for Iamblichus, although he does not focus on union with the One
in the De mysteriis, he nonetheless alludes to some sort of trans-theurgical
moment in the ascent when he states in X.6 that the téAog of the fepatixiic
( = theurgic) Gvaywyfic is establishing the soul in the §Ae @ dnpiovpynd
0e»°® and, therefore, at a level lower than that of the Supreme God. The
same point is made in X.5. Elsewhere (as noted supra), Iamblichus (like
Proclus) asserts the role of the &vfog vob in apprehending the Highest
God.

It is clear, then, that the later Neoplatonists were all trying to maintain
some sort of distinction between theurgy and contemplation, with any at-
tendant confusion arising more from their attempt to combine these two
modes of ascent rather than rigidly separate them. (Porphyry would be
the exception here.) If this is the case, then, did this attempt stem prin-
cipally from a desire to wed Plotinus with the Juliani (as Lewy contends),
or from a pattern implicit in the Oracles themselves? I would suggest the
latter, and propose the following stages of ascent:

1. First of all, it is clear that the initial stages involved the purification
of the lower soul/8ynua-nvedpa via a series of material rites. Psellus, for
example (P.G., 122, 1132 a 8-12), tells us that t0 tfic ¢uxfic Sxnpe is
“‘strengthened’’ (duvacdaopev) or ‘‘purified’’ (xabaipesar) via ‘‘stones’
(MBotg), ‘‘herbs’’ (mbatc), and ‘‘incantations’’ (émedaic), thus making it
““well-wheeled’’ (eStpoyov) for the ascent. Marinus (Vita Procli 28; cf. fr.
206) tells us that Proclus was not only proficient in the use of the Chal-

% Smith, p. 113.

97 “‘Contemplation philosophique et Art théurgique chez Proclus,”’ Studi di Storia
Religiosa della Tarda Antichita (Messina, 1968), pp. 7-18. But cf. J. Trouillard, “‘Le
Merveilleux dans la Vie et la Pensée de Proclus,’”’ RPFE, 163, 1973, p. 452, who argues,
contra Festugiére, that ‘‘Proclus n’est pas double...il a bien intégré a sa démarche
philosophique son gofit du merveilleux.”’ See, also, G. Shaw, ‘“Theurgy: Rituals of
Unification in the Neoplatonism of Iamblichus,”” Traditio, 41, 1985, pp. 1-98 who, influ-
enced by Trouillard’s analysis, now makes a similar case for lamblichus.

9% This point is also noted by Finamore, Iamblichus and the Theory of the Vehicle of the
Soul, p. 162, n. 66. On Iamblichus’ demiurgic notions in general, see Dillon, lamblichi
Fragmenta, pp. 37-39; Festugitre, Rév., IV, pp. 280-282.
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dean ‘‘conjunctions,’’ ‘‘prayers,’’ and ‘‘magic wheels’’ (as well as ex-
periencing autoptic visions of Hecate), but that he indulged in numerous
lustrations (cf. fr. 133 and note). Elsewhere, Proclus himself mentions
the use of ‘“‘herbs’ and ‘‘stones’’ in connection with ‘‘purifications’
(xaBépaeig) by ‘‘sea water’’” and ‘‘sulphur’’ (De Magia; p. 151, 5-9 Bidez.
Marinus, ibid., similarly mentions, in general, that Proclus tofg
XaAdaixotg xafapuoic xabatpbpevoe.) All of these rites, then, would corre-
spond to certain of the theurgical procedures discussed above. However,
to what extent all or just some of these rites were considered a necessary
prelude to the main elevation cannot be recovered from our sources,
other than to note some sort of orderly progression (most likely over a
period of time). In this regard, cf. Iamblichus, De myst., V.20, who men-
tions ‘‘those in the beginning of theurgy,”” ‘‘those in the middle,”’ and
those ‘‘few’’ who attain the ‘‘summit of the hieratic art,”’ but only after
‘‘great pain’’ and ‘‘late in life.”’

2. Now, part of this process involved what Lewy called ‘‘the central
Chaldean sacrament;’’ i.e., the elevation of the soul on the rays of the
sun. Again, the precise order of events here must be tentatively
reconstructed from various sources, including the extant fragments. For
the most part, I have followed Lewy’s lead, but with certain
modifications.

a. According to Lewy, a ritual ‘‘burying’’ of the body (as reported by
Proclus; see Th. pl., IV.9; p. 30, 17 ff., S.-W.) preceded the actual eleva-
tion on the sun’s rays (which Proclus, 7b:d., alludes to as ‘‘the most secret
of initiations:”’ év tfj puoTixwtdty t@v tehetdy).*® The apparent purpose
of this rite was to mimic death, so that the soul (as in its actual post-
mortem state) could be properly separated from the body. To this end,
the head of the initiate was left uncovered, as this was where the soul was
believed to reside. But Lewy’s further interpretation of this rite as a
‘‘“mystic, voluntary suicide’’% is surely wrong. Not only is the notion of
death by violence (symbolic or otherwise) not attested as a Chaldean doc-
trine, but the one fragment which might support such a position is clearly
misread by Lewy (see fr. 159 and notes). A better interpretation of this
Proclan passage, then, is that of Saffrey and Westerink (see notes ad loc.),
who suggest that this symbolic burial would correspond to the sixth
““kind’’ of death enumerated by Damascius (In Phaed., 11 § 149,7-8), viz.

9 See Lewy, pp. 204-207.

100 Tewy, pp. 205-206. But whether this elevation was further acted out in terms of
an actual ‘‘fire cult’’ is problematic. Kroll (p. 55, and thus Dodds, ‘‘Theurgy,’” 1947,
p. 56 =1957, p. 285) thought yes, and suggested an analogy with the ‘‘fire cult’’ of the
Zoroastrians. But Lewy (rightly, I think) discounts this analogy, principally citing lack
of evidence (see p. 429, n. 104).
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the ‘‘supernatural death’’ or ‘“‘more divine way’’ of the theurgists, in
which the elements of the body (symbolically) ‘‘dissolve’’ (thus assuring
that the body, in its post-mortem state, will be free of demonic
vengeance).

b. Once the body was symbolically ‘‘dead,’’ then the soul could be
properly separated from it; but the precise nature of this separation must
be conjectured. Certain clues, however, are given by Syrianus (as
reported by Proclus; see Inrem p., 1, 152, 7-153, 20) who likens the Chal-
dean initiation to the funeral rites performed by Achilles at the burial of
Patroclus. In this analogy (as interpreted by Lewy), the officiant at the
rite (modelled on Achilles) would perform the actual separation by “‘call-
ing forth’’ the soul of the initiate; the initiate, in turn, would be ‘‘laid
out” (or symbolically ‘‘buried’’) in the manner of Patroclus.'®

Another possibility (perhaps performed in conjunction with the above)
is that the initiate himself would aid in releasing the soul by engaging in
certain breathing exercises. Fr. 124, for example, states that the soul is
““thrust forth’’ ((fwotiipec) by ‘‘inhaling’’ (&vdnvoor). Similarly, in fr.
130, the soul (at a higher level of ascent) ‘‘draws in’’ (EAxoucat) the
““flowering flames’’ (mvpood dxpatous) which descend ‘‘from the Father”
(éx matpdBev). Westerink, (see notes to fr. 130) thinks specifically here in
terms of ‘‘feeding on’’ or ‘‘breathing in’’ sunlight. A similar process of
“‘drawing in’’ or ‘‘inhaling’’ the sun’s rays or ‘‘breath’’ is found in the
Mithras Liturgy (p. 7, Meyer): ‘‘Draw in (¥Axe) breath (nveGpa) from the
rays, drawing in (&vaon@v) three times as much as you can, and you will
see yourself being lifted up and ascending to the height, so that you seem
to be in mid-air.”” As Meyer notes (p. ix), this passage probably reflects
some type of actual breathing technique, an observation apropos for the
Chaldean material as well. Certainly, breathing techniques of one kind
or another are a common feature of a wide variety of ascent traditions.!%

c. Following this initial release, then, the separated soul would be led
upward on the rays of the sun (or ‘‘Material Connectors;’’ see fr. 80),
making its way back up through the various spheres and elements which
marked its descent (see fr. 110 and notes). This principal elevation would
again be guided by the theurgist, with the aid of ministering angels (see
frr. 122, 123 and notes) and the three Teletarchs (see fr. 85 and notes).
In addition, the soul’s ascent would be aided by the singing of hymns (see
fr. 131 and notes), the uttering of prayers (cf. fr. 140 and notes), and the
chanting of voces mysticae. In Chaldean terminology, these last would be

101 Tewy, pp. 206-207.
102 See, e.g., M. Eliade, Yoga: Immortality and Freedom, (Princeton, 1958), pp. 55-65,
for a discussion of such techniques in a variety of religious traditions.
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the ouwBfpata and obuPora, identified with the Iynges (cf. fr. 87 and
notes) and thus described in fr. 108 as ‘‘sown throughout the cosmos by
the Father.’’ As such, these ‘‘tokens’’ and ‘‘symbols’’ have both material
and immaterial manifestations. In the former instance, they are equated
with the stones, herbs, scents, etc. handled by the theurgist during some
of the preliminary rites (as discussed above). In the latter instance, they
are imbedded in the soul as voces mysticae, serving not only as a means of
prodding the soul upward, but also having the power to ward off demonic
attack (see fr. 2 and notes). With this protection, then, the soul enters
or ‘‘hastens’’ (see fr. 115) towards the streams of light, is drawn upward,
““mingles’’ with the solar ‘‘channels’’ or ‘‘rays’’ (see fr. 66) and is
ultimately established in the sun itself (see fr. 111)—‘‘the seven-rayed
god”’ (6 émtdxtic Bede; see fr. 194). As such, this ascent to the sun (in
Lewy’s interpretation) would be the culminating event of the entire
anagogé—the rays of the sun, in effect, accomplishing the final purifica-
tion of the soul and thus rendering it ‘“‘immortal’”’ (dnaBavatiopds; see
Proclus, In rem p., I, 152, 10).103

But this purification (in Lewy’s analysis) would not be limited simply
to the purifying effects of the visible or mundane sun, but would involve,
as well, the intelligible purification of the rational soul via the ‘‘noetic’’
or intelligible rays of Aion—the transmundane sun—whose ‘“‘light,”’ in
turn, would derive from the intelligible fire of the Father; these ‘‘noetic
rays,”’ then, descending from the Father via Aion to the visible sun,
where the elevated soul “‘rests’’ (and is consequently ‘‘purified;’’ see fr.
130 and notes). As a noetic experience, then (argues Lewy), this
purification—although expressed in ‘‘noetic’’ or contemplative language
(as in fr. 1)—would, in fact, remain strictly a ritual event, conducted by
the theurgist, and accompanied ‘‘by magical operations, invocations,
recitals, and above all by numerous luminous visions.’’1% Thus, for
Lewy, this elevation, in fine, would take the form of a sublime epopteia,
similar to that described in the Mithras Liturgy, where the adept ascends
on the rays of the sun to the Great God Aion-Helios-Mithra, and is
subsequently ‘‘immortalized.”’

What Lewy fails to appreciate, however, is that Chaldean utilization
of “‘intellectual”’ or ‘‘philosophical’’ language to describe the highest
moments of ascent may not simply reflect an equation of ‘‘magical’’ and
‘““‘intellectual’’ processes (with the rites alone effecting purification),!%
but point instead to a genuine contemplative experience free of external

103 See Lewy, esp. pp. 198-199.
104 See Lewy, p. 208; cf. pp. 184-204.
105 See Lewy, esp. pp. 174-176.
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manipulation. (This contemplative element is importantly missing from
the ascent described in the Mithras Liturgy.) If so, the ascent to the sun
would not effect the final purification of the soul (i.e., that of the higher
or rational soul) but, rather, would serve only to fully purify the &ynpa-
nvebpa—the salvation of which is promised by the Oracles (see esp. frr.
128, 129, 158 and notes; cf. fr. 196).

Following this line of interpretation, then, the Chaldean anagige, as a
whole, would parallel that of Porphyry (as Hadot suggests); i.e.,
theurgical purification for the lower soul/@ynua-mveSpe, intellectual or
comtemplative purification for the higher soul. This is the same model
Festugiere finds appropriate for Proclus. However, in Proclus’ case (as
noted above), a clear separation between theurgy and contemplation is
not always easy to determine. This caveat would also apply to
Iamblichus, as both see theurgy, in some form, as extending to the higher
soul. What needs to be determined now is just what theurgy means at
this higher level, and is a ‘‘higher’’ theurgy operative in the Oracles as
well?

A distinction between types of theurgy, of course, has already been
noted by various scholars. We have already menttoned Smith’s ‘‘lower’’
and ‘‘higher’’ theurgy, the former restricted to material rites connected
with the ‘‘lower gods,”’ the latter concerned with worship of the
‘“‘transcendent gods.’’ Eitrem also distinguishes types of theurgy and, in
terms of the Oracles, notes a ‘‘contemplative theurgy’’ (or ‘‘theoretical
theurgy’’), as well as a ‘“practical theurgy,’’ the former corresponding to
the theosophical speculations of the Chaldeans, the latter to the actual
techniques of ascent. For Eitrem, then, there is no contemplative aspect
to the ascent per se, but only those ritual practices which he analogizes
to the systaseis and epopteiar of the magical papyri.i%®

Rosan, in his study of Proclus, also speaks in terms of a ‘‘lower’’ and
‘“‘higher’’ theurgy, understanding the former as ‘‘theurgy proper’’ (and
thus relegated to the use of material objects), the latter equated with Pro-
clan pustis.'%7 In this latter sense, Proclus, at times (e.g., Th. pl., 1.25; p.
112, 1-3, S.-W.; Comm. In Parm., p. 502, 10-12, ed. C. Steel =p. 42,
15-16, Kl.-Lab.), regards pistis as the primary means of union with the
One, arguing that it is ‘‘faith’’ (as a ‘‘theurgic power’’) which properly
engenders that ‘‘silence’’ within the soul which is the appropriate mode
of response to the ‘‘silence’’ of the noetic ‘‘deep’’ where the One (or
Father) resides (cf. Th. pl., IV.9; p. 31, 12-16, S.-W_; see frr. 16, 132

108 ¢“Théurgie,’”’ pp. 51-52. The same distinction is made by Cremer, pp. 20-21.
107 1.. J. Rosan, The Philosophy of Proclus (New York, 1949), pp. 213-215 and n. 152;
Cf. Rist, Plotinus, pp. 231-246.
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and notes). Elsewhere, however (e.g., Exc. chald., IV; In Alc. 1, p. 114
[248,3 Cr.] W.; Th. pl., 1.3; p. 15, 3-4, S.-W.), Proclus uses the &vlog
vob terminology to express the soul’s union with the One, this union un-
derstood in the manner described above, viz. as a supra-rational state of
unified intuition.

Now, although Smith sees Proclus as sometimes distinguishing
theurgy from the activity of the &vfog vob (see supra), he also suggests that
Proclus may well have regarded the &vfog voG as that ‘“‘token’’ or advlnua
of the One within the soul (and, thus, would have regarded it, in some
sense, as a ‘‘theurgic’’ device).!% As evidence, Smith (apparently follow-
ing Bremond)!% cites In rem p., I, 177, 17-24, where Proclus speaks of
the ‘‘unifying substance’’ (évialag Omoatdaewe) of the soul as to &pprtov
obvlnua which (based on the principle ‘‘like by like’’) unites the transcen-
dent One (or @ dnép odolav mdoav xai {whv) with its proper ‘‘essence’’
(obsiag) and “‘life”’ ({wii¢) within the soul. Elsewhere (e.g., In Al. 1, p.
114 [247,7-248,4 Cr.] W.), Proclus specifically describes the ascent to the
One in terms of ascending to adtiv thv dxpav Srapiy ¢ Quxiic which, for
Proclus, is the &vBog tij¢ odsiog Audv or 16 &vlog tob vol.!'° At this point,
the soul is unified by ‘‘becoming one’’ (&v yevbpevor) and ‘‘acting as one’’
(Evoetdddg Evepyroavres).

In light of these passages, then, there can be no doubt that Proclus did
indeed equate the &vlo¢ vob with the term odvlnue and understood it
specifically as the ‘‘unifying power’’ of the soul. Psellus corroborates
this. In his commentary to our fr. 1 (=P.G., 122, 1144 b 11-12), he ex-
actly states: &vlog 8¢ ToD vob 7 éviaia tiic PuyFic dbvapte. In addition, in his
commentary to our fr. 110 (=P.G., 122, 1129 d 4-7), Psellus
understands the {epdg Abyog of the soul as both 7 voepwtépa {wi as well as
7 S¢mhotépa Sdvapis Tiig Puyiic, 1| &vBog vob év Etépoig dvopmdler T6 Adytov.
Elsewhere, Psellus (quoting Proclus) states that the soul is formed &no

198 Smith, p. 120.

109 See Smith, thid.; cf. A, Bremond, ‘‘Un Texte de Proclus sur la Priére et I’Union
Divine,’” RSR, 19, 1929, pp. 460-462 who, like Smith, similarly equates the advinua of
unity within the soul with the &vlo¢ voS. Although Smith does not specifically cite Bre-
mond here, he does cite this article in his bibliography. Cf., also, Sheppard, ‘‘Proclus’
Attitude to Theurgy,”’ p. 221: ¢“...Proclus thinks of the ‘one in the soul’ as a sbpfolov
of the First Hypostasis and that it is because of this edpfolov-relationship that mystical
union is possible...mystical union could be described as a lofty kind of theurgy because
turning the ‘one in the soul’ towards the supreme One was thought of as activating a
obpforov in the direction of what it symbolized.”’

110 See J. M. Rist, ‘‘Mysticism and Transcendence in Later Neoplatonism,’’ Hermes,
92, 1964, pp. 213-225; W. Beierwaltes, ‘‘Der Begriff des ‘unum in nobis’ bei Proklos,”’
in Die Metaphysik im Mittelalter, (Berlin, 1963), pp. 255-266. Cf. H. D. Saffrey,
‘‘Neoplatonist Spirituality: II. From Iamblichus to Proclus and Damascius,’’ in Classical
Mediterranean Spirituality, pp. 250-265; R. T. Wallis, ‘“The Spiritual Importance of Not
Knowing,’’ in ibid., pp. 475-478.
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Ty {epdv Abywv xol v Oelwv ovuBéAwv (see P.G., 122, 1148 b
7-8 = Proclus, Exc. chald., V; p. 195, 18-19 Pitra; see notes to fr. 109).'!!
In sum, then, for Proclus, the highest ‘‘unifying power’’ of the soul
would be precisely that theurgic ‘‘sacred word’’ or ‘‘divine token/sym-
bol’’ understood as the ‘‘flower of mind’’ or &vfog vol (= ‘‘one’’ in the
soul; e.g. In Parm., 1071, 25-31).

In this analysis, then, the highest levels of ascent, for Proctus, would
utilize both a contemplative as well as theurgic technique; i.e., a process
of intelligible perception (as outlined, e.g., in In Al., I, pp. 113-115
[246,3-249,14 Cr.], W.) combined with the unifying or ‘‘theurgic’
power of the &vBog vob as a sbvlnua. A similar process is described in Th.
pl., IV.11; p. 35, 11-38, 27, S.-W., where the via negativa approach to the
One, as well as aspects of the intelligible world in general, are combined
with the graded use of various suvffpuate. In addition, Proclus also ad-
mits the efficacy of hymns offered to various classes of transcendent be-
ings (e.g., Th. pl., 11.11; p. 65, 5-15, S.-W_; IV.16; p. 50, 11-28, S.-W ;
cf., also, the ““hymn’’ to the voepol 8eof, fr. 18 and notes) and in one in-
stance (Exc. chald., I; p. 192, 23-25 Pitra) equates the ‘‘intellectual’’
(voepof) and “‘invisible’’ (&pavelg) hymns “‘of the ascending soul’” (tfi¢
Gvaryopévne Puxiic) with ¢‘the ineffable tokens of the Father’” (td ouvifuata
100 matpdg t& dppnta). In Exc. chald., II; p. 193, 12 Pitra, the hymn of-
fered to the Father is, in effect, the soul’s ‘‘assimilation’’ (¢fopoiwatv) to
him.!*?2 And here, Proclus specifically rejects both the ordinary forms of
hymnal praise (Aéyot otvletot or xevij fnpudtwv xatonyid) as well as exter-
nal rites (Epywv xataoxevt] or Epywy pavtaatia Letd TEXYNG XeXAAADTLOUEVWY)
as effective at the higher levels of ascent. This is also true with regard to
Proclus’ theory of prayer, since Proclus understands ‘‘perfect’’ (tekeio)
or ‘‘true’’ (&Anfuwih) prayer not in terms of ordinary vocal speech, but as
an interior five-fold process of ascent which culminates in union (évwats)
with the gods. As such, the function of ‘‘perfect’’ prayer is precisely that
of evoking or awakening within the soul those very ‘‘tokens’’ (or
ouvBApata) of the gods which, in turn, effect this union (see In Tim., I,

111 In terms of Proclus’ text, Sheppard (‘‘Proclus’ Attitude to Theurgy,”” p. 220, n.
28) reads voepol Aoyof here (following Jahn) rather than iepoi Aoyol (Des Places). Des
Places’ reading, however, remains the better choice as it is obviously based on confirma-
tion from Psellus as well as the Oracles (cf. fr. 110: {ep@ Aéyw; fr. 175: iepo Aéyou). It is
likely that the voep@v of codd. B and V of Exc. chald. (cod. P has {ep@v) is a copyist’s error
based on ‘‘attraction’’ from the subsequent line: &mnd t&v voep&v eidév.

142 Trouillard, L’Un et I’Ame, p. 178, likens Proclus’ understanding of prayer to the
“‘orison’’ or ‘‘ontological prayer’’ of the Christian mystics which, similarly, is not to be
understood in terms of ordinary prayer but as the soul’s turning towards and uniting with
God. For further discussion, see E. Underhill, Mysticism, 12th ed. (New York, 1972), p.
306 ff.
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210, 27-212, 1. Cf., also, Iamblichus, De myst., V.26, who similarly
underscores the ‘‘elevating’’ (&vaywyév) force of prayer. It may be that
Tamblichus’ theory of prayer (on which Proclus is dependent) may
ultimately go back to Chaldean doctrine; see fr. 121 and notes).

In any event, based again on the principle ‘‘like by like’ (see Exc.
chald., IV; p. 194, 10 Pitra), Proclus insists that the One (and the in-
telligible world as a whole) must be apprehended by the “‘like’’ part of
the soul—the One itself apprehended here (ibid., p. 195, 4 ff. Pitra) not
by the ‘“‘flower of mind’’ but by an even more refined essence, the
““flower of the whole soul’’ (&vfog macfic tfic duyiis; see notes to fr. 1).
Thus, for Proclus, the higher levels of ascent would involve not only a
process of intelligible or noetic contemplation (in the Plotinian sense),
but a type of “‘higher’’ theurgy as well, this latter involving the use of
““perfect’’ prayer, synthémata, noetic hymning, sacred silences, theurgic
““faith,’’ the &vloc voi—all of which had the power to elevate the soul and
effect union with various aspects of the intelligible world, including the
One itself.

Such a model seems appropriate for the Oracles as well, principally
because it would permit us to give full weight to the contemplative
language of frr. 1 and 9a (cf., also, frr. 17-19 and notes) without negating
those aspects of the anagdgé which would remain properly theurgic. As
such, we can suppose that the &vfog vob of the fragments would similarly
function as a sévlnua or theurgic device or ‘‘power’’ and not solely as an
organ of contemplative perception. Although the terms &vbo¢ vob and
abvBnua are not explicitly equated in the fragments, it may well be that
the “‘pure Paternal token’’ (natptxob ouvBfpatog dyvod) of fr. 109, as well
as the tptddo¢ obvdnua of fr. 2 should be understood in this sense. This
would also be true of the Chaldean term d&ix# (‘‘strength’’)—an
equivalent expression in the Oracles for the ‘‘spark of soul”” or
“flower/flame of mind’’ (cf. frr. 2, 32, 49, 82, 117-119). In fr. 2, it is
specifically the ‘‘triple-barbed strength’ in the soul which is equated
with the tptéSog abvlnua as that theurgic force or power which functions
as a “‘focusing’’ device to prod the soul upward. In fr. 117, certain adepts
(probably the theurgists) are said to be ‘‘saved’”’ through their own
“‘strength;’’ in fr. 119, the soul’s ‘‘strength’’ is said to ‘‘bind (us) to
god’’ (Beoouvdétou GAxiic) for the purpose of ‘‘exciting us towards the
flight up there;’’ in fr. 109, the soul emerges from ““‘forgetfulness’’ when
it ‘““remembers’’ the ‘‘pure, Paternal token’’ or, in Psellus’ interpreta-
tion (see supra), that ‘‘sacred word”’ or ‘‘symbol’’ in the soul understood
as the &loc voo. This evidence suggests, then, that in the Oracles, the
soul’s ‘‘flower/flame,’’ ‘‘spark,”’ or ‘‘strength,’’ did indeed function as
a “‘token’’ or oVvBnua which specifically had the power to theurgically
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“focus’’ and elevate the soul and, ultimately, to ‘‘bind’’ or unite it with
its noetic counterpart, viz. the fiery, triadic essence of the Highest God
or tt vontév. If so, then the teaching of the Oracles regarding the highest
levels of ascent would prefigure, in many ways, the ideas especially
elaborated by Proclus.

Now, a comparable process of ascent can also be found in various
Gnostic and Hermetic texts, where patterns of noetic hymning and
prayer, sacred silences, voces mysticae, etc., are combined with various
forms of contemplative illumination as a means of prodding the soul up-
ward. Of particular interest are several of the so-called ‘‘Sethian’’ trac-
tates found in the Nag Hammadi Library (e.g., Allogenes, Marsanes, 3
Steles Seth, Zostrianos), some (or even all) of which may have been known
to the school of Plotinus.!'®* As noted earlier, a similar Platonic
philosophical vocabulary (familiar to the Oracles as well) is used in all of
these texts to describe aspects of the intelligible world with an emphasis,
in particular, on a ‘‘triple-powered’’ One or Monad situated at the
heights of the noetic order. The ascent to this Deity, like the ascent to
the Chaldean watp, similarly involves not only some form of
philosophical or contemplative purification (the negative theology of
Allogenes, NHC X1, 61,32 ff. is particularly striking), but the use of voces
mysticae, hymnic prayers, sacred silences, ‘‘sealing,’” etc.!1*

The thirteen ‘‘seals’’ (oppay(8ec) of Marsanes, NHC X, 2,12 ff. are
especially interesting. Here, the first three ‘‘seals’ are specifically con-
nected with the material world (and, perhaps, with the use of the ‘‘waxen
images’’ and ‘‘emerald stones’’ mentioned later in the text; see 35*, 1-6),
the other seals apparently progressively concerned with various aspects
of ‘“‘incorporeal’’ existence (e.g., ‘‘conversion,” ‘‘the self-begotten
ones,”” “‘incorporeal being,’’ ‘‘wisdom,’’ etc), the thirteenth or highest
seal related in some way to the Supreme God or ““Silent One.”’ Although
the precise nature of these ‘‘seals’” is not disclosed in the text, Pearson
(not§s ad loc.) suggests that they would correspond either to the voces
mysticae or divine names associated with various angelic powers or to a
ritual of ‘‘baptism’’.1% In either case, it is the “‘sealing’’ itself which ap-

113 See Robinson, ‘‘Steles Seth,”” p. 132; Pearson, ‘‘Tractate Marsanes,"’ p. 375;
Schenke, ‘‘Phenomenon,’’ pp. 612-614. , ’

' For an insightful analysis of the patterns of ascent (and descent) in Allogenes
Zostrianos, and 3 Steles Seth, see J. Turner, ‘“The Gnostic Threefold Path to Enlighteni
ment,”” NT, 22, 1980, pp. 324-351. Cf., also, R. T. Wallis, ‘“The Spiritual Importance
of Not Knowing,”’ pp. 467-470.

115 Whether .this baptism should be understood as an actual rite performed with water
or as a type of inner, spiritual ‘‘sealing’’ is problematic. Pearson, Nag Hammadi Codices
I‘A" and X (Leiden, 1981), pp. 248-249, suggests the former, as does Schenke
(‘‘Phenomenon,’’ pp. 602-607); Schenke, however, would not absolutely rule out some
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parently effects the soul’s ascent and, consequently, permits the adept to
attain ‘‘knowledge’’ or ‘‘perception’’ of the various levels of the intelligi-
ble order.

Now, in the Oracles, the ouvfjpota and oduBola function in a similar
way. Not only do these ‘‘tokens’” and ‘‘symbols’’ have a material
association (identified with the stones, herbs, scents, etc. handled in some
of the preliminary rites), but they have an immaterial manifestation as
well (esp. in the form of voces mysticae. Indeed, Synesius uses the terms
stvOnua and oppayi interchangeably in an anagogic context; see notes to
fr. 2.) Thus, to borrow Proclus’ language, ‘‘participation’’ (n0ebic) in
the cuvdAuata/abuBora—at whatever level—is the principal means by
which the soul reverts back to the gods and, ultimately, to the Highest
God himself. (With regard to Proclus, Smith speaks in terms of ascen-
ding from *‘corporally immanent henads or suvffjuata to those immanent
on higher spiritual levels.’”)!1¢ This seems to be the case with the Marsanes
text as well. If so, then this text would provide a further link between
aspects of Sethian Gnosticism and the tradition(s) on which the Oracles
drew (with Syria, perhaps, as a common geographical locus).*!’

This brings us to the matter of the text. Although I have based my
ordering of the fragments on that of Des Places (Oracles Chaldaiques, Paris,
1971), unlike Des Places, I have also included the introductory formulae
which, for the most part, are found in Kroll’s edition (De Oraculis
Chaldaicis, Breslau, 1894; rpt. Hildesheim, 1962).1® The exception here
are those fragments from Psellus (P.G., 122, 1124 a - 1149 b) which do
not include introductory material but only a given verse or verses with
an appended commentary. Where applicable, Psellus’ paraphrase of a
given verse is included in our text. In addition, the present text also in-
cludes the Latin fragments from Moerbeke’s translation of Proclus’ Gom-

form of **spiritualized’’ baptism (see p. 606). In contrast, L. Koenen, ‘‘From Baptism
to the Gnosis of Manichaeism,’’ Rediscovery, 11, pp. 734-756, argues that among the
Manichaeans (as well as other Gnostics, including ‘‘Sethians’’), water baptism was
regularly replaced by ‘‘gnosis;’’ thus, the recurring expression ““living water’’ found in
various Gnostic texts, should be understood only in this sublimated, spiritual sense.

116 See Smith, p. 120.

17 Although Pearson (Nag Hammadi Codices IX and X, p. 250) suggests a possible
Syrian background for the author of Marsanes (as does Saffrey for the Juliani), this
““Syrian connection’’ must remain tentative.

118 Prior to Kroll, G. Plethon (c. 1360-1452 C.E.) had evidently put together a collec-
tion of the Oracles but under the name of Zoroaster; see J. Bidez and F. Cumont, Les
Mages Hellénisés, 11 (Paris, 1938; rpt. 1973), pp. 251-263. J. P. Migne placed this collec-
tion with Psellus’ commentaries on the Oracles (P.G., 122, 1115 a - 1122 b). Apart from
Lewy’s study, the only other English translations of the Oracles are those of G. R.. S.
Mead, Echoes from the Gnosis, VIII (London and Benares, 1908) and Sapere Aude, The
Chaldean Oracles of Zoroaster, (Bothell, WA, 1984), but these are extremely unreliable
““Joose’’ translations and attempts at interpretation.
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mentary on  the Parmenides, VII (ed. C. Steel, 1985; cf.
Klibansky-Labowsky, 1953) recently isolated by H.-D. Saffrey (frr. 9
and 9a), as well as three additions to the section on ‘‘Various Chaldean
Expressions’” now suggested by Des Places (frr. 210a-c). Fragments
noted with an asterisk indicate that Tardieu (Lewy?2, pp. 679-680) finds
these fragments suspect (in addition to the ‘‘Doubtful Fragments’’
numbered 211-226). Since the present text is not meant to be a new
critical edition, I have not excised these suspect fragments (as Tardieu
suggests), but have included all of Tardieu’s reservations in my commen-
tary.!'® Following Dodds and Des Places, I have also excluded those
fragments from the Tiibingen Theosophia (ed. K. Buresch, 1889) which
Lewy had erroneously thought were Chaldean in origin.!2°

The oracular fragments in the Greek text have been arranged in stichoi
(following Des Places) with three dots at the beginning or end of a line
of verse indicating a truncated hexameter.

1% Tt should be noted that Tardieu’s edition includes some 220 pages of ‘‘Com-
plements,”’ including errata, addenda, indices locorum, verborum, rerum, an extremely useful
concordance of the fragments, as well as the articles cited above by Dodds (n. 8) and
Hadot (n. 6). See the review of G. Stroumsa, Numen, 27, 1981, pp. 167-172.

120 See Dodds, ‘‘New Light,”” p. 265 = Lewy?, p. 695, who rightly challenges several
of Lewy’s assumptions. The main objection to including the oracles from the Theosophia
is that no ancient authority cites them (in part or whole) as belonging to the collection
of the Chaldean Oracles. See, also, the introductory remarks to the Doubtful Fragments

(infra, p. 217).

TEXT AND TRANSLATION



1 1

(p- 11 Kr. = Damascius, I, 154, 14-26) Moreover, (Iamblichus and his successors in their Commentaries on the Chal-
Maptopotvrar 3¢ obv xai of abrol (sc. 6 "IeuBhiyos &v rolg XakBaixoic xad of et d}elan Or.ailes) invoke the gods as witnesses in those verses where they address the
theurgist:

abtév) todg Beole, év ofc Emeot Aéyouat mpog Tov Beovpydv-
““For there exists a certain Intelligible which you must
perceive by the flower of mind. For if you should incline your
mind toward it and perceive it as perceiving a specific thing,
you would not perceive it. For it is the power of strength, visi-
ble all around, flashing with intellectual divisions. Therefore,
you must not perceive that Intelligible violently but with the
flame of mind completely extended which measures all things,
except that Intelligible. You must not perceive it intently, but
keeping the pure eye of your soul turned away, you should ex-
tend an empty mind toward the Intelligible in order to com-
prehend it, since it exists outside of (your) mind.”’

“Eotv yap Tt vonTdy, & Yph oe voelv véou dvber-
fiv Yap émeyxAivng aov vobv xdxelvo vofiorg

5 @¢ Tt vo@dv, ob xelvo vorioetg: ot Yap Ghxfic
Guppaols ddvapte voepails aTpdmTousa Topatoty.
od 37 xpm opodpbTNTL VoETv T0 vonToy éxeivo
GAAG& vbou TaveoD tavad] pAoyl mdvta petpobor
TANV 10 vorTov Exetvo: ped> 31 TobTo vofjoat

10 odx dtevédg, GAX’ &yvdy dmbotpoov Supa pépovta
ofic PuxTic TEaL xevedv véov el to vontdy,
dppa pdbne to vonté, &mel véov EEw Smdpyer.’’

2 2
(p- 51 Kr. = Damascius, I, 155, 11-15) ““Arrayed from head to toe with a clamorous light, armed in
mind and soul with a triple-barbed strength, you must cast in-
to your imagination the entire token of the triad, and not go
toward the empyrean channels in a scattered way, but with

concentration.’’
And the oracle-giving god says such things about (intelligible knowledge).

‘‘Eoaduevov mAvTev oV dxulv pwTog xeAddovtog,
GAxd] tpryAdyvt véov duydy 8’ drAloavra,

Ty tptédog odvlnua Bakev gpevi pnd’ Emipoitdy
éumuplog omopddny byetolg, dAAd aTiapndév,”’

5  onol xal t& Toabra mept adtiic 6 xpnouwdav Oede.

3 3
(p. 12 Kr. =Psellus, P.G., 122, 1144 a 8-9) ¢¢_..the Father snatched himself away, and did not enclose his

... vs
“...6 mothp flpmagoey Eautéy, own fire in his intellectual Power.

000’ év €7} duvduet voepd xheloag Wiov nlp.”’

4 4

(p- 13 Kr. =Proclus, In 4., 37 [84, 12-14 Cr.] W.; cf. Th. pl., 365, 3-4) For everywhere Power has been assigned the middle place; and among the in-

TavTa 00 Yap 7 dbvopuie 16 péoov xexhfpwrton xal év iy tolg vorToic cuvdmTel TOV T, o Rt GO Ry Rt JCELEE

rs \ by -~
TUTEPA X0t TOV VOLV . 3 . . .
P ’ ““For Power is with him, but Intellect is from him.”’

L4 A -~
““9) wev yap Sbvaptg adv Exelvew, volg &’ &n’ éxelvov.”’
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5
(p. 13 Kr. = Proclus, In Tim., II, 57, 30-58, 3)
““...00 yop & TAnv
nhp éméxevo T mpdToy €7y dbvapy xatoxAelet
gpyotg dAha véw" vob Yap véog Eatiy 6 xbapouv
Teyvitng muplov,’’
gmot o Abylov.
6
(p- 22 Kr. = Simplicius, In Aristotelis de caelo, 11, 1, p. 375, 18-22 Heiberg)
Sroxpivey wev xal dvéxwv (sc.”Athag) Tov odpavdy dmd Tiig Yhig, g pf) émauyyelohor
1% dvew ToTC XGTw*
T 1 ¢ ’ VR Y [\ ’ bR}
¢ yap dmefwndds tic Sy voepde Sraxpivet
xotd 0 Abylov,

“‘nbp mp@tov xal wlp Erepov omebdovro wiyfivon.”’

7
(p- 14 Kr. = Psellus, P.G., 122, 1140 c 10-11)

“mévro Yap EEetéheaoe mathp xal v Topédwxe
deutépe, Bv TpdTov xAnilete AV yévog dvdpéiv.’’

8
(p. 14 Kr. = Proclus, In Crat., 51, 26-30)
xal 7| puoTxwtdtn mapddoats xal af wapd tdv fedv pRipon Aéyer g
““...0v0g mapd T@de xdbnTon.”’
xal pnaiv
“‘aupbdrepov yap Exel, v& pév xatéyew T& vontd,
atolnow &’ émdyew xboporc.”’

9

(e Proclo, In Parm., VII, ed. C. Steel, V. 2, p. 512, 89-94 = Klibansky-Labowsky,
p- 58, 25-30; cf. H.D. Saffrey, REA, XXVII, 1981, p. 222)
Merito igitur neque nomen ipsi possibile adducere, tamquam adaptari potens;
hoc itaque, quod ultra omnia et soli ‘‘le unum’’ potens efferibile fieri desideran-

tibus eloqui quod ineloquibile, non Plato solummodo, sed et dii appellaverunt
sic. Ipsi enim sunt responsa dantes sic:

‘‘omnia enim ex uno entia e converso ad unum vadentia secta
sunt, sicut intellectualiter, in corpora multa.’’
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5

“For the First Transcendent Fire does not enclose its own
Power in matter by means of works, but by Intellect. For In-
tellect derived from Intellect is the Craftsman of the fiery
cosmos,”’

says the oracle.

6

But (Atlas) holds up the sky and separates it from the earth, so that the things
above are not confused with the things below:

“For as a girdling, intellectual membrane, he separates,’’

according to the oracle,

““the first fire and the other fire which are eager to mingle.”’

7

““For the Father perfected all things and handed them over to
the Second Intellect, which you—the entire human race—call
the First Intellect.”’

8

And the most mystical tradition—the Oracles from the gods—says that

‘“...beside this one sits 2 Dyad.”’
And it says:

“For it has a double function: it both possesses the in-
telligibles in its mind and brings sense-perception to the
worlds.”’

9

Rightly, then, it is impossible to attribute a name to (the One), as if a name were
able to fit it. Thus, that which is beyond all things and can be indicated only
by the term ‘‘the One’’ by those who desire to express the inexpressible, not on-
ly Plato alone but even the gods have spoken in this way. For the gods them-
selves give oracular responses as follows:

‘“For all things which issue from the One and, conversely, go
back to the One, are divided, so to speak, intelligibly, into
many bodies.”’
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9a

(e Proclo, In Parm., VII, ed. C. Steel, V. 2, p. 512, 94-97 = Klibansky-Labowsky, p.
58, 30-33; cf. Saffrey, ibid.)

et nobis consulentes seponere quidem anime multitudinem, intelligentiam
autem nostram sursumducere et circumducere in unum (dicentes):

“neque in tuo intellectu detinere multivarium aliud, sed
anime noema in unum ampliare.’’

10
(p. 15 Kr. =Psellus, P.G., 122, 1145 a 4)

£¢ b Y z L.\ A -~ E¥]
...elolv mhvro €vdg TLpde xyeyadTa.

11
(p- 15 Kr. = Proclus, In Ale., p. 23 [51, 8-11 Cr.] W; cf. Proclus, In Eucl., 98, 17 F)

TprTT@v Tolvuv év Tolg vonTols xal xpuglots Beols Smoatdsewy 0badv xal Tiig ev TPdTg
® &yabe xopoxtnplopévng:

<2 \ LY - @ \ 2.2 )
‘CGYQOO\) AUTO VOOLGU OTTOV TTULTPLAY] LOVAE ECTL,

16 AbyLév prot.

12
(p. 15. Kr. = Damascius, II, 29, 15-18; cf. Proclus, In Eucl., 99, 1-2 F.)

¢ 3¢ v tobTew pévousa (sc. 1| 6GAGTNG) t@ xwelobal e xal Spudv xal tetdobon mpog
Yévwnow aldv éotv:

““...tovon) (yap) povée éatwv 7 8do yewd’’

b b Y by ) by z 3 2\ - Fa — 2 b
(xatd 10 Aéylov). Awd xai to pévew &el tij déxvey atpopdhiyyt mdol xapileran, xatd
v adtiy Xenopwdiov.

13
(p. 15 Kr. =Psellus, P.G., 122, 1145 d 7)

“ob y&p dmal matpudic dpxfic dtekég Tt Tpoxdlet.”’

14
(p. 15 Kr. =Psellus, P.G., 122, 1141 d 6)

“matnp o bPov évlpoxet, mebdy 8’ Emixeder.”’
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9a

And (the gods) advise us to put aside the multiplicity in the soul and elevate our
perceptive faculty and drive it toward the One:

““And do not keep in your mind the multiform other,”’ they
say, ‘‘but extend the perceptive faculty in the soul toward the

One.”’

10

¢¢...all things have been generated from One Fire.”’

11

Now among the intelligible and hidden gods three essential natures exist, and
the first is characterized by the Good:

“Perceiving the Good itself, where the Paternal Monad
exists,”’

says the oracle.

12
Since (the wholeness) which continues in this movement, desire, and tension
towards generation is Eternity:
¢...for the Monad is extensible which generates duality,’’

(according to the oracle). Therefore, all things are obliged to remain forever in
ceaseless motion, according to this oracular tradition.

13
“‘For nothing imperfect runs forth from the Paternal Princi-
ple.”’

14

““The Father does not provoke fear, but imbues persuasion.’’
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15
(p. 15 Kr. =Proclus, In rem p., 1, 27, 27-28, 2)

““nitg Bedg dyabbc,”” xal tav hoyiwy 1@ dbidpat papTupodviwy, dv ol aitidpeve Ty
t@v vlpdmwv daéBedy ooty

‘008’ 8t mag dyaboc Bede eldbrec &, Tahacpyol,
vidate...”’

16
(p. 16 Kr. = Proclus, In Crat., 63, 25-26)

dnAadn tdv dmepovpdviov témov xai Goa

““...77 BeoBpéppove oryf
@y matépwv...”’

17
(p- 19, n. 1 Kr. =Proclus, In Tim., I, 18, 25)
““,..7® 8 voolvtt Tpogy) To vomréy’’

xotd 10 AGyLév dott.

18

(p- 18 Kr. = Proclus, In Crat., 57, 25-26; cf. Damascius, II, 16, 6 [Snép xbopov] +
65, 16 [bmépxoopov])

‘ot tov Umépxoapov matpxdv Bubdv Tote voodvreg,”’

Aéyet mpog adtodg (sc. Tolg voepodg Beode) 6 Gpvog.

19
(p- 19, n. 1 Kr. = Damascius, II, 16, 15-16)
elpntat yap (map’ abt@v Tav fedv)

“‘tbévde voel mdc volc Oedv...”’

20

(p. 11 Kr. =Proclus, In Tim., III, 102, 10-12; cf. Damascius, II, 16, 20-21; 57,
26-28)
‘00 yap Bvev vbog dott vomtol, xal TO vonTov
0b vol ywplg mdpyet...”’

x0T 10 Abytov.
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15

“Every god is good.”’ The Oracles testify to this axiom in those verses where they
blame the impiety of men and say:

““And you do not know that every god is good. O, drudges,
sober up...”’

16

Clearly the transcendent place and all those things

‘“...in the god-nourishing silence of the Fathers.”’

17
¢¢...for the one who has perception, the intelligible is nourish-
ment,”’
according to the oracle.
18

“You (gods) who know the supermundane, Paternal Abyss
by perceiving it,”’
says the hymn about them (sc. the intellectual gods).

19

For it is said (among the gods themselves) that

‘‘every mind perceives this god...”’

20

“For Intellect does not exist without the intelligible, and the
intelligible does not exist apart from Intellect...”

according to the oracle.
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20 bis
(Damascius, II, 16, 18)
Aéveton yap elvon (sc. 6 mathp)

‘“...vonrdy, Ewv 0 voody év fawtd.”’

21
(p- 19 Kr. = Damascius, I, 147, 27-148, 1; cf. 153, 20; 235, 4; 275, 28)
‘“...mévt’ ot Ydp, GAAG vonTag,”’

gnat 10 Abytov.

22

(p. 18 + n. 1 Kr. =Proclus, In Tim., HIQ 243, 16-21 + In Parm., 1091, 6 + 8
Co.?)

Oftw xoi év Toig Aoylowg af évépyelon tddv Bedv xal adtol tol matpdg bm’ adtdv
dnhobvron St& to0 elmely, dg Grav Aéyy:

“‘el¢ tplo yap vobg elme matpdg téuveshar dmavra,
< mpwtioTov Tatpdg> didlov v@ mhvta xufepvidv:
o0 t0 0éketv xatévevoe xal 79 mévt’ ététumro.”’

23
(Didymus, De Trinitate, 11, 27; P.G., 39, 756 a)
(Eioilv 3¢ ol atixor xpnopod oftex):

“Bppo T wdvta TpLdg ouvéyy xotd mdvro petpoboa.’’

24
(p- 43 Kr. = Damascius, I, 291, 11-13)

xad Tl 1) wéom Budg; 1) cuvoyxn eboig xad 1) teAetapyud, abtn wiv Swopifovoa TV
suvoxTV

ce_ 3. 2 \ \ 7 (] 3 ’ 3 s ¥
ele dpynyv xal téppo xal elc péoa téker dvdyxng.

25
(p. 46 Kr. = Proclus, In Tim., III, 316, 9-10)

domep 81 gnat xal o Abytov

“‘tadta mathp évémoe, Bpotde 8¢ ol édiywro.”’
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20 bis
For it is said that the Father is

‘“_..intelligible, having within himself that which thinks.”’

21
¢¢...for he is all things, but intelligibly,”’

says the oracle.

22

Thus, in the Oracles as well, the actions of the gods and of the Father himself
are revealed by them through speech, as when it says:

““For the Intellect of the Father said for all things to separate
into three, governing all things by the Intellect <of the very
first> eternal <Father>. He nodded his assent to this and
immediately all things were separated.”’

23

(The verses of the oracle are as follows):

““In order that a triad might connect the All while measuring
all things.”’

24

And what is the dyadic middle? It is the connective and teletarchic nature which
separates the cohesion

““into beginning, end, and middle in the order determined by
Necessity.’’

25

Indeed, even as the oracle says:

““The Father thought these things and a mortal was brought
to life by him.”’
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26*
(Lydus, De mens., II, 6; 23, 10-12 W.)
npdg Y&p tov dmaf dméxewa 6 Ipbxdog oftew:

““uouvdda Yé&p oe tprobyov v éoefdooato xbopog.’’

27
(p- 18 Kr. = Damascius, I, 87, 1-4; cf. II, 87, 14)

o a -

elte gw‘mp éott xod Sbvarg xal vole, efn &v 10 mpd Tobtwy, 6 elg matHe 6 ®Pd TG
a

tp1édog

“mavtl yap év xbouew Adumer tpidg, Aig wovag dpyet,”’
enol 6 Abytov.
28
(p- 18 Kr. = Lydus, De mens., II, 8; p. 28, 1-5 W.)

nézvta’y&p ™ v:om:& év 1] tpiddt mepiéyeton xal wig 6 OeToc &oBpog &v T Tdker Tadty
npoeAfiubev, ¢ xal adtde 6 XaAdatos év tols Aovylowg:

““rfiade yap éx tpLddog xb6Amorg Eomaptan Gmavtar.’’

29
(p- 18 Kr. = Lydus, De mens., II, 8; p. 28, 6-7 W.)

xol TEAw*

(i~ \ = -
‘tfiode Yap €x TpLadog mav mvedpa matip éxépagoey.’’

30
(p- 19 Kr. = Damascius, II, 67, 1-3)
Aibrep 0088 YR pix tédv ROAAGY abtn ye, GAAX
‘i ThvV Tydy’
xol TNYEY AmAsHdY, xotd 6 Abyiov,

(X3 U4 4 N 2 »
MTTPA GUVEYOLOX TG TAVTH.

31
(p- 15 Kr. = Damascius, II, 63, 20-23)
7 tpltn ékig dmd g mpdTg xol Tig Seutépog Spod mpberaty:

““4€ dupotv 1) tdvde Péet TpLddog dépa TpdTNg
oliong od mpng, &AL’ o t& vontd petpeitan.’’
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26*
For Proclus speaks in this way concerning the Once Transcendent:

““For the world, seeing you as a triadic Monad, has honored

3

you

27

Whether there is Father, Power, and Intellect, there would be that which is
before these, the Single Father, who is prior to the triad:

“For in every world shines a triad, ruled by a Monad,”’

says the oracle.

28

For all the intelligibles are enclosed in the triad, and every divine number comes
forth in this order, as even the Chaldean himself says in the Oracles:

“For in the womb of this triad all things are sown.”’

29

(continues fr. 28)
And again:

“For in this triad the Father has mixed every breath.”

30

Therefore, this is not one source of many things, but

‘‘Source of Sources,”’

and of all sources, according to the oracle,

“‘the womb which contains the All.”’

31

The third order proceeds at the same time from the first and second order:

“From both of these flows the bond of the first triad, which
is not truly first, but where the intelligibles are measured.”’
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32
(p- 19 Kr. = Proclus, In Tim., I, 420, 11-16)

€ z I b Ay A k] ~
H tpitn tolvuv tpidg 4 vonti) 10 adrol@ov, mepl fig xal td Aéyid pnow, 8t

€c2

Epydtig (tt) éxdémic éati mupde Lwnedpov <abtn>,
(6t1) xal tov {woybvov mAnpols’ ‘Exdtne .. xéAmov
(xat)........ €mippel T0lg ouvoxeboty

ahxiy Gelddpoto mupdg péya duvapévolo.’’

33
(p. 19 Kr. = Proclus, In Tim., I, 12, 16-19)
7 Wév olv év @ Omutovpyd téxvn péver te dv adtd xai adtée dott, xab’ fv xal
‘“...Epyotexvitng,”’
Omd tdv Aoylwv movopdleton xal

[XPP¥ 4 7 4 32
x6apov texvitng muplov...

34
(p- 20 Kr. = Proclus, In Tim., I, 451, 17-22)
obtw 8¢ xal Ta Abyiw Tov péyiotov totov Bedv ‘‘mnyiv mHY@Y’’ wpoowyopeder xal
7 -~
udvov dmoyewfioor t& wdvta @rotyv:
(X4
€vlev dmobpdioxer Yéveolg molumoxthou §Ane:
3 Iq -—
€vlev oupbuevog menotip dpudpotl mupde &vloc
2
x6opwv évlpdoxwy xothdpact: mévta ydp Evey
37
dpxetor el 10 xdtew teivew dxtivag dyntdg.”’

35
(p- 20 Kr. = Damascius, II, 133, 1-6; cf. Proclus, In Crat., 58, 19-22)

ﬁ’ﬁ;q Bé‘ >,c,ai abtolg Toig Beols mpdtog ‘6 dmak Eméxeva’’ iy EBSowdda TpofdiAetal:
tolg ¢ &Aholg, Gmd tobtov xatd péBeEiv-
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N0¢ xpotody mvedpa TOAwY Tuplwy Eméxeiva.’’
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32

Now the third intelligible triad is self-generated, about which even the Oracles
say that

““it is a worker, (that) it is the dispenser of life-giving fire,
(that) it fills up the life-giving womb of Hecate (and)...pours
on the Connectors a force of fruitful and very powerful fire.”’

33

Thus, the skill which exists in the Demiurge both remains within him and is
himself, according to which he is called

¢¢_..skilled worker”’

by the Oracles, and

“‘Craftsman of the fiery cosmos...”’

34

Thus, the Oracles also call this very great god ‘‘Source of Sources,’’ and say that
he alone generated the All:

“From there (i.e., ‘‘Source of Sources’’), the birth of
variegated matter leaps forth. From there, a lightning-bolt,
sweeping along, obscures the flower of fire as it leaps into the
hollows of the worlds. For from there, all things begin to ex-
tend wonderful rays down below.”’

35

Indeed, the First Once Transcendent communicates the hebdomad to the gods
themselves; but to others, it is communicated by him through participation:

““For Implacable Thunders leap from him and the lightning-
receiving womb of the shining ray of Hecate, who is
generated from the Father. From him leap the girdling flower
of fire and the powerful breath (situated) beyond the fiery
poles.”’
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36
(p- 21 Kr. = Proclus, In Crat., p. 58, 11-15)

by A -~ 2 4 -
‘8‘1.0 xai év tolg Aoylowg v mpwilotny mnydy t@v dpekixtwv Aéyeton mepiéyew,
- N o
émoxetlabot’’ 8¢ Tolc &Aloig dmaaty

(43 o p -~
volg matpog dppdtotg Emoxobuevog Buvrijpaty,
3
&yvapuntov atpdmtovsty Guethixtov mupde 6Axoig.’’

37
(pp. 23-24 Kr. = Proclus, In Parm., 800, 18-801, 5 Co.2)

xal adt@dv pwnebiven tdv dv tolg Xaddauxole Aoylows xetpuévosv-

“‘volig matpds éppoilnee voroag duuddt BovAf
mapubppoug 1déag, mnyfic 8¢ widc dmo maoat
¢EéBopov: matpblev yop Emv BovAd e Téhog te.
GAX’ EueploBnoay voepd mupl wotpndeioon

elg &Ahag voepde: xbope Yop dval moluubppw
mpollnxev voepdv timov dpbrtov, ob xat’ dxoopov
xvog émerybuevos pwopefic uéta xdapog Epdvly
navtolog (Oéatg xexapaynévog: Gv pio Tnyd,

€€ Tic pofobvran pepepropévon FAa dmAatol
pryvipevar xdopov mept sdpaaty, of mepl x6Amoug
ouepdaréouvg aufvesaty Eowxuvion popéovron
otpdmntovant mepl T’ Gupl mapacyeddv EAALdL &AAT,
Ewvotat voepal TNYTig Tatpxdic dmo, TOLAD
dpemtbuevar mupde &vlog dxotufitov xpbvou Gxui.
dpxeybvoug Béag mpidtn matpdg EBAvoe Téade
adtoteAtg Y.

38
(p- 24 Kr. = Proclus, In Parm., 895, 7-12 Co.2)

-cézg Yoby &v Iéxeivq) (sc. ©® maTEwxd® vo@) TpdTwe Speatdoag Bfag Huty épeppnvedovta
0 Abyto xéxAnxev adtag ‘‘wolag matpixde’’...

““‘Evvolat motpog aide, ped’ &g Epov efhupévov wlp.”’

39
(p. 25 Kr. = Proclus, In Tim., II, 54, 5-16)

000V 8¢ tov p.é*‘fwtov xal tededtatov deopdv v mepiBdAdet 16 xooud mavtaybev
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36

Therefore, even in the Oracles it is said that the Very First Source encloses the
Implacables but ‘‘rides upon’’ all others:

“The Intellect of the Father rides upon the unshakeable
guides which shine inflexibly by the furrows of the Implacable
Fire.”

37
And (we must) recall the very (words) which are found in the Chaldean Oracles:

““The Intellect of the Father, while thinking with its vigorous
will, shot forth the multiformed Ideas. All these leapt forth
from one Source, for from the Father comes both will and
perfection. But the Ideas were divided by the Intelligible Fire
and allotted to other intelligibles. For the Ruler placed before
the multiformed cosmos an intelligible and imperishable
model from which, along a disorderly track, the world with its
form hastened to appear, engraved with multiform Ideas.
There is one Source for these, from which other terrible
(Ideas), divided, shoot forth, breaking themselves on the
bodies of the worlds. Those which are borne around the
frightful wombs like a swarm of bees—flashing here and there
in various directions—are the intelligible Thoughts from the
Paternal Source, which pluck in abundance the flower of fire
from the acme of sleepless Time. The first self-perfected
Source of the Father spouted forth these primordial Ideas.”’

38

At any rate, the Oracles, explaining to us the Ideas which exist primarily in (the
Paternal Intellect), have called them ‘‘Paternal Thoughts:”’

““These are the Thoughts of the Father, after which my fire
is rolled up.”

39
But this greatest and most perfect bond which the Father everywhere throws
around the world...the Oracles have called ‘‘bond of Love, heavy with fire:”’

““For after he thought his works, the self-generated Paternal
Intellect sowed the bond of Love, heavy with fire, into all
things.”’
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xoal v aitiov mpocéBnxev-
“‘Bppa o ThvTor Wwévy Xpbvov elg dmépavtov dpdvta,
wnde méoy o TaTpdg Voepd bpaauéva péyyel.’’
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@ ovv EpwTt Wével xbopov atotyelo Béovta.

40
(p- 37 Kr. = Damascius, II, 200, 21-24)
opunBéves...capic 08 xal dmd t@dv Aoyiwv: elpnton yop

3
“apxdg, ot matpos Epya vofisacal T& vonTa
alabntoic Epyors xal sdpacy dugexdivday.’’

41
(p- 65 Kr. = Proclus, In Tim., II, 300, 10-14)

’e'-Et 0t 0 “‘bpdmteclon’’ mpembvrue elpnran, dibtt mpooeyde A PuxH xol dpéatnxe ol
athnt?tg xorl EEfprmTon t@dv vontdv, T Emagiic Ty vopyd xal duesov xol xot’
émBokiy dptopévny datidoay Yv@ow dnhobone xal

““...talolinTa voobong/cog émagnrd,”’

onot tig Oeddv.

42
(p- 25 Kr. = Proclus, In Parm., 769, 7-12 Co.?)
Avoxéxprron Gpa xal suyxéxpiton (sc. t& eidn t& vonrd) (xatd T Aéytov)
““deapd Epwrog &yntob, 8¢ éx véou Exbope mpdToc,
€aoduevog mupl whp quvdéapiov, Sppa xepdaar
nnyaiovg xpatiipag €00 mupdg EvBog émiaywv.’’

43
(p- 26 Kr. =Proclus, Th. pl., I, 2; 11, 13-14 S.-W.)
‘L EpwTt (uév) Bobet...”’

xatd 10 Adylov dvarmAfisag Ty uyhv.
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And the Oracles add the reason for this:

“In order that the All might continue to love for an infinite
time and the things woven by the intellectual light of the
Father might not collapse.’’

Because of this Love, all things are suited to one another:

‘““With this Love, the elements of the world remain on
)
course.”’

40
Inspired...clearly by the Oracles; for it is said that
“‘the Principles, which perceived the intelligible works of the

Father, concealed them with sense-perceptible works and
bodies.”’

41

Further, ““to touch’’ is suitably stated, because of the proximate way the Soul
presides over sense-perceptibles and is dependent on intelligibles, with the con-
tact revealing a knowledge which is clear, immediate, and established according
to a definite intuition, and

““...perceiving sense-perceptibles as capable of being touch-
ed”,

says one of the gods.

42

(The intelligible Ideas) are separated and compounded at the same time (accord-
ing to the oracle)

“‘by the bond of wondrous Love, which leapt first from In-
tellect, clothing his bonded fire with the fire (of Intellect) in
order to mingle the Source Craters while offering the flower
of his fire.”’

43
Having filled the soul

‘‘...with a deep Love...”’

according to the oracle.
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44 44
(p. 26 Kr. = Lydus, De mens., I, 11; 3, 12-16 W. + Schol. Paris. gr. 1853, f. 312 r°) (The Chaldeans) hand down an oracle concerning the entire soul as a divine

iad. For (the Chald himself :
0 Adytov O T puxtiy tpidde Beloy mapadiBwa (sc. of XakSaior): gnot yap 6 adrde friad JEoH CeiCRaldeanihicascl ifta
(sc. 6 XoaABallog)- “‘(The Father) mixed the spark of soul with two harmonious
qualities, Intellect and divine Will, to which he added a third,

““...¢uyatov omvbiipa dualy xpd 5 {og, )
dox P prTas dRovoies pure Love, as the guide and holy bond of all things.”

v& xal vedpott Belep, 89’ olc tpitov dyvov Epwra,
ouveTindv mdvtwy EmBATopa ceuvéy, Ebnxey.’”’

45 45
(p. 26 Kr. = Proclus, In rem p., 1, 176, 22-23; cf. I1, 347, 8; In Al., 53 [117, 17 Cr.] The gods have termed (wanton love)
W. . ,
. ¢“...a stifling of true Love.’

ol feol
“LLmaypov Epwtog dAnfode’’

A A L4 A ¥
npocetpfixacw (sc. tov SPprativ Epwra).

46 46

(It is necessary)...to propose the virtues which, from creation, purify and lead
back (to God),

¢¢...Faith, Truth, and Love,”’
that praiseworthy triad.

(p. 26 Kr. = Proclus, In Tim., I, 212, 19-22)
(Bet)...dpetdg Te Gmod THic Yevéaews xoBapTixdg xal dvaywyodg mpoBeAfiofar xal

“Lomloty xGAABetav xal Epwta,’’

7 2 2 M 2
tadtnv éxelvny iy Tp1ddor.

47 47
(p- 26, n. 2 Kr. = Olympiodorus, In Phaedonem, 105 [39, 11-15 N.] 'w_; of. 111 [42, 7 Divine Hope, which descends from Intellect and is certain, concerning which
N.] W) the oracle says:
"EAn{dor... .ty Belov xai dmd vob xatoboay xal Belafav, mepl Aig 10 Adyrov Eon: ““‘May fire-bearing Hope nourish you...”’

‘“eAmic 3¢ tpepétw oe mupfoxog...”’

48 ; 48
(p- 26 Kr. = Proclus, In Al., 23 (52, 13-14; 53, 1-2 Cr.] W.) “For all things are governed and exist in these three (vir-
cc_ 2 \ 3 \ -~ -~ ’ s Iy tues)’”
nhvto Y&p év tptal tolode xufepvatal te xal EoTi ) . .
1o A6 ! Si 0B { tolc T of Beol b S o | (says the oracle). For this reason, the gods counsel the theurgists to unite them-
(pnot ©0 Adylov). xol 3i& Tolto xal tolg Beovpyolc ol Beol mapaxehedovror Std tig selves with God by means of this triad.

tprddog tadtng Eowtods 1@ Bed cuvdmTew.
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(p- 27 + n. 1 Kr. =Proclus, In Tim., III, 14, 3-10)

Aud xal 5o 1@V Aoyiwv ‘‘matpoyevés doc’’ etpntan (sc. 1) tdbig Tob al@vog), Sttt 87)
70 évomoldy @id¢ macty dmAdpmel

...moAd Yap pévog dx matpde dhxfig

dpeddprevog véou dvlog Exet T voelv Ttatpixdy vody
<xai véov> évBidbvar mdoarg myals Te xol Gpxotg
xol Swvelv alel te pévey &dxvew otpopdityyt.”’

50
(p- 27 Kr. = Damascius, II, 164, 18-19)
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51
(p. 28 Kr. = Proclus, In rem p., II, 201, 10-16)
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52
(p. 28 Kr. = Psellus, P.G., 122, 1136 a 11-12)

‘Aatfic &v Aaybowv ‘Exdrng dpetiic méde mnyd,
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53
(p. 28 Kr. = Proclus, In Tim., II, 61, 22-25; cf. I, 408, 16-17)
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49

Therefore, (the order of Eternity) is said to be ‘‘Father-begotten light’’ by the
Oracles since, indeed, unifying light shines upon all things:

“For (Aion) alone, copiously plucking the flower of mind
from the strength of the Father, has the power to perceive the
Paternal Intellect <and> to impart <Intellect> to all
Sources and Principles, and to whirl them about and keep
them forever in ceaseless motion.”’

50
It is said by the gods that

““the center of Hecate is borne in the midst of the Fathers.”’

51

It seems to me that the Oracles also speak about this light, when giving instruc-
tions concerning the principle of life by which the source of souls animates the
All. It says:

‘‘Around the hollow of her right flank a great stream of the
primordially-generated Soul gushes forth in abundance, total-
ly ensouling light, fire, ether, worlds.”’

52

“‘In the left flank of Hecate exists the source of virtue, which
remains entirely within and does not give up its virginity.’’

53

Thus, even the Oracles call the divisible perceptions of the Demiurge
““Thoughts:”’

¢“...after the Paternal Thoughts I, the Soul, am situated,
animating the All with my heat.”’
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54

But even the theologians suppose that the source (of Nature) is in the generative
goddess:

“On the back of the goddess boundless Nature is suspend-
ed.”

55
“For her hair appears dazzlingly in shimmering light,”

says one of the gods.

56

Concerning Rhea, the generative source, from whom all divine life— intellec-
tual, spiritual, and mundane—is generated, the Oracles speak as follows:

“Truly Rhea is the source and stream of blessed intellectual
(realities). For she, first in power, receives the birth of all
these in her inexpressible womb and pours forth (this birth)
on the All as it runs its course.”’

57
How then do the Oracles say it:

“‘For the Father has inflated the seven firmaments of the
worlds.”’

58

But having heard from the Chaldean theurgists that God intercalated the sun
among the seven (zones) and made the six other zones dependent upon it, and
having heard from the gods themselves that the solar fire

¢“...was established at the site of the heart...”’

I follow what has been revealed by the gods.
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59

And indeed the most mystical doctrines hand down that this ‘‘wholeness’’ exists
in the supermundane (worlds); for there exists the

‘‘solar world (and the) whole light...”’
as the Chaldean Oracles say and which I believe.

60

And I hear the theologians call the sun

““fire, channel of fire...
and dispenser of fire...”’

and all such names.

61

And the Oracles...everywhere place the moon after the sun and the air after the
moon:

a). ““The ethereal course and the boundless impulse of the
moon,’’

they say,

b). ‘‘and airy streams...”’

And again:

c). “‘Ether, sun, breath of moon, airy leaders.”’

And in other (verses):

d). ““Of solar circles and lunar soundings and airy hollows...”’

And next:

e). ““...portion of ether and sun and channels of moon and
air...”’

f). “‘[Portion] of ether, sun, and moon and all those things which

swim with the air...”’

And elsewhere:

g). ¢«_..and expansive air, the course of the moon and the eternal
orbit of the sun.”’
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62
Plainly, therefore, the

“‘ethers of the elements...”’

as the Oracles say, are there.

63

And the gods in the Oracles have taught us that a single line is

‘“‘/drawn in a curved shape...”’

and they make a great use of linear shape.

64
For even the Oracles, not once but often, speak of the procession of the fixed

stars:

““The lunar course and starry procession.’’

65

For the generative channel proceeds up until the center, as even the Oracles say
when speaking about the middle of the five centers, which extends from on high
straight through to the opposite side via the center of the earth:

““And there is a fifth in the middle, another channel of fire,

where the life-bearing fire descends as far as the material
channels.”’

66

““As the channels are mingled together (the highest life)
perfects the works of imperishable fire,”

according to the oracle, and produces a single, divine bond and a unifying blend
of participated and participant.
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67

Moreover, the theology of the Assyrians teaches the same doctrines, which were
revealed to them by the gods. For in that theology, the Demiurge is said to have
made the entire world

“from fire, water, earth, and all-nourishing air.”’

68

And the Maker, while working with his own hands, (is said) to fashion the
world:

“For whatever other mass of fire there was, the All he worked
with his own hands, so that the world-body might be fully
completed and the world might be visible and not seem
membrane-like.’’

69

(The sky), quite clearly, is said to have a body...and with this (position), again
this oracle is in agreement:

““For (the sky) is an imitation of Intellect, but the product has
something of the corporeal in it.”’

70

But the Oracles plainly state that Nature, advancing through all things, is
suspended from the great Hecate...

““For untiring Nature rules both worlds and works, in order
that the sky might turn round, pulling down its eternal
course, and that the swift sun might come around the center,
just as it is accustomed to do.”’

71
(Apollo)...
“‘priding himself on the harmony of light...”

as one of the theurgists says.
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72

And, again, for these reasons, it seems to me that Plato said the very things
which were later revealed by the gods. And that which the gods have termed
“armed from head to toe,”’ Plato has praised as ‘‘adorned in full armor:”

““For, I, the Divine, have arrived, armed from head to toe.”’

73

If this Zeus is said to be in heaven, it is possible to separate the ruling beings
into heavenly and earthly, and in the midst of these are the three fathers, as even
the Oracles testify:

““Among these is the first sacred course. Next, in the middle,
is the course of air. Another, the third, is the one which heats
the earth by fire. All things serve these three turbulent
rulers.”’

74

They are Principles because they are the first to begin emanating their own
sources. Therefore, the order is praised as

‘“...Principle Source.”’

75

At any rate, when (the oracle-giver) discusses the Principle multiplicity, he says

¢“_..the Principle channel is inclined under them.”’

76
Likewise, the gods have taught us that there are numerous Iynges:
““Many of these leap forth and stand upon shining worlds.

Among these are three summits: <that of fire, ether, and
matter>."’

77

“The (Iynges) which are thought by the Father also think
themselves, since they are moved by his unspeakable counsels
so as to think.”’
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78

For the fathers who preside over magical operations cause all things to appear
and then to disappear, since

‘...they are couriers...”’

to the Father and to matter, to speak according to the oracle.

79

““Every world possesses unbending, Intellectual Supports.’’

80

For that even...the gods...have taught us...there are many Connectors...these
matters the Oracles make clear:

“‘But also, all those things which serve Material Connectors.”’

81

And need we say more, when even the Oracles, in reference to the very gods who
exist prior to that intelligible-and-intellectual order, expressly use these names:

““All things yield to the intellectual Lightning-bolts of the in-
tellectual Fire, serving the persuasive will of the Father.”

82

Most of all, (the function of guarding) has been assigned to the Connectors, in-
asmuch as they encompass and connect all things within themselves. The gods
also speak in this way:

‘“‘He has given the summits the protection of his (intellectual)
Lightning-bolts, having mixed his own force of strength
among the Connectors.”’

83
Therefore, it is imparted by the gods that the Connectors are the

¢¢...unifiers...”’

of the intellectual orders.
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84
““For (the First Connector), encompassing all things’’

in the singular summit of his own existence, according to the oracle,

“‘exists, himself, entirely outside.”’

85
The first (Teletarch)...guides the

‘“...wing of fire...”’

the middle (Teletarch)...perfects...the ether...the third (Teletarch)...perfects...
matter.

86
And the

¢¢...ruler of souls’’
who stands on the Ethereal Worlds is a

“Teletarch.”’

87

The theurgists teach (these things) very clearly, and the Oracles from the gods
themselves:

‘‘But a holy name, in sleepless motion, leaps into the worlds
at the hasty command of the Father.”

88

‘‘[Nature] persuades us to believe that the demons are pure,
and that the offspring of evil matter are good and useful.”’
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89

That (race of evil demons) draws down souls, (a race) which is also called

‘¢...bestial and shameless,’’

since it is turned towards Nature.

90

¢“...from the hollows of the earth leap chthonian dogs, who
never show a true sign to a mortal.”’

The oracle is about demons involved in matter. These (demons) are called dogs
because they are the avengers of souls.

91

Starting from the spirits of the air, irrational demons begin to come into
existence. Therefore, the oracle says:

“Driver (fem.) of dogs of the air, earth, and water.”

92

Therefore, even the oracle calls these gods

‘‘...aquatic.”’

93
Thus, also, concerning the

‘“...multiflowing tribes’’

of demons.

94

The Oracles teach that (the Demiurge)...brings forth our souls and sends them
into generation, a subject about which both the Oracles and Timaeus speak. For
(the Demiurge) has placed

¢...Intellect in Soul, but in the sluggish body he has placed
our <soul>, he, the Father of gods and men.”’
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95
This character (sc. the letter Chi), which belongs to the essence of souls,

¢“...is placed in the heart”

as the property of every soul...these...are (the doctrines) of the theurgists and
gods when they are describing unknown things.

96

““Because the Soul, existing as a radiant fire by the power of
the Father, remains immortal. It is the Mistress of Life and
possesses full measures of the many wombs <of the
world >.”’

97

‘““ < Taking wing>, the soul of mortals will press God into
itself. And possessing nothing mortal, the soul is completely
intoxicated <by God>. Therefore, boast of the harmony
under which the mortal body exists.”’

98

For as someone more eminent than I said:

““The ethers have strengthened the body of a sacred man.”’

99

(Those souls) <which> even the gods say are turned about

¢“_..to serve (generation), but having served with an untamed
neck...”’

leave generation behind to go back up there.

100

We hear the Oracles say that matter is

‘‘squalid,”

since it is sterile.
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101
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101

¢¢_..do not invoke the self-revealed image of Nature.”’

102

For the source of Nature and the very first Destiny is named by the gods them-
selves:

“Do not gaze at Nature; her name is Destiny.”’

103
“Do not aid in increasing Destiny...”’

The wisest of the Greeks designate Destiny as Nature.

104

¢“...do not defile the pneuma nor deepen the surface.”

105

The root of evil is the body...the descent to earth is the severing of
ourselves...where both jealousy and envy must be rejected...for being material,
they have matter as a nurse. And

“_..not to quench in your mind...”’

is said with regard to the shutting out, not the annihilation (of desire).

106

““_..0, man, cunning creation of an impudent nature.’’

107

““Do not cast into your mind the huge measures of earth, for
the plant of truth does not exist on earth. Do not measure the
extent of the sun by joining rods together, for he is borne
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110
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along by the eternal will of the Father and not for your sake.
Let be the rushing motion of the moon; she forever runs her
course by the action of Necessity. The starry procession has
not been brought forth for you sake. The wide-winged flight
of birds is never true, nor the cuttings and entrails of
sacrificial victims. All these are playthings, the props of com-
mercial fraud. Flee these things, if you would open the sacred
paradise of piety, where virtue, wisdom, and good order are
brought together.”’

108

And another oracle is this:

““For the Paternal Intellect has sown symbols throughout the
cosmos, (the Intellect) which thinks the intelligibles. And
(these intelligibles) are called inexpressible beauties.’’

109
‘“‘But the Paternal Intellect does not receive the will of (the

soul) until (the soul) emerges from forgetfulness and speaks a
word, remembering the pure, paternal token.”’

110

‘“‘Seek out the channel of the soul, from where it
< descended > in a certain order to serve the body; <and>
seek <how > you will raise it up again to its order by combin-
ing (ritual) action with a sacred word.”

That is, seek the source of the soul, from where (the soul) has been led astray

and has served the body; and how someone, raising it up and awakening it by
means of the telestic rites, might lead it back up from where it has come.

111

The intellectual (faculty) is well-wheeled...that which is borne around the in-
telligible as around a center:

“Urging yourself onward to the center of the clamorous
light,”’

says one of the gods.
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112
(p- 51 Kr. = Psellus, P.G., 122, 1137 b 11-12)
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112

““Let the immortal depth of your soul be opened. May all of
your eyes stretch upward on high.”’

113
And in this way, the Oracles decree that the soul ‘‘be held in check:”’

‘A thinking mortal must hold the soul in check, so that it
might not fall in with ill-fated earth but be saved.’’

114
(It is said) that Prometheus...forethought our rational life, so that we would not
be
¢¢...submerged in the passions of the earth,’’

and be destroyed by the necessities of Nature, as one of the gods says.

115

““You must hasten toward the light and toward the rays of
the Father, from where the soul, clothed in mighty intellect,
has been sent to you.”’

116

“For the Divine is accessible not to mortals who think cor-
poreally, but to all those who, naked, hasten upward toward
the heights,”’

as the oracle says.

117
And the more vigorous natures behold the truth by themselves and are more in-
ventive,
“‘saved through their own strength...”’

as the oracle says, while the weaker ones need both instruction and reminders
from others who possess perfection in those areas where they lack it.
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118

Let him listen to the sacred Oracles which speak of diverging paths...according
to which it is possible to increase the seed from within:

““To some, (God) has granted (the ability) to apprehend the
symbol of light through instruction. Others, however, he has
fructified with their own strength while they are sleeping.”

119

Therefore...for the purification of our luminous body there is a need to get rid
of material defilements, a need to undergo sacred purifications, and a need for

the

¢“...strength that binds us to God’’
exciting us toward the flight up there.

120

(We must)...take care of the purification of our luminous body, which the Oracles
also call

¢ ..delicate vehicle of the soul.”’

121
In addition to these things, there is the ‘‘approaching’’—for the oracle calls it
thus:
“For the mortal who has approached the fire will possess the
light from God.”

(The ““approaching’’) allows us a greater communion and a more distinct par-
ticipation in the light of the gods.

122

How does the order of angels cause the soul to ascend?

“‘By making the soul bright with fire...”’

(the oracle says). That is, illuminating the soul on all sides and filling it with
pure fire, which gives it an unswerving order and power through which it does
not rush into material disorder but makes contact with the light of the divine

beings.
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125
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123
(continues fr. 122)

And (the order of angels) causes a separation with matter by

¢“...lightening (the soul) with a warm breath,”’

<

and causing a rising up through the anagogic life. For the ‘‘warm breath’ is

the sharing of life.

124

““Those who, by inhaling, drive out the soul, are free.”’

125

According to (the Chaldeans), the Twice Transcendent shares himself with the
worlds and sows

¢“...lights which are set free,”’

to use their words.

126
(The theology of Plato)...

“‘has lit the fire...”’

by which especially (souls) make contact with the unknowable transcendence of
the One.

127
““On all sides, the reins of fire extend from the unformed
soul.”’

128

¢“...if you extend your mind, illumined by fire, to the work
of piety, you will also save the flowing body.”’
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129

And the Oracles of the gods testify to these things. I mean that through the holy
rites not only the soul, but even the body is thought worthy of much help and
salvation:

‘‘Save also the mortal covering of bitter matter,”’

the gods announce to the most holy of the theurgists when they are encouraging
them.

130
Therefore, (the souls), by perceiving the works of the Father,

‘“flee the shameful wing of allotted fate,”’

as the oracle says,

‘“‘and rest in God, drawing in the flowering flames which
come down from the Father. From these flames, as they are
descending, the soul plucks the soul-nourished flower of fiery
fruits.”’

131

Therefore, the oracle says that the souls, ascending,

‘‘...sing a hymn to Paean.”

132

For the Oracles concerning them point out that they are ineffable, and add:

¢“...keep silent, initiate.’’

133

Therefore, even the theurgist who conducts this initiation begins with purifica-
tions and sprinklings:
‘““Above all, let the priest himself who governs the works of
fire, be sprinkled with the icy billow of the deep-roaring sea,’’

as the oracle says about him.
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134
Oracle:

‘Do not hasten to the light-hating world, boisterous of mat-
ter, where there is murder, discord, foul odors, squalid il-
Inesses, corruptions, and fluctuating works. He who intends
to love the Intellect of the Father must flee these things.”

135

Therefore, even the gods exhort us not to gaze at (these demons) beforehand,
until we have been strengthened by the powers from the initiation rites:

““For you must not gaze at them until you have your body in-
itiated. Being terrestrial, these ill-tempered dogs are
shameless.”’

And for this reason, the Oracles add that

‘““they enchant souls, forever turning them away from the
rites.”’

136

For in terms of both contemplative vision and telestic art, it is this which makes
the ascent safe and sure for us—progress in an orderly fashion. At any rate, as
the oracle says:

““For no other reason does God turn away from man and,
with his living power, send him on empty pathways,”’

as whenever, in a disorderly and incorrect fashion, we make the ascent to the
most holy of the visions or works.

137

Whoever lives a truly sacerdotal life, says the oracle,

¢‘...shines as an angel, living in power.”’

138

But he (sc. Plato) holds that the souls of the theurgists do not remain forever
in the intelligible order, but that they, too, descend into generation, concerning
whom the oracle says:

¢“...in the angelic order.”



102 FRAGMENTS

139
(p. 56 Kr. =Proclus, In Tim., I, 211, 11-13)
Oto xal t6 Adyrov

...ty moplodnd
gwotow...”’

mpwtiotny Exew tdEw v i lepd Opnoxeia mapexeAeboato.

140
(p. 56 Kr. = Proclus, In Tim., 1, 212, 12-18)
AeT.. . xal ddidhermreog Exeadan T mepl 10 Oetov Opnoxeiog:

““SmBbvovt. Ppotd xparmvol pdixapeg tehéBovow.’’

141
(p. 56 Kr. = Proclus, In Parm., 1094, 25-27 Co.2)
...70 Tepl tev Bedv pnbev Aéyov, wg dpar

“¥xhualc Eott Beob vwbpdg Bpotdg ¢ téde vebwv.”’

142
(p. 56 Kr. = Proclus, In rem p., II, 242, 8-12)
TaTo xoi Ty Bedv elmbviwy mpdg tod Beovpyole: dowpdtwv Ydp dvtwy, paoly, Nudv

... .obpata totg adTémTol PATHASY VU@V
elvexev évdédetan...”’

143
(p- 56, n. 2 Kr. =Proclus, In rem p., 1, 39, 17-22)

Snot 8¢ xai t& Aéytar Tpdg oV Beovpydv Aéyovra capide, Bt dodparta pév EoT & Bete
mévta, cdpara 3¢ adtoig Su@v Evexev Evdédetar wi Suvapévewy petaoyElv dowpdrwe
TGV dowpdtwy S ThHY

I3 b 3« ’ 3 2
owpatxny elg fiv évexevtplalnte pbou...

144
(p. 57 Kr. = Simplicius, In Phys., 613, 7-8)
év Tout® (@@Tt) Yop

I3 LY 4 - 2y
...T% dtdmwre Tumolobod

POt XaTh TO Adytov.

FRAGMENTS 103

139

Therefore, even the oracle has advised that

¢¢...the fire-heated thought...”

holds the very first order in sacred worship.

140

It is necessary...to take part continuously in the worship of the Divine:

““To a mortal tarrying (in prayer), the blessed ones are quick
(to act).”

141

...stating that which is spoken by the gods, namely:

‘It is the loosing of the god when the sluggish mortal inclines
toward that place.”

142

And the gods say these things to the theurgists, for they say that although we
are incorporeal,

““_. bodies have been attached to our self-revealed apparitions
for your sakes...”’

143

It is clear that the Oracles say plainly to the theurgist that all the divine beings
are incorporeal, but that for your sake, bodies have been attached to them, since
you do not have the power of sharing incorporeality with the incorporeal beings
because of

“‘the corporeal nature onto which you have been grafted...”’

144
For in this (light)
¢¢...the unformed are formed,”’

it says according to the oracle.
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145
(p- 57 Kr. = Proclus, In Crat., 31, 12-14)

810 xal mopoxeAedovtar ol Beol

L. .VOEWV [opeTy QwTO¢ mpotabeloay:’’

dve Yap dubdppwrog oboo Sk thv mpbodov Eyéveto pepoppwévy.

146
(p. 57 Kr. = Proclus, In rem p., I, 111, 1-12)

b - A\ Ia ’ ’
xoit ot xod 7 Qeonapddotog uvataywyla mapadédoxev:

“Ltalt (Yép gnow) émewviicag B moudl xatédy
n0p ixedov oxtptndov ém’ Népog ofdua TiTaitvov:

f) xoi nlp dtémwrtov, 80ev pwviv mpobéovoay:

N -~ l 4 3 N 4 € - 2 rd

7 pddg mAobotov Guel yony potlatov éAiybév:

3 \ \ e > - A z 3 Ié

A& xai trmov idetv pwtde mAéov datpdmrovta

7 xal moaida foolc vdrtorg émoxodpevov inmov,
Eumupov #) xpuod memuxaopévoy § TEAL yuuvéy,

| xal tobedovta xal Eotndt’ énl vdtolg.”’

147
(p. 57 Kr. = Psellus, P.G., 122, 1133 b 5-8)

“‘moAAdxig fiv Aéng pot, &Bpfioerg mdvta Aéovra.

olte ydp odpdviog xvptd¢ Téte Paivetan Fyxog,

Gotépeg 0b Adpmoust, 10 pAvng PEs xexdAumTat,

x0ov oy Eotnxev: BAémetar 3¢ <te> mdvra xepavvols.’’

148
(p. 58 Kr. = Psellus, P.G., 122, 1136 b 11 - ¢ 1)

€¢L

Tvixa <8 > BAédme wopefic dtep eblepov nlp
Aopmbpevoy oxtptndov Bhov xatd BévBea xéopov,
*xAG0 updg pwviy.”’

149

(p- 58 Kr. = Psellus, P.G., 1148 b 14-15; cf. Nicephorus Gregoras, P.G., 149, 540 b
4-5)
cce 7 ’ y 2 7 7 3 ’
Nvixa dafpove 8’ Epyduevov mpboyetov &bpriaerg,
Bte AtBov pviovpry Emauwdav...”’
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145

Therefore, even the gods admonish us

‘‘...to perceive the shape of light which has been stretched
forth.”

For although it was without shape on high, it has become formed through pro-
cession.

146

And even the mystical doctrine handed down by the gods imparts these things:

¢“...after this invocation, (it says) you will either see a fire,
similar to a child, extended by bounds over the billow of air,
or you will see a formless fire, from which a voice is sent forth,
or you will see a sumptuous light, rushing like a spiral around
the field. But you may even see a horse, more dazzling than
light, or even a child mounted on the nimble back of a horse,
(a child) of fire or covered with gold or, again, a naked (child)
or even (a child) shooting a bow and standing on the back (of
a horse).”’

147

““If you speak to me often, you will perceive everything in
lion-form. For neither does the curved mass of heaven appear
then nor do the stars shine. The light of the moon is hidden,
and the earth is not firmly secured, but everything is seen by
flashes of lightning.”’

148

““But when you see the formless, very holy fire shining by
leaps and bounds throughout the depths of the whole world,
(then) listen to the voice of the fire.”’

149

““When you perceive an earthly demon approaching, offer the
mnizouris stone while making an invocation...”’
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150
(p- 58 Kr. =Psellus, P.G., 122, 1132 ¢ 1-3)
““‘vépare BapBapa whmot’ dAAGEng:”’
to0t’ Eotuwv: elol yap Ovdpata map’ éxdotowg EBvest Beomapddota Sbvauv év Talg
teheTollg dpprTov Exovta.
151
(p. 58 Kr. = Proclus, In Eucl., 129, 6-8 F.)
310 xal ta Adyte Tdg yeviaxde ovuBoAdg @Y oyNUTwY
‘...ouvoymidac...”’

GTmOXKAET.

152
(p. 19 Kr. =Proclus, In Crat., 59, 1-3; cf. Damascius, II, 43, 23; 59, 18; 148, 11)

gotwv Ydp (sc. 6 dmaf éméxewva), B¢ ot 10 Aéyov

... duatddievtog...”’

xoi Evoedng xal ddaipetog.

153
(p. 59 Kr. = Lydus, De mens., II, 10; 31, 16-19 W.)

tadty (sc. ) meveddi) tdg dmoxabiotapévag Quyds SrepPatvev Thy elpapuévny enat 1o
Aéyrov-

7 09

““0b yap V@’ elpaptiv &yéAnv mintouat Beouvpyol.

154
(p- 59 Kr. =Proclus, In Alc., 113 [245, 6-7 Cr.] W.)
peuxtéov 10 TATfo¢ v dvBpdrwy Tév
L. GyeAndov tovtwy,”’

&S¢ pnot to Abytov.

155*
(p- 60 Kr. =1In rem p., 11, 77, 7-10)
ofx &7 xoi 7 t&v wabdv dontv plag, SuovovBétnrog oloo xal Adye
““‘Sboxapuntog xai omiaboPapic xal &uorpog,”’
¢ elmelv Adyov,
“?m‘:(‘)g’,’

»”
bvrog.
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150

“Do not change the nomina barbara;’’

that is, the names handed down by the gods to each race have ineffable power
in the initiation rites.

151

Therefore, even the Oracles call the angular conjunctions (of Euclid) the

‘¢...Connectors...”

of the figures.

152
For (the Once Transcendent), as the oracle says, is

‘“...without parts...”’

simple, and indivisible.

153

The souls that are re-established in this (pentad) come under the sway of
Destiny, says the oracle:

“‘For the theurgists do not fall into the herd which is subject
to Destiny.”’

154
We must flee the mass of men

¢‘...who are going about in herds,”

as the oracle says.

155*

Such also is the nature of the passions, which is disaffected and

“‘hard to bend’’
by reason,

“‘and weighted from behind, and without a share,’

so to speak, of reason, which is

“light.”
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156
(p- 60 Kr. = Proclus, In rem p., II, 309, 10-11)
“ofde yap 0dx dméxovat xuvdv GAbywy TOAd pétpov,’’

oi [@vree movnpav {wiv, gnal 1o Adyiov.

157
(p- 60 Kr. = Psellus, P.G., 122, 1140 a 3-6)
“‘gov <8¢ yap> dyyelov Ofipes xBovog oixfoovaw.’’

¢ ‘-’Awe‘fov’ " uév éomt 76 oivBetov Hudy xpaua g [wiic: ‘Bfipes’’ 8¢ “‘xBovés,”’ of mept
g xaAtvdodpevor daipovee.

158

(p- 61 Kr. = Synesius, De insomn., 140 c-d; cf. Psellus, P.G., 122, 1125 a 11=v. 1 +
1124 a 1=v. 2)

3 4, - -~ -
dviobar (ss i duxdi) 82 ouvémeton (sc. O mveduar) uéxprs o Sbvapug Emeofon Stvara
- A3 (74
)8\5 pgéxpv,; &v elg whelotov t0 dvrixeipevov fixy. dxove yap xai mepi TobTou T@Y Aoyiwy
eY6vrwv:

‘0088 ©0 Tiic YAng oxdBakov xpnuve xatakeidete,
GAA& xol iAoy peplc el Témov dugrpdovra.’’

159
(p- 61, n. 3 Kr. = Psellus, P.G., 122, 1141 b 10-11)

“...Btn 8t edpa Mmbvrwy
avlpdmwy duyal xatdpatot...”’

160
(p- 62 Kr. = Proclus, In rem p., 11, 336, 27-337, 3)

8t 88 mapd platv talg dvBpwnivaig duxals A elg & dhoya petdBacig: ob Ta Aéyta pévov
Siddoxer Aéyovta

“Beopdv dmal paxdpev...(elvar tobtov) dAutov...”’
v &vBpwmiviy duydy

T 14
“abrig én’ dvBpdmawv mepdav Blov, odx éni Onpidv.’’

161
(p- 62 Kr. =Psellus, P.G., 122, 1141 a 1)

‘L. mowal pepbmwv Syxtetpa.’’
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156

““For they do not differ in great measure from dogs without
reason,’’

says the oracle of those who lead a wicked life.

157

““<For> earthly beasts will occupy your vessel.”’

The ““vessel’’ is the composite mixture of our life; the ‘earthly beasts’’ are those
demons who roam about the earth.

158

(The pneuma) accompanies the ascending (soul) as far as it can follow; and it
is able (to follow) until it has come to the farthest opposite place. For also listen
to what the Oracles say about this:

““And you will not leave behind the dregs of matter on a
precipice, but there is also a portion for the image in the place
surrounded with light.”’

159

¢¢...because the souls of men who have left the body by force
are accursed...”’

160

Because it is against nature for human souls to pass into irrational (animals).
The Oracles are not the only ones to teach this when they say that it is an

‘indissoluble law from the blessed ones...”’
that the human soul

‘‘passes over again to a human life and not to the life of
beasts.’’

161

¢‘,..avengers, stranglers of men...”’
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162
(p. 63 Kr. = Psellus, P.G., 122, 1145 b 11)

““& & tobade xatwpletar xBov &¢ téxva uéxpig.”’

163

(p. 62 Kr. = Damascius, II, 317, 1-7; cf. Synesius, De insomn., 138 c-d=vv. 1-3)
of Beol mepl t008e 0D xbopov od & abtd YenowwdoTaty;

“unde xdtow veborg elg tov pedavauyéa xéayov,

& BuBog altv duoppog Sméatpwrtar xal detdc,

Gupixvepi)s pumdwy eldwhoyapnc dvénrog

xpMuvAdng axohdg mnpdv Bdboc aitv éXloowy,

adel vopgedwy Gpavés déuag dpydv dmvevpov.’’

164
(p- 63 Kr. = Psellus, P.G., 122, 1132 b 1-2)

‘¢ 3 , —
uNdE xdtew vedong: xpmuvdg xotd yiig dmdxettan,
Emtonépov abpwv xatd Paubuidoc...”’

165*
(p. 65, n. 1 Kr. =Psellus, P.G., 122, 1137 d 5-8)

““‘Chrnoov mapddetsov...”’

Mopddeiade datt XaAdotxdg mic 6 mepl tov matépa yopde t@v Oeridv Suvdpewy xal &
gumdploe xGAAN TV dMLlovpyXdy TNYEY.

166*
(p- 5 Kr. =Psellus, P.G., 122, 1125 d 1-4; cf. Plotinus, Enn. 1.9 init.)
L EaEng, o ph T Exovoa
ékiy...”’
Tobro 6 Adylov xal IThewrivog v 1@ mepl dAdyov Efaywyiic tifnaw.

167
(p. 65 Kr. = Proclus, In Eucl., 154, 27-155, 5 F.)

o
[} b L . A -
0 xoid T0 pabnportixndy xévtpov drotumobran, Thoog TS 4’ Eautod TPdg TIY MEpLPépELaV
A -~ A A 3 - o~ —
Tpappdc mepatoly xal thy ledtnra adtals elxdva tfig olxelog Evidaewg mapéyov. obtw
b z AY
8¢ xal & Aéya ‘10 xévrpov’’ dpopileTon:

7 —~ 3
““xévtpov, &’ o mdoat wéxplg dvtuyog Toan Exoty.”’
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162
“Ha! Ha! The earth howls at them up to the time of their
children.”’

163

Don’t the gods prophesy the same things about this world?

“Do not stoop below into the dark-gleaming world beneath
which an abyss is spread, forever formless and invisible, dark
all around, foul, delighting in images, without reason,
precipitous, twisted, forever revolving around its maimed
depth, forever wedded to an invisible shape, idle, without
breath.”’

164

“Do not stoop below. A precipice lies beneath the earth,
drawing (the soul) down from the staircase of seven steps.”

165*

““Seek paradise...”’

The Chaldean paradise is the entire chorus of divine powers around the Father
and the empyrean beauties of the demiurgic Principles.

166*
¢...do not release (the soul), lest it come forth possessing
something (evil)...”

Plotinus also places this oracle in (his tractate) concerning irrational release.

167

This is what the mathematical center typifies, since it is the termination point
for all the lines (which proceed) from it to the circumference, and presents
equality to them as the image of its own unity. It is in this way that the Oracles
define ‘‘the center:”’

“‘Center, from which all things are equal up to the rim.”’
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168
(p. 36 Kr. = Proclus, In Crat., 96, 16-18)

6 8¢ (sc.’AmbAhwv) Thg Nhoxdg &pxdg elg plav Evwowv émotpéeel
“LLxatéywv Ty TpinTepov dpyy,”’

¢ 10 Abyidv grot.

169
(p- 16 Kr. = Proclus, In Crat., 59, 19-21; cf. 52, 1-3)
ol 3¢ Oeomapddotol ofipar Ty Bedtnta tadtny 6 ‘dmak’’ yapaxtnpilovstv Aéyovaat
““...0mak dréxewva,”’

10 yap ‘‘dmaf’’ 6 vl ouyyevée.

170
(p. 65 Kr. = Proclus, In Tim., I, 121, 21-24)

3 8[ y ¥ ’ - b AY ’ 3 A - ¢ I 7 € t es \
i B¢, &l 6pn oupnéoot mvebpatog abtd phEavog dmd T@V Smovelwy Témwy, 09’ ofou T
:
Aoyio xad

“adtdvdpoug moAeds v’ dmoAéabar...”’
Pneiv.
171*
(e Proclo, Exc. chald., T; p. 193, 15-16 Pitra)
nathp 68nyel, mupds 6dob¢ dvartifac

“undé mot’ éx Mg pedowpenr yeluo tamedy.’’

172*
(p. 63 Kr. =e Proclo, In Tim., III, 325, 32-326, 2)
xal ©6 Adfpov tic GAng...
““fig xotaalpovtal wohlol axoAtotar peébporg,’’

w¢ & Aéytd prow.

173*
(p- 10, n. 1 Kr. = Lydus, De mens., II, 11; 32, 1-4 W.)
"Appoditny B¢ &v g etmot...
LTy mpwroyevd] SAny...’

fiv xol doteplov xal odpaviay xahel ta Adyta.
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168

But (Apollo) turns the solar Principles around into a single combination,

¢“...holding fast the three-winged Principle,”’

as the oracle says.

169

But the Oracles handed down from the gods characterize this Divinity in terms
of ““Once,”’ saying

¢¢...Once Transcendent,’’
for that which is “‘Once’’ is akin to the One.

170

But what if the mountains should fall when the wind bursts them from the
subterranean places, by which (action) the Oracles say that

‘‘cities, men and all, are destroyed...”’

171*
The Father guides us, opening paths of fire,

“‘so that we do not flow into a wretched stream from forget-
fulness.”’

172*

And the turbulence of matter...

¢“...by which many are pulled down into twisted streams,’’

as the Oracles say.

173*

Someone says that Aphrodite is...

¢‘...primordial matter...”’
which the Oracles call both starry and heavenly.
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174* 174*
(Hermias, In Phaedrum, 110, 3-6 C.) It is clear, therefore, that she provides movement to herself; consequently, she

Ofhov olv 8t avti] &v mapéyor T xivnaw- adtoxivitog dpa éativ. is self-moved.

“H & érépore mopéxet d Ly, ToAd wENAov Exvtd,” ‘“T'o others she provides life; to herself, far more,”’
) {E)

ot & Adyu. say the Oracles.

175 175
(p- 13, n. 1 Kr. =e¢ Proclo, Exc. chald., IV; 194, 31-32 Pitra) Concerning the Very First Father it is said, among other things:
mept 100 mpwtioTtou matpdg Ev HAlow elpnran ““And First Power of the sacred word...”’

113 A ’, ¢ -~ 2 ’s
xal Sdvouty ety fepol Adyou...

176 176

(Damascius, Vita Isidor, § 137, p. 115 Zintzen = Suda, IV, 650, 30 Adler, s.v. And not
UrepBdbiiov)
‘‘...throwing the feet beneath the step,”’

according to the oracle.
e ¢ ’ ; ¢ ~ 33
...OmepBdBuioy mé6da pirtidv,

xotd T0 Abylov.
177* 177*
(p- 43 Kr. = Damascius, I, 290, 15-17) It remains, then, to make a median of the connective order together with the

. - ~ - hic order. And what is the triad of this median?
Aelmetan dpa Tov suvoyxdv tdxoapiov dpo 16 TeAeTapYIX® ToLElv Tov pédov. Kad tic elieEne

7| 705 péaov Tpudg; 7 ¢¢_..the Teletarchs assist the Connectors,”’
““...ol pév teAetdpyon according to the oracle.
Tolg ouvoxelat cuveidnvrat...”’
xotd t0 Abylov.
178* 178*
(e Proclo, In Tim., III, 14, 14-15) But these matters I interpret <in>
GARG TobTer pév <év> ‘“...the inaccessible recesses of (the) mind.”’

‘“...afBdvotg onxolc (tig) Sravoiag’

dveAittow.
179 179
(p. 18 Kr. = Damascius, II, 58, 20-21) We say that the Intelligible is the
¢poGuey Ty vonmiy 6 pv ‘“...Source of every division,”’
‘“...maong TAoLog dpyew,”’ according to the oracle.

A h Y ’
%t TO Abylov.
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180*
(p. 63 Kr. = Proclus, In Tim., III, 325, 29-32)
ooy Ty yeveatovpyoy gia, év 1...

““zic Uhng 6 Aéfpov...”’

181+
(p. 63 Kr. =Proclus, In Tim., III, 325, 29-326, 1)
nESa TV YEveSLovpYOV ioty, év ...
‘“...6 woogang xéopog...”’

&¢ of Beol Aéyouat.

182
(p- 27 Kr. = Damascius, II, 45, 10-12)

At tobTo, ofpon, xal dpdvnosav év adth (sc. i uéoy téer T@v voepdv) H te dpetd) xal
7 copla, ol

““...% mohbppwv drpexeia,’’

xotd 0 Abytov.

183*
(Lydus, De mens., IV, 107; 147, 4-6 W.)
X0Td yop 0 Adytov

“...10 8 drpexic év Babet dott.”’

184
(p. 33, n. 1 Kr. =Psellus, P.G., 122, 1152, c 3-4)
xal dAhog (sc. xbxhog) piv map’ adtotg (sc. toig XaAdalowg) 6 Hhtaxde xbopog ©@

“‘BovAebwv PBaber aifepie...”’

185
(p. 33 Kr. = Proclus, In Tim., III, 36, 20-22; cf. 55, 30-3'1)
6 dAnBéatepog fAtog oupuetpel 1® Ypbvew T& mhvTa
““...xpbvov ypbvog...”’

v ey vidg xatd THY Tepl adtol TV Bedv dugiv.
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180*

The entire generative nature...in which there exists...

¢¢...the turbulence of matter...”’

181*

The entire generative nature...in which there exists...

¢“...the light-hating world...”’
as the gods say.

182

For this reason, I believe, virtue and wisdom are manifested in it (sc. the median
order of intellectuals) and

¢“...thoughtful reality.”’

according to the oracle.

183*

For according to the oracle,

¢¢...the real is in the depth.”’

184

And another (circle), according to them (sc. the Chaldeans), is the solar world
which

‘“‘serves the Ethereal depth...”’

185

The truer sun measures the All together with Time, truly being

¢ ..Time of Time...”

according to the oracle of the gods on this subject.
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186
(p. 48 Kr. =Proclus, In rem p., 11, 95, 9-11)
6 3¢ ¢ Afifng motapdg macay TV photy TV dviAwy xal 10

¢“...p60wy xbTog Nuev.”’

186 bis

(Olympiodorus, In Phaedonem, 77 [23, 3-4 N.] W.; cf. 157 [68, 23-24 N.] W.; In
Ale., 125 [198, 23-24 Cr.] W.)

dé (sc. A dux)
L. mappoppoy Fyopa...”’

datL mdvtwy @V Svtwv Exovoa Adyouc.
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186
The river of Forgetfulness (signifies) all the flowing of material things and

‘‘...our rushing vessel.”’

186 bis

Since (the soul) is

‘‘...a multiformed image...”’

which possesses the Principles of all that exists.
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187*
(Proclus, Th. pl., 264, 19-21 Portus)
dyfipaog

T@v 8¢ BeoAbywy o “dyfpwy’’ T téfer Tadty mpoafixe Aeydvtwv, o¢ of te BdpBapot
pact, xat 6 tév ‘EAMvav BeoAéyoc *Opgeic.

188*
(p. 46 Kr. = Proclus, In Parm., 647, 6-7 Co.2; cf. In Tim., 111, 43, 13)
&Cwvog

T b - -
ofo t& totg Aagouplorg Spvnuéva, {avon xal ‘‘&lwvor’’ xal mryol xal duellueror xal
GUVOYETE.

189
(p- 30, n. 1 Kr. =Proclus, In Tim., II, 130, 23-28)
dugpirpdawmnog
dupipang xai ‘‘dpgimpdowmos’’ oboa...Omodexopévn Ot tolg fawthic x6AmoLg TG dmd
&Y vonT@y Tpebddoug. .. mpotepévr) ¢ xal adth Todg dxeTols iig awpatoetdoig {wiig xal
guvéxouca o xévipov THG TPobdou TV Eviwy andviwy v Eautd.

190*
(p. 53 Kr. = Proclus, In Alc., 87 [188, 11-15 Cr.] W.)
dvaywybde

8 8¢ xad wopd TV xpetttdvey Eyyivetal tig AUV Yvidolg v mpaypdtwy, ol v Bedv
abtodion xal Senyhoeig ixavidg dnhoboty, Expaivovgar piv Ty tdEw v SAwy talg
Juyoic, mpoxabnyobuevar 88 tfig wpdg 16 vontov mopelog xai ol Tupcols GvdmTovgat
tolg ‘‘avaywyods.’’

191
(p. 40 Kr. = Proclus, In Crat., 67, 19-20; cf. 74, 26)
&pbeyxtog

xol yop & Abyia mepl Exelvey ¢ ‘dpBéyxtwv’’ dvedeifato.

VARIOUS CHALDEAN EXPRESSIONS

187*
Unageing

Since the theologians say that ‘‘unageing’’ is proper to this order, as the barbaro:
say, and the Greek theologian, Orpheus.

188*
Independent of Zones

Such (names) as are celebrated by the Assyrians—Zones, ‘‘Independent of
Zones,’’ Sources, Implacables, and Connectors.

189
Faces on all Sides

And she is visible on all sides and has ‘‘faces on all sides’’...receiving in her
womb the processions from the intelligibles...and she sends forth the channels
of corporeal life and contains within herself the center of the procession of all
beings.

190*
Leading Upward

That a certain knowledge of the way of things is engendered within us by
superior beings, is adequately revealed by the autopiic manifestations and
guidance of the gods, which disclose the order of the universe to souls, guide our
journey to the Intelligible, and kindle the fires that ‘‘lead upward.”’

191
Ineffable

For the Oracles concerning them point out that they are ‘‘ineffable.”’
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192
(Simplicius, In phys., 615, 6-7)

gvwudoc

6 odpavdg...xal o tdv Aoylwv w¢ “‘Evurog’’ mapadédotal.

193
(Proclus, In Tim., II, 144, 27-30)

¢moyeloou

Az -~ by -~ o~
émel Tolg ve dmd @V Aoylwv dpunuévors xal éxetvar af duxal (sc. Srepxooplor) sdpaoty
[41 g PRI 1 2 (4
royelofon’’ pnbfsovtar Smepxoopiog Tiolv, alBeploic xal dumuplotg.

194
(p. 17 Kr. = Julian, Or. V, 172d-173a; cf. Proclus, In Tim., I, 34, 21)
EmtdnTic

el 8’é xal g &,pp"in:ou puataywylog adaipny, fiv 6 Xaidoiog mept tov ‘émtdxntive’’ Oedv
€Bdxxevoey, avdywy 81’ adtob tag duxde, Fyvwota Epd, xal pdre ye dyvwote 16
ovppetd, feovpyoic 88 tolg poxaplolg Yvdpipua.

195*
(p- 46 Kr. = Proclus, In Tim., III, 43, 12-13)

Lwvaiog

)
?t)\l& Tov xpé:ov al’r:\bv duvixaoty (sc. of Beovpyof) g Bebv, xal &Ahov wév Tov
‘Cwvalov’’...&Aov 8¢ &lwvov.

196
(p. 53 Kr. =Proclus, In Tim., III, 300, 16-20)
xMAile

70 8¢ péytotov... ) teheotixd) oupPdAhetan, S tob Oeiov mupds dpavifousa Tdg éx T
yevéaews amdang ‘xnAiBag,”’ @¢ td Ay Siddoxer, xal mAcav Thv dAAétpiov Fiv
¢petdxdooro g Puxfic 0 mvedua xal dAdyiatov piay.

197
(p. 65 Kr. = Damascius, II, 126, 22-23)
xAelc

A2

310 xoi Exatépo (sc. dralpeatg) ““xhels’” dvupveitan 6’ abtév Tév Bedv.
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192
Implicated in Matter
And it is handed down by the Oracles that the sky is ‘‘implicated in matter.”’

193
To be Vehicled

Since for those who are inspired by the Oracles, even these (supermundane) souls
are said ‘‘to be vehicled”’ to certain supermundane bodies which are both

Ethereal and Empyrean.

194
Seven-Rayed

But if I should touch upon the ineffable, mystical doctrine which the Chaldean
spoke in a divine frenzy concerning the ‘‘seven-rayed’’ god—that god through
whom he causes souls to ascend—I would be saying unknowable things. Yes,
certainly unknowable to the herd, but well-known to the blessed theurgists.

195*
Linked to the Zones

But (the theurgists) have praised Time itself as a god, and one (Time god) (they
praise) as ‘‘Linked to the Zones’’...the other as Independent of the Zones.

196
Defilement

The telestic (life) contributes the most by removing, through divine fire, all the
‘‘defilements’’ attendant upon generation, as the Oracles teach, and all the alien
and irrational nature which the soul’s pneumatic (vehicle) has drawn to it.

197
Key

Hence, each (division) is praised as ‘‘key’’ by the gods themselves.
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198*
(p. 18, n. 2 Kr. =Proclus, In Tim., 1, 430, 6-7)
xpbpLog

¢

< ¢ ’ 3 8 2 - -~ Y I3
oliteac 6 “‘xpborog”’ Bidxoopog évoetdie weptéxst ©EY TO vorTv.

199*
(Proclus, In Tim., III, 20, 22-26)

xurhoéAtxtog

ol Beovpyol...Ouvolor mpeafbtepov xai vedrepov xal “‘xvxAoéhixtov’’ < tobtov> 1oV
Bedv (sc. Tov xpbvov) xal aidviov.

200*
(p- 39 Kr. = Proclus, In Tim., 111, 132, 32-33; cf. 63, 23; In rem p., 1I, 220, 12)
pecetBoAelv

mepl 8¢ 16y TAavwpévwy, Bt EE adtode Onéatnoev EBSopov NAiov ‘‘ueoeuBorfoag’
Top.

201
(p- 47 Kr. = Proclus, In Tim., I, 5, 3-5)
Sxmpa

b M I4 ? A A oCC 2 3 A b4 -
duyail pepxat...éyxdomat yivovtan xetd T ‘dyfuora’’ Ta ExuTdY.

202
(p- 52, n. 2 Kr. = Proclus, Exc. chald., I; 192, 12-14 Pitra)

movdextind] adAn

xad ) “movdextixd) adAd)’’ Tob wartpdg 7 motpuxn tékg Eotilv, 1) mhoag Smodexopévn xad
ouvéxouoa tdg dvabeioag duxde.

203*
(pp- 22-23 Kr. = Damascius, II, 88, 21-22; cf. 87, 9; Psellus, Hypotyp., 28; 76, 2 K.)
oeLpd

3 =

Eotv T6Y atepewpdtwy ‘aelpd’’ 16 dumbprov, xal aibéptov xal SAaTov.
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198*
Hidden
Thus, the ‘‘hidden’’ order singly encloses the entire intelligible order.

199*
Unrolled in a Circle

The theurgists...praise this god (sc. Chronos) as older, younger, ‘‘unrolled in
a circle,”’ and eternal.

200*
To Intercalate

Regarding the planets, (Julian the Theurgist says) that (God) established them
as six, ‘‘intercalating’’ the fire of the sun as the seventh.

201
Vehicle

Particular souls...become mundane through their

13

‘vehicles.”’

202
Court Open to All

And the “‘court open to all’’ is the paternal order of the Father, which welcomes
and contains all the souls which have returned on high.

203*
Chain

There is a ““chain’’ of firmaments—the Empyrean, Ethereal, and Material.
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204
(p- 48 Kr. = Proclus, In rem p., II, 335, 29-336, 2)
oxidvoabal

g (sc. puxdic) v xatardber ik T &v @ oodpat 1@ ‘oxdvauéve’’ xatdraky abti
[ A
gauthy cuvéyewy dabevolorng.

205*
(pp- 31-32 Kr.; see fr. 57 for context)

GTEPEDUATA

206

(p- 41, n. 2 Kr. = Psellus, P.G., 122, 1133 a 4 + 12-14; cf. Marinus, Vita Procli,
28 =p. 22, 24 Boissonade; Nicephorus Gregoras, P.G., 149, 540 b 11)

otpbpaiog

[ X ¥

évépyel mepl tov ‘Exotixdv atpdpaiov.’’

’ AY - -
...Addoxel obv tiy teketiy dvepyely, fitor v xivnev 05 tolobtov atpopdiou, i
4
Sbvapy &rdppntov ¥xovaav.

207
(p- 19 Kr. = Proclus, In Crat., 59, 1-3; cf. Damascius, II, 148, 12-13)
suvoyeic

13

EaTy Ydp, (¢ gnaL O Abylov... ooV ‘‘ouvoxeds’’ TdV mHYEY.

208*

(Marinus, Vita Procli, 28 = p. 22, 23-24 Boissonade; cf. Damascius, In Phaedonem, 101
(121, 1-2 N) W)

clotaalg

o ot e

als yap tév XoAdalwv ‘‘ovstdoest’ xal Evtuxlong xol toig Befoic xal dpBéyxtoc
:

otpopdorg Exéxpnro.

209*

(p. 39 Kr.; see fr. 59, introduction, for context)

Orepxdopiog
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204
To be Scattered

Since (the soul), in its coordination, is too weak to sustain itself because of its
coordination with a body that ‘‘is scattered.”’

205*
Firmaments

(See fr. 57 for context.)

206
Magic Wheel
““Operate with the magic wheel of Hecate.”

... Therefore (the oracle) teaches how to operate the rite, truly the movement of
such a magic wheel, since it has ineffable power.

207
Connector

For he is, as the oracle says...the ‘‘Connector’’ of all the Sources.

208*
Conjunction

For (Proclus) made use of the “‘conjunctions,’” prayers, and the divine, inef-
fable, magic wheels of the Chaldeans.

209*
Supermundane

(See fr. 59, introduction, for context.)
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210*
(p- 66 Kr. = Proclus, In Crat., 35, 2-5)
YoAxig. .. x0vdig

1:1 8'é “on):xig” SuE ) }wupt‘)v xal ednyov Sheny yakxol fixoGvtog Topdv ofitwg éxhifn:
Siréhet xol Xahdotot ofteag adtd xarhobior mapdk Bedv dxoboavres: 1 3¢ “xbuivdig’’ mapd
v auxpéTnTo Tod dpveod.

210a
(Lydus, De mens., IV, 120; 158, 10-12 W.)
poaAdyng dméyeahon

;,c,at& o ‘tév Abyovatov pijva ““‘pakdyne dréxeobor’’ totg ye BovAopévolg Syradvew &
dplpa ©6 Adyrov Beoniler.

210b
(Lydus, De mens., IV, 134; 161, 18-19)

YAAXATOTOTELV

to BE :.él’.ﬂl ava. Tavte oY EE Itél"L F"u I"Ll x lm \XXTOTCOTELY "”Ep UIEN;

210¢
(Proclus, In Crat., 101, 26-28)
xelp

ouvdloxoapel 3¢ miv to aloBntov tods Snuiovpywaic abtol duvdueaty, &¢ 37 Beoupydv
maldeg “‘xelpog’’ dmoxaola.
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210*
Chalcis...Kumindis

The “‘chalcis’’ is so called because of the clear and sharp, tuneful manner of the
clanging brass. No doubt the Chaldeans called it this because they heard it from
the gods. And the ‘‘kumindis’’ is among the smallest of birds.

210a
To Refrain from Mallow

The oracle advises those who wish to keep their joints healthy ‘‘to refrain from
mallow’’ during the month of August.

210b
To Drink Milk

The oracle encourages us ‘‘to drink milk’’ for our health during the entire
month of September.

210c¢
Hand

He sets in order the entire sense-perceptible (world) through his demiurgic
powers, which the sons of the theurgists call ‘‘hands.”’
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211*
(p- 9 Kr. = Proclus, In rem p., I, 111, 28-112, 1)
““o0 qépet pe Tob doxfog 1) tdAawvar xapdia,’’

enaiv Tig Oedv.

212*
(p- 58, n. 1 Kr. = Psellus, P.G., 122, 1145 b 1)

‘& 07 Aéyer volg, t@® voelv dfjmou Aéyer.”’

213*
(Didymus, De Trinitate, 111, 21; P.G., 39, 904 b)
Atd xol of Ew mapayyéAdovol mepl tHg éumAfixtov dvolac:
“‘pebye tdxog yBoviwy nabéwv &no, TnAboe edye,
duxiic Bupo pépratov Exwv xai dawvéag adyds,
owpatog w¢ Gvéxorto péya PpiBovta yaAiva
éx xafapfic puxiic te xal aibeping matpog aiyAne.”’

214*
(Didymus, De Trinitate, 111, 28; P.G., 39, 945 c-d)
Epacav (sc. of Ew) ydp-
“mévta yap dvlpdnotot Beol méher dyAad ddpa-
elr’ dyabov T wépuxe xal EXPiov, ¥ Tt pépiatoy,
el Tt épaatdy, mdor Oeob xaAd ddpa TétuxTon.’’
xol A

€& L 3 —
xdptog auetprtoto Oeob xad dmelpitog dAx
TAVT@OV Wév xpatéel, mdvreost d¢ wolvog dvdaoet.’’

215*
(Lydus, De mens., IV, 101; 141, 1-11 W.)
&7t 6 ypronbe o

““dotot daipovés elol xat’ dvépa: Sowdk B¢ TobTwY
3 - — - —~
Evea ol xatd yoTav &el teBalviav dAdvron
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211*
““The wretched heart of the recipient does not support me,”’

says one of the gods.

212*
““Those things which Intellect says, it doubtless says by think-
ing.”’

213*

Therefore, even the pagans warn about impulsive mindlessness:

“‘Flee swiftly from earthly passions, flee far away, you who
possess the superior eye of the soul and the steadfast rays, so
that the great, heavy reins of the body might be held in check
by a pure soul and the ethereal radiance of the Father.”’

214*
For (the pagans) have said:
““All splendid gifts come to mankind from God, whether He
has produced something good and happy, or something ex-

cellent, or something lovely. Beautiful gifts from God are
prepared for all.”’

And again:
““The power of an immeasurable God and (his) limitless
strength hold sway over all things, and He rules alone over
everything.”’
215*

Because the oracle says:

““There are two demons according to men, and of these, there
are two races. Those who roam over the ever flourishing earth
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moppipver pepbresot < tetaypévor> éx Adg &pyic.
Zedg Yap oL dwthp mavtwy &yabdy te xaxdv te,

d¢ xal Ttetopévorar ypbvov {wiic dpopilet,

xopuifac padlotat xaholol te odpa Ppdretov.

xefvoug Safpovag Batig € aogin mpoaélotro,

Tvouny te axoln, molowg yalpovsty év Epyore,

vty &v Tpogéporto vow xal mpdkesty EaBAais

¢aBAa mop’ dslAob dddpa pépeov xal pabla mpogebywy.’’

216"
(p. 10 Kr. =Lydus, De mens., III, 8; 41, 7-13 W.)

8n N oerfvn mpooeydi¢ EmiBéPnxe 1@ yevwntd mavtl xol mwhvta xufepvatar ta THde
dvapydg O’ adtiig, ®¢ T& Abyd pact:

“viupar mnyatar xol vidpla mvedporta mhvto
xal xBévior x6Amor <te> xai Héptot xal Gmavyol
pnvator méong émiPhropes 78’ émiPiiron

GAne odpaviag te xal doteplog xal &Bboaov.”’

217*
(Proclus, In rem p., II, 126, 14-26)

Sniot B¢ xal 16 Abytov tobta Srddoxov:

“‘mbsog uev yap Exet yYAuxepds méfog, ddg xev “Olvpmov

dBavétoist Beolor suvéumopot altv Exwoty:

ob mdootg 8¢ Bepiot’ émfPiival T@vde peddbpwy.’’
elta to0 Aapfdvovtog todg xenopmods i mAetdvwy éxSobévtag dpopévou, tic olv dotv
6 Toyxdvev t7ig elg Beodg dvédou, xai el 6 tov Butixdv PBlov wéhiota mpoatnadpuevos,
dmdyer maAw 6 Bedg:

““oby Botig omAdyxvolaty énippova Bfxato BovAdyv
#8n xol mpdg "OAupmov dmooxeddoug 169 odua
fiev detpdpevoc Puyiic xobpate mreplyeaaty,

&AX’ 8otig co[pbe datt...]”’

218"
(p. 58 Kr. = Synesius, De insomn., 151 c-d)

(494

| pdda O xetval ye paxdptator Eoyxa TaoEdY
duydwy motl Yooy &n’ odpavélev mpoyéovtal:
xetva 8° BABtoTal te xal od patd vipat’ Exovsat,
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< are commanded > by the sovereignty of Zeus to assist men.
For Zeus is the dispenser of all goods and evils. He is the one
who determines the length of life for those who are brought
into the world and who mixes the mortal body with both
worthless and valuable things. Whoever in his wisdom would
conciliate these demons and know what works please them,
would excel all others in understanding and noble deeds,
bearing noble gifts from a noble (benefactor) and fleeing com-
mon things.”’

216*

Because the moon, in a proximate way, presides over all of generation and clear-
ly governs all things there by herself, as the Oracles say:

“Nymphs of the springs and all water spirits; hollows of the
earth, air, and beneath the solar rays; male and female lunar
riders of all matter—heavenly, stellar, and fathomless.”’

217*

And it is clear that the oracle teaches these things:

““A sweet desire takes hold of all (souls) to dwell forever on
Olympus as companions of the immortal gods. But not all are
permitted to set foot in these halls.”’
When the person who had received the oracle, which had been delivered to him
most fully, asked who it was, then, who achieved the ascent to the gods, and

if it was the individual who especially preferred the life of the haruspex, the god
added further:

““It is not whoever has thoughtfully placed his intention on the
entrails (of sacrificial victims) who will immediately go to
Olympus after the dissolution of the body, rising aloft on the
light wings of the soul, but whoever [is wise...]”’

218*

““Ah! Indeed! They are exceedingly, nay, eminently, the
most blessed of all souls who pour themselves forth from
heaven onto earth. But most blessed are those who possess an
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dooan &n’ alyAfevrog, dva, oéfev, A8 xal adtod
éx Avog éEeyévovto, pitov xpatepfic On’ dvdyng.”’

S : .
xat o0t &pa Ay, Smep fviforo Tiuarog, didods Exdoty duxij cbwwopov &otpov.

219*

(Eusebius, P.E., V, 8, 3-4 = Wolff, pp. 155-156; cf. Nicephorus Gregoras, P.G., 149,
604 a-b; N. Terzaghi, S.I.F.C., XII, 1904, p. 191)

névteg yop 8 Gvdyxany pactv deixar, ody dmAdde B¢, AN olov, el xp7) obtw @dvau,
nelBovdyxny. elontar 8’ &v tolg Fumpoohev éxeiva & tfic ‘Exdtng, 3 v enow
émpaivety:
“‘“Déprov peta péyyog dmeiprtov doteponinfic
dxpavtov oA ddpa Beod Afmov, 79’ EmBatve
yaing {wotpdpoto tefig dmobnpoadvyat
neol ©° dpphitwv Enéwy, olc 37 ppéva Tépmewy
dBavdtwy Eade Bvntdc Bpotée...”’

220*

(Eusebius, P.E., V, 8, 7 = Wolff, p. 158; cf. Theodoretus, Gr. aff. cur., X, 22;
Nicephorus Gregoras, ibid., 604 b; N. Terzaghi, ibid., p. 192)

xal mdAw dAhog dvayxalbpevog Eon:

“‘%xA00( pev odx 80éhovtog, émel p’ Emédnoag &vdyxn.”’

221*

(E.:I.-IS.CbiuS, PE, V, 8, 6 = Wolff, p. 156; cf. Theodoretus, ibid.; I. Philoponus, De
opificio mundi, IV, 20, [p. 202, 13-14 R.]; Nicephorus Gregoras, ibid.; N. Terzaghi,
tbid.)

xal Ett cogéotepov:

“rimte w’ del Befovrog dn’ alBépog BB yatilwv
Beroddporg ‘Exdrny pe Bedy éxddeocag dvdyxag;’’

220

(Eusebius, P.E., V, 8, 5 = Wolff, p. 156; cf. Theodoretus, ibid.; Nicephorus
Gregoras, ibid., 540 a; N. Terzaghi, ibid., p. 191)

ol ALY

“HAvlov eloatovon Tefic moAvppdduovog edyfg,
fiv Bvntedv iote ebpe Bewdv dmobnuosivyar.”’
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unutterable Destiny; all those, lord, who are born from your
radiance and even from Zeus, himself, by the thread of a
mighty Destiny.”’
And this is what Timaeus spoke darkly when he granted a kindred star to each
soul.

219*

For all (the gods) say that they have come by Necessity, not simply so, but in
a manner—so to speak—of persuasive Necessity. Earlier, we mentioned those

(verses) of Hecate by which she is said to appear:

““After daybreak, boundless, full of stars, I left the great,
undefiled house of God and descended to life-nourishing earth
at your request, and by the persuasion of ineffable words with
which a mortal man delights in gladdening the hearts of im-
mortals.”’

220*
And, again, another (god), being compelled, said:

““Listen to me, although I do not wish it, since you have
bound me by Necessity.”’

221*
And still, more clearly, (Hecate says):

“Why, from the eternally coursing ether, do you need to in-
voke me, the goddess Hecate, by constraints which bind the
gods?”’

222*
And, again (Hecate says):

“I have come, hearkening to your very eloquent prayer,
which the nature of mortals has discovered at the suggestion
of the gods.”’
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223*

(Eusebius, P.E., V, 8, 6 = Wolff, pp. 157-158; cf. Nicephorus Gregoras, ibid.; N.
Terzaghi, ibid., p. 193)

xai EEfic
““tod¢ uév amopprtorg épbwv ok dn’ aibpng
pmidieg &éxovrag énl yBévar THvde xatfivec,
tob¢ 8¢ péooug pesdrtotowy dmeufefadtag dfjtang
véogr mupde Belolo mavoupéag Gomep dveipoug
eloxpivels pepbmeaoty, dewéa Safpovag €pdwv.”’

224*

(Eusebius, P.E., V, 12, 1 =Wolff, pp. 130-131; cf. Nicephorus Gregoras, tbid., 539
b-c; N. Terzaghi, bid., pp. 189-190)

8t 8 xal T dydApota adrtol Snébevro méide Yo7 motelv xai éx molag BAng, dnAdoel &
tii¢ ‘Exdtng Exovra tobrov tdv tpdmov:
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albovoav, téher adtdg Emeuydpevog THYY® edyfiv.”’

225*
(Eusebius, P.E., V, 9, 1 = Wolff, p. 162; cf. Theodoretus, Gr. aff. cur., X, 22)

& 8¢ omeddovov dvorywpelv of xAndévtee Beol, dnhdael T& Tolabta, Aeybvtwv:

““Abete Aowmdv dvaxta: Bpotoc Bedv odxétt ywpel.”

226*
(p. 9 Kr. =Proclus, In Tim., III, 131, 27-132, 2)
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‘’Hekforo ndpedpog énioxoméwy méAov &yvéy,”’
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223*
And next (Hecate says):

“Drawing them down from the ether by unspeakable spells,
you brought them easily to this earth against their will. But
(the demons) in the middle—the ones who stand on the mid-
most gales far from the divine fire—you treat (these) demons
shamefully and send them to mortals as prophetic dreams.’’

224*

That even (the gods) themselves have advised how their statues ought to be
made and from what kind of material, will be clear from the statements of
Hecate to this effect:

“‘But execute my statue, purifying it as I shall instruct you.
Make a form from wild rue and decorate it with small
animals, such as lizards which live about the house. Rub a
mixture of myrrh, gum, and frankincense with these animals,
and out in the clear air under the waxing moon, complete this
(statue) yourself while offering the following prayer.”’

225*

That the gods who are summoned hasten to withdraw, will be clear by
statements such as these, where they (sc. the gods) say:

“Finally, loosen the lord. The mortal no longer makes room
for the god.”

226*
And concerning the King, Helios, and the gods in that place, (the theologians)
praise that Dionysos as
‘‘associate of Helios, gazing upon the holy, celestial pole.”

They praise that Zeus, Osiris, the solar Pan, (and) the other (gods) which fill
the books of the theologians and the theurgists.



COMMENTARY

Fr. 1

2. tov Bzoupyév: Perhaps an allusion to Julian the Theurgist (see Lewy, Exc.
IV, p. 463); cf. Saffrey, ‘‘Les Néoplatoniciens et les Oracles Chaldaiques,’’ pp.
218-219, who suggests that Julian the Theugist was the ‘‘medium’’ through
whom Julian the Chaldean extracted oracles from Plato’s ‘‘soul.”’

3. 7u vorytév: A reference to the Highest God of the Chaldean hierarchy. (Cf.,
e.g., frr. 20 bis; 21. See, also, the discussion in Lewy, pp. 165-169; 366-375;
Festugiere, Rév., IV, pp. 132-135.) Although this First God is generally des-
cribed in Stoicizing terms as a primal, fiery Intellect (e.g., frr. 3, 5, 6), his
nature is also regarded as essentially unknowable (e.g., frr. 3, 18, 84, 191). For
Proclus, however, this term is not equated with the Plotinian One (who, of
course, without qualification, is beyond Intellect), but with the ‘‘Father’’ of his
first intelligible triad. (See Lewy, Exc. VII, p. 483.) Cremer, p. 13, equates this
term with pévot of Beof of Iambl., De myst., VI.7. See discussion in Introduction.

voetv: The repeated use of voeiv in this fragment and elsewhere (e.g., frr. 11,
18, 19, 40, 49) to designate the mental apprehension of the Highest God and/or
the intelligible world suggests a genuine contemplative aspect to the Chaldean
anagoge independent of any external ritual action. A process of contemplative
perception is also an important aspect of both Gnostic and Hermetic patterns
of ascent. On these matters, see detailed discussion in Introduction.

véou &vBer: The ‘“‘flower of mind’’ is that discreet, fiery organ or faculty (the
highest power of the soul and akin to the fiery essence of the First God) which
permits apprehension and/or union with the Highest God. The principle ‘‘like
by like,”” a commonplace of Hellenistic philosophy, is apparent here. And so
Proclus, Exc. chald., IV; p. 194, 9-10 Pitra: t¢ ydp ouoley movtayob to dpotov
owvdnreofor mépuxe. But for Proclus, it is not the ‘‘flower of mind’’ which
achieves union with the Highest God, but the ‘‘flower of the whole soul’’ (&vog
ndong g JuxTic). Proclus’ proliferation of hypostases and triads necessitated
such a development, as he identified the Chaldean ‘‘Father’’ not with the Ploti-
nian One, but with the highest level of his first intelligible triad. (See supra.)
Thus, for Proclus, the &vlo¢ véov could only achieve union with this level, with
the &vlog mdong tfi¢ duxTi¢ effecting union with the One. See Exc. chald., IV; p.
194, 27 ff. Pitra; cf. Rist, ‘“Mysticism,’” p. 215 ff. See, also, the comments of
Smith, Porphyry’s Place, p. 121, n. 20: ‘‘Although Proclus’ profusion of stages
between human nous and the One is in many ways unsatisfactory, nevertheless
the idea of the ‘‘flower of the whole soul’’ looks like a determined effort to call
a halt to the infinite regress (or rather progress). This stage differs from the
others in being not a further refinement involving an even loftier part of man,
but in attempting to reintegrate man as a whole.”’ For Cremer, p. 13, the ex-
pression &vfog véou is equivalent to the xaBapds Abyog of Iambl., De myst., VL.7.
Cf., also, véov &vBog, fr. 49; mupd¢ &vlog, frr. 34, 35, 37, 42; Synesius, H. 1(3),
140: &vBea pwtée. Plotinus, Enn. V.5.8.22-23, speaks analogously of ‘‘that ele-
ment in nous which is not nous”’ (@ éavtob w7 v@; cf. V.3.14.5; V1.7.35.19-24)
but is akin to the One.
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4. émeyxhivyg oov vobv: In Proclus’ paraphrase (Exc. chald., IV; p. 194,
20-12 Pitra): tobt’ ¥attv, émepelone tols voepots émiBolals sig v mpog éxeivo ocuvapry.

5. &g TuL vo®v: i.e., as perceiving a specific mental object. In Proclus’
paraphrase (Exc. chald., IV; p. 194, 22-23 Pitra): 1001’ Eotwv, xotd Tt uétpov eidoug
xal Yvoswg émPAnuixidg. Cf., also, Plotinus, Enn. V.5.6.22-23 (re the nature of
the One): od ydp #wt 008 16 ‘olov’ 8t undé to ‘vv’; V.5.6.7 (re apprehension
of the One): 16 8¢ odx ott Aofeiv g T6de.

dxfis: Here, ‘‘strength’’ alludes to the fiery essence or ‘‘flower’’ of the First
God. In this sense, cf. the use of x| in frr. 32, 49, and 82. Elsewhere, &Ax#
alludes to the ‘‘flower/flame of mind’’ or ‘‘spark’’ within the soul which func-
tions as a theurgic ‘‘power”’ which ‘‘binds’’ or unites the soul to God. In this
sense, cf. the use of &Ax# in frr. 117-119. Festugiére, however (Rév., IV, p. 133,
n. 2; and so Des Places), translates &Ax| as ‘“‘glaive’’ (‘‘sword’’) to reinforce the
combative imagery of &Ax# in fr. 2. But this translation, in both instances,
obscures the real sense of this important Chaldean term. This expression is also
used frequently by Synesius in connection with the ‘‘strength’’ of God; e.g., H.
1(3), 527, 534, 581, 601; 2(4), 198, 205, 267; 3(5), 55; 9(1), 16, 66. See
Geudtner, pp. 50-53.

6. dpprpaots: Cf. duprpdovia, fr. 158; dupipane, fr. 189 (here, descriptive of
Hecate); Synesius, H. 1(3), 155: dugupats ¢idg. Light, of course, is descriptive
of the intelligible world; darkness, of the material world. Cf. dueuxvepiis, fr. 163.

dbvaptg: Here, ““power’’ reinforces the notion of ‘‘strength’ in connection
with the First God. In this sense, cf., esp., &hxfv...8uvapévoro, fr. 32. Elsewhere,
‘‘power’’ principally refers to the feminine element of the Chaldean triad (e.g-,
frr. 4, 56, 96) but can also allude to the Second Intellect as well (e.g., frr. 3 and
5). This ambiguity reflects the fact that the Highest God is designated as a
““triadic Monad’’ whose ‘‘power’’ is operative at each moment of the triad. A
““triple-powered’’ Monad is also familiar to certain Gnostic sources. See fr. 26
and notes.

voepals otpdmtovsa topaisoty: This Chaldean vocabulary of ‘‘intellectual
division’’ (initiated properly at the level of the Second Intellect; cf. téuveaBan,
fr. 22; tuhotog, fr. 179; omnia...secta sunt sicut intellectualiter, fr. 9) is found
frequently in the writings of the later Neoplatonists. See, e.g., Proclus, In Tim.,
II, 256, 24-26: xai & Adyio B¢ voepaic pév oTpdmrety Topals dnputovpydv Aéyovra,
Damascius, I, 315, 22: ¢ di¢ &néxewa (cf. fr. 169 and notes) voepais oTpdmTwY
topale. See, also, Synesius, H. 1(3), 214; 2(4), 120: voepa 8¢ topd. (Cf. H. 1(3),
208, 254-255; 5(2), 24.) These ‘‘divisions,”’ of course, are the Chaldean
equivalent of the Platonic Ideas. (Cf. idéac....éueplafnoav, fr. 37.) However,
unlike the later Neoplatonists, the Chaldeans apparently did not distinguish
clearly between noetic and noeric orders, but used t6 vontév and 16 voepdy inter-
changeably to designate the intelligible world as a whole. Cf., e.g., the use of
voepée in fr. 37. See Festugitre, Rév., III, p. 56, n. 3; Theiler, 1942, p. 8 = 1966,
p- 261; Hadot, Porphyre, 1, p. 99.

7. ob 37 ypT apodpdTntt voelv xtA.: In other words, the intelligible reality
of the Highest God cannot be perceived in any direct or aggressive manner (such
as focusing on a specific mental object), but must be approached obliquely in
a state of passive readiness. Cf. Damascius’ interpretation, I, 155, 2-3: dm ody
7 0@odpd (sc. yvdaw) xol dvtepeldovoa mpde T YVWOTHY,...dAN" 7 doleloa EavThv
gxefve. Cf., also, Tambl., Comm. In Parm., Fr. 2a (Dillon) re perception of the
Intelligible: ofite émBoAf} SAwg, olite xatd émépetaw Gprouwévry ofite xatd mepiAndw
ofite T TotoGTov Tpdmov xetvo yvwotdv. Iamblichus, surprisingly, also states here
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that the Intelligible (contra our fr. 1) cannot even be known by the ‘‘flower of
mind”’ (ofte ©® &vlet T00 vob aipetdv). But, as Dillon notes, (p. 390), the con-
tradiction here is ‘‘more apparent than real’’ in that Iamblichus—in this
instance—is commenting on a passage from Plato’s Parmenides (see, also, Dillon,
Fr. 2b and notes ad loc.)—and not exegeting the Oracles. (Cf., also, Proclus’
paraphrase to line 4 = v. 2, supra.) Cremer, however (p. 13), prefers to interpret
this language as descriptive of the theurgist’s ‘‘passivity’’ in preparation for the
theurgic ergon. See discussion in Introduction.

8. dAX&: Dam.; 008¢, cj. Kroll and Festugiére (following Thilo). But 03¢
here, as Lewy notes (p. 166, n. 373), negates the sense of the entire fragment.

Tovool/tavad): Lewy (pp. 168-169, and so Des Places) translates this term as
“‘subtle,”” but Hadot (Lewy?, p. 709, n. 36) is surely correct in arguing that
this expression properly conveys the sense of ‘‘extension,’’ as reflected in the use
of tetvan, infra, 1. 11 (=v. 9). Cf., similarly, éxvelvag miplov vodv, fr. 128; sed
anime noema in unum ampliare, fr. 9a. Cf. also, fr. 12, where tavas] describes
the ‘‘extension’’ of the Monad into duality. For Synesius, tava# is descriptive
of matter: H. 1(3), 40: tavads §Aac. My translation of the entire expression véou
tovaiol tavaf] pAoyl is based on Festugiére, Rév., IV, p. 133: ‘‘tendant 2
I’éxtreme la flamme de I'intellect.”” Cf., also, Chaignet, Damascius, I, p. 245,
and n. 1: “‘la flamme infinie d’une raison infinie.”’ For Chaignet, tavo#| conveys
the sense of ‘‘extension without limit.”’

8-9. mdvtoa petpoloy mAMY TO vomtov éxeivo: The point here is that the
Highest God cannot be ‘‘measured’’ in any sense since he is without limit and
absolute simplicity. (In this regard, cf. the description of the ‘‘Once Transcen-
dent’’ in fr. 152.) The act of ‘‘measuring’’ (like ‘‘division’’) begins at the level
of the Second Intellect. Cf. petpoboa, fr. 23; petpeiton, fr. 31.

10-11. dyvév gupa yuxdis: The ‘‘eye of the soul’’ is a common expression
for the “‘spiritual eye’’ in man and can be equated with the ‘‘flower/flame of
mind.”’ Cf. dupata mdvta, fr. 112; duxfic upo pépotov, fr. 213.

11. zetvoe xevedy véov: The ‘‘empty mind’’ is that which is free of all forms
of normal cognition (i.e., it no longer ‘‘measures’’ or focuses ‘‘intently’’ on its
object), but is in a state of passive awareness, ready to apprehend or intuit the
unified simplicity of the Highest God. Cf. supra, 1. 5. Cf. also, Numenius’ ex-
pression Epnpov/épnuia, fr. 2 (Des Places), as the place where the Good is found.

12. émei véou EEw dmdpyet: In other words, since the intelligible reality of the
First God is beyond any form of human thought, it can only be grasped indirect-
ly by that organ or faculty (i.e., ‘‘flower/flame of mind,”’ “‘eye of the soul”’) to
which it is akin. This statement does not contradict fr. 20: 16 vontov 0d vol ywpig
Omdpyet (as Dodds thought; see Proclus: El. Th., p. 287) since fr. 20 is describing
an ontological situation vis-d-vis the Second Intellect, whereas v. 10 of fr. 1 is
concerned with human cognition (and so Kroll, p. 12; Lewy, p. 165; Hadot,
Porphyre, 1, p. 325, n. 1). Cf., also, fr. 84: adtde nd¢ #w Smdpyer. But here, the
one who “‘exists outside’’ is the Highest God, who is essentially beyond all
categorization. For the later Neoplatonists, the noun $mapig (Victorinus: existen-
tia) became a regular designation for the Chaldean Father. See, e.g., Rist,
‘“Mysticism,”’ pp. 217-225.
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Fr. 2

1. pwtds xeAddovrog: This expression apparently alludes to the ‘rushing
sound’’ of the revolving, celestial spheres. (Cf. ibid., fr. 111; Lewy, pp. 192-193
and n. 59.) In Lewy’s interpretation (p. 194), the raiments formed from the
substance of the spheres make up the ‘‘defensive armor’’ (or “‘vehicle’’) of the
soul (cf. fr. 61 and notes) and serve as a form of protection when the soul makes
its ascent (depicted in this fragment as a type of ‘‘magical assault’’).

2. &Ax{j TptyAdyivt: An allusion to the triadic nature of the First God. Cf.
Damascius, I, 254, and II, 62, 29 (where God is praised as tpryA@xic); Synesius,
H. 9(1), 66: tpuxbpupfBov &dAxav (as descriptive of the Monad). Cf., also, tpiobyov,
fr. 26 and notes.

3. ndv tp1ddoc: ¢j. Ruelle and Kroll; mavtoiddog, codd.; and so Lewy, p. 195,
n. 74, who translates this neologism as ‘‘Manifold Universe.”’ Cf., also, Des
Places, ‘‘Notes,”” p. 321.

oOvOnpa: This technical term (cf. fr. 109; obuPola, fr. 108) is equated by
Lewy (p. 195) with the voces mysticae or hidden, divine names of the gods. (As
such, this term is also equated with the Iynges; cf. frr. 76 and 77.) Here, the
tpté8og odvlnua or ““token of the triad’’ can be equated with the ‘‘triple-barbed
strength’” of v. 2 (as the vox mystica of the Highest God) and thus be understood
as a theurgic power which functions as a ‘‘focusing’’ device to prod the soul up-
ward. In addition, Lewy suggests that the cub#pata, in general, functioned as
the ‘“magical’’ means of controlling demonic powers during the ascent. In this
regard, cf. Synesius, H. 1(3), 539, 620, where the ‘‘seal’’ (sppayic) of the Father
(equated in vv. 538 and 628 with the term obvlnue) is said to ward off demonic
attacks. But with Synesius, additional Christian imagery is also likely, as the
term appayis is used in both orthodox and Gnostic Christian sources to designate
baptism, both in its usual lustral sense and, in the Gnostic sources, designating,
as well, a ‘‘spiritual’’ baptism or ‘‘sealing’’ of the soul as it ascends. As such,
Gnostic ‘‘sealing’’ is also a means of controlling demonic/archontic powers. Cf.,
e.g., 1 Jeu, chs. 44-52; Pist. Soph., esp. ch. 138; Marsanes, NHC X, 2,12-14;
66*,1-5; Trim. Prot., NHC XIII, 49,27-32.

4. éumuptorg éyevolg: These ‘‘empyrean channels” are the mystical rays of
the sun on which the soul makes its ascent. Cf. frr. 65, 66, 110; Synesius, H.
1(3), 306; 2(4), 203; 4(6), 36. See Geudtner, pp. 53-56.

5. mepi adtfic: In Damascius’ interpretation, this fragment refers to the ac-
quisition of ‘‘intelligible knowledge’’ in the manner set forth in fr. 1. In this
regard, cf. Proclus, In Parm. VII (ed. C. Steel, p. 512, 86-88 = Kl.-Lab., p. 58,
22-24), where Proclus describes the via negativa approach to the One as a type
of combat: ‘“...que ab abnegationibus est via ad ipsum plane et ille (sc. Socrates)
determinavit, dicens ‘ut in pugna’ oportere omnia ab ipso auferre et ab omnibus
illud separare’’ (Rep. 534 c 1).

6 xpnomwddv Bedg: Probably Apollo; see Lewy, p. 6.

Fr. 3

1. é matAp: A frequent designation for the Highest God (passim). The later
Neoplatonists, however, had problems with this term, sometimes understanding
it in the Chaldean sense (e.g., Porphyry, De regressu an., p. 32*,24 Bidez), other
times equating it with the highest member of the first intelligible triad (e.g., Pro-



142 COMMENTARY

clus; see notes to fr. 1). See, also, the discussion in Rist, ‘“Mysticism and
Transcendence,’’ p. 218 ff.

fipragcey: This expression (Lewy translates it ‘‘rapt away;”’ see p. 78 and
n. 45; cf. Hadot, Porphyre, I, p. 91 and n. 1: “‘Le pere s’est dérobé lui-méme’’)
underscores the ontological separation of the Father, who exists apart from
everything (cf. fr. 84). This radical transcendence approaches a via negativa, as
the Father, ultimately, is beyond characterization (cf. frr. 18 and 191). In the
context of Psellus, this expression indicates that the Father is dxatdAnntov and
dmepiAnmrov. Cf., also, Proclus, Exc. chald., IV; p. 194, 29-31 Pitra: Ei yap 6
Tp@Tog mathp dpmdlew Eowtov Aéyeton Tob vol xad THig duvdpews, tic & umdE obteg
aprdoar denbelg Eavtdy, GAX’ Snepnpracyévoc &md mdvtwy dmAde, xol Bede mdvtwy Op-
VOULEVOS;

Plotinus also uses this expression, but in connection with the contemplative
ascent to Nous; e.g., Enn. V.3.4.11: cuvapndoavta éoawtov elc t0 &vw. An
analogous term is xwp(lewv, which is common not only to the later Neoplatonists
(as well as Plotinus), but to Gnostic sources as well (in both an ontological and
anagogic sense). Cf., e.g., Marsanes, NHC X, 9,9 and 22, where the term
avaywpelv expresses, respectively, the ontological ‘‘withdrawal’’ of the Aeon
Barbelo (apparently from two of the ‘“‘powers’” of the ‘“Three-Powered One’’)
as well as the ‘‘withdrawal’’ of the Gnostic into his self. Similarly, in 9,29-10,2,
the “‘invisible Spirit’’ is said to ‘‘run up”’ (TT@T APHT) to his ‘“place’’ (témog),
expressing this same idea of divine withdrawal or contraction. However, in the
last analysis, it is only Plotinus who achieves a thorough-going transcendence
with his doctrine of the One. See, in this regard, Dodds, ‘‘Parmenides,’’ pp.
129-142; Dillon, Middle Platonists, pp. 386-389.

A last analogy is found in Paul’s Epistle to the Philippians: ody, dpmoaypov fiyfioato
70 elvou foa (Phil. 2:6). L. Abramowski would interpret this New Testament
usage of dprayudy as a similar expression of transcendence; see Drei christologische
Untersuchungen, pp. 1-17.

2. Suvdpser voepd: An allusion to the Second or Demiurgic Intellect, who is
directly responsible for shaping the cosmos according to the Ideas. Cf. frr. 5 and
7; Festugiére, Rév., IV, p. 132.

dwov 7lp: i.e., the fiery essence of the Father which remains separate and
distinct from the Second Intellect. Cf. Biov, fr. 82; Synesius, H. 8(9), 54: i3lov
mupdg dpydv (but here, with reference to Christ).

Fr. 4

3. M pév Y&p Sdvautg xtA.: On the basis of this oracle, the later Neoplatonists
discerned a Chaldean triad of Father ( = éxe{ve; éxeivov), Power, and Intellect.
Porphyry, apparently, was the first to make this distinction; cf., e.g., De regressu
an., pp- 36*,15-19; 37*,7-10 Bidez; Hadot, Porphyre, 11, p. 91 and n. 2. This
triad was also understood by the later Neoplatonists in terms of Smapbic,
dbvapug/fw, voig. However, as Tardieu points out (‘‘Oracles chaldaiques,”” pp.
214-215), triads of this type antedate Porphyry, since similar triads appear in
the Gnostic sources known to Plotinus and his school. Cf., in this regard, the
triads Umapbic, WNQ = Loh), vol (Steles Seth, NHC VII, 125,28-32);
TTH €T€ Ml 1€ = §nopfic or 0 8v; WNQ = Lwh); TMNTEIME = vofiaig (Allogenes,
NHC XI, 49,28-38). See Robinson, ‘‘Three Steles of Seth,’’ pp. 132-142. Pear-
son (Nag Hammadi Codices IX and X, pp. 246 and 275) suggests that the triad
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yvidaig, dmbatacts, évépyela in Marsanes, X, 9,16-18 belongs to this group as wc?ll.
In terms of the Chaldean triad, Proclus (cf. Th. pl., 365, 3ff.) and Damascius
(cf. I, 87, 1-4 =fr 27; 108, 17-19) placed it beneath the One at the level of the
first intelligible triad. (See Hadot, Porphyre, 1, pp. 260-272; Rist, ‘‘Mysticism
and Transcendence,”’ p. 218 ff.) In any event, the triadic understanding of this
oracle (combined with the monadic-triadic language of frr. 26 and 27) rcsulFed
in an understanding of the Chaldean First God as a three-in-one deity, a notion
congenial to both Synesius and Victorinus, who grafted the Chaldean triad (as
mediated through Porphyry) onto the Christian Trinity. The result: a median,
feminine hypostasis equated with the Christian Spirit. See further discussion in
Introduction.

ual deity; i.e., a Father who exists alongside of or ‘‘with’’ (o0v) his Power. (See
Kroll, p. 28; Lewy, pp. 82; 340-343.) The Second Intellect would thpn be
generated from this androgynous god (&x’ éxelvov). A bisexual First God is also
mentioned in C. H. 1.9 (dppevébnhuc); Asclepius, 20 (Deus...utraque sexus fecun-
ditate plenissimus), and in several Gnostic sources (e.g., Gos. Eg., NHC III,
42,10-11: meooyT c2iMe Nei1wT). Cf., also, Synesius, H. 5(2), 63-64: o0
nothp, ob & oot udnp/od pév dppny, ob B¢ B7jAug. But the immediate source of
Synesius’ imagery is probably Porphyry; cf., De philos. ex or. haur., Wolff, p. 146:
&’ ¢l mathp xal punrépog (see Lewy, p. 24, n. 59). Theiler, 1942, pp. 6-7 = 1966,
p. 259 cites a similar passage from Macrobius, In Somn., I, 6, 7 ff.: “upgm
autem, quod povég id est unitas dicitur, et mas et femina est...”’ Theiler, ibid.,
suggests that this passage from Macrobius probably derived from Porphyry’s
lost commentary on the Timaeus, but would ultimately reflect a Chaldean origin.
Thus the notion of a bisexual Supreme God as a Chaldean tenet is fairly secure
(despite Dodds’ objection that such a notion is not ‘‘explicitly attested for the
Oracles’’; see ‘‘New Light,”’ p. 266, n. 9=Lewy2, p. 695, n. 9).

Fr. 5

2. nop éméxetvae o wpdTov: As a ‘‘“Transcendent Fire,”’ the Chaldean First
God, although appropriating Stoic imagery, nevertheless remains removed from
the lower orders of being and participates only indirectly in the process of crea-
tion. Cf., esp., Bov nbp, fr. 3; &naf Enéxewa, fr. 169.

éNy Sdvapy xataxAeler: Here, ‘‘power’’ again alludes to the Second In-
tellect. Cf. €7 Suvdpel voepd xAeloag, fr. 3.

3. voU véog: i.c., the Second Intellect. Epithets of this type are common. Cf.,
esp., Tyl anydv, fr. 30 and notes. Cf., also, xpévov xpévog, fr. 185. .

3-4. 6 xéopou Teyvitng muplov: The Second Intellect as Demiurge initially
fashions the intelligible or Empyrean World of Ideas. Cf. épyotexvitng/texvitrg,
fr. 33; mowrAg, fr. 68 (here, it is the sensible world which is formed).

Fr. 6

3. dmelwxwg: In the context of Simplicius, this expression is descriptive of
Atlas. However, in a Chaldean context, the reference would be to Hecate as the
““girdling’’ World Soul. In this regard, cf. Snefwxdg mupog &vlog, fr. 35 and notes.
Although Lewy (pp. 353-354 and n. 159; cf. p. 92 and n. 101) fef':ls this ‘‘girdl-
ing’’ notion is dependent on Plato, Tim., 36 e, Dodds (‘‘New Light,”” p. 270,

‘?8

In addition, this fragment also suggests the possibility of a primordial, bisex- vV
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n. 24 = Lewy?, p. 699, n. 24) contests this dependence as ‘‘over-ingenious.’’
Lewy (p. 93) also notes that statues of Hecate often included a girdle ({wathp)
wrapped about her hips, which the Neoplatonists interpreted in cosmic terms;
e.g., Damascius, I, 242, 14 ff. Proclus (In rem p., 11, 225, 1-5; cf. Lewy, p. 92,
n. 102; Exc. VII, p. 484) situates 6 dmelwxd¢c—as a noetic entity—at the lowest
point of the intellectual order, and thus on the border of the intelligible and sen-
sible worlds (in the manner of the World Soul). Tardieu (‘‘Oracles chaldai-
ques,”’ p. 208, following Kroll, loc. cit., n. 1) equates Smefwxs with the
Valentinian Horos, who performs a similar ‘‘girdling’’ function between the in-
telligible and sensible orders.

OuAv: Damascius, II, 13, 29 (who quotes our line in full); codd.: oS p#Av and
fiuiv. Heiberg did not isolate this line as a Chaldean verse, but kept it as part
of Simplicius’ text. Thus, for Heiberg, the line referred to Atlas as Snefwxdg Tig,
od umnv voepbs. Bidez, however (RPh, 1903, pp. 79-81), was the first to separate
this line from Simplicius’ text (following Damascius), thus constructing our two-
verse oracle. Kroll evidently overlooked Simplicius altogether, citing only
Damascius’ text (and so Lewy). But then Festugiére, in apparent ignorance of
Bidez’s research, ‘‘discovered’’ these two lines once more (‘‘Un Vers méconnu
des Oracles chaldaiques dans Simplicius,”” Symb. Os., XXVI, 1948, pp. 75-77),
but neither Bidez nor Festugiére was able to connect the role of Smelwxdg with
the Chaldean Hecate.

5. np mpdtov xxi nlp Etepov xTA.: Festugiére (ibid., p. 77) understands this
line as referring to the first and second ‘‘feux-intellects’’ who are separated by
the median dmelwxdg. However, if dmelwxd¢ is understood as a World Soul
figure, then the two fires of this line refer, respectively, to the noetic ‘‘fire’’ (or
sun) of the intelligible world and its material counterpart, the mundane sun.
Cf., in this regard, &\Ao mupfoxov, fr. 65 and notes; mupdg Syxog...Erepog, fr. 68
and notes. See, also, Kroll, p. 35; Bidez, ibid., p. 81. But either interpretation
is possible, assuming a pervasive, median principle (Hecate/86vayig/Smelwxddc)
operating at various levels of reality.

anebdovta: Cf. frr. 115, 116, 134.

peyfivae: Cf. prywopévey, fr. 66 (in an anagogic context).

Fr. 7

1. éEetéheaae: The ‘‘activity’’ of the Father consists of ‘‘perfectly’’ thinking
the world as an intelligible model. Cf. 00...4tehéc, fr. 13.

1-2. v@ mapéBewxe devtépey, v xTA.: Gf. Numenius, fr. 17 (Des Places): "Q
dvlpwror, v tomdlete Spele vodv odx ¥otw mp@dtog, GAN’ Etepog mpd ToldTou voig
npecfBitepog xal Berérepoc. The problem of influence here is much discussed.
Dodds (‘‘Numenius,’’ p. 11, contra Festugiére, ‘‘Religion grecque,’’ p. 482; cf.
Waszink, ‘‘Porphyrios,”” pp. 43-45) argues (rightly, I think; cf. Tardieu,
““Oracles chaldaiques,’”” p. 234) for a Chaldean origin: ‘‘...the address to
mankind is both natural and usual in oracles, whereas in a philosophical
dialogue it is anything but usual and has in fact the air of being dragged in by
Numenius.”’ But cf. Lewy (pp. 320-321 and notes 26-29), who argues for a third
source, suggesting that both Numenius and the Oracles mutually borrowed a
‘‘paraenetic motif’’ from Platonists of ‘‘similar tendency.”’ (Cf. Dillon, Middle
Platonists, p. 364 who, similarly, would not rule out a third source.) Lewy also
points out that the ‘‘profound differences’’ between the Oracles and Numenius
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(e.g., Numenius’ dualism with its evil world soul in contrast to the monistic,
‘‘Father-generated’’ universe of the Chaldean system; the developed doctrine of
Chaldean emanations which is missing in Numenius) further argue against
direct borrowing. This may be true for both systems as a whole, but should not
then preclude a process of selective borrowing in terms of certain congenial
ideas. Thus, it may well be that Numenius has borrowed this particular verse
(assuming his eclectic philosophical interests) as supportive of his ‘‘two In-
tellects’’ doctrine.

Fr. 8

2. Budg: An allusion to the dyadic nature of the Second Intellect, who func-
tions both as a contemplative and active (or demiurgic) Mind; i.e., he both con-
templates the intelligible world as well as directs his activity towards the sensible
world. Cf. 800, fr. 12; dig ¢néxewa, fr. 169 and notes. Cf., also, Numenius, fr.
15 (Des Places): 6 piv obv np&tog mepl t& vomrd, 6 8¢ Sebrepog mepl to& vonrd xad
atobntd. (See Lewy, pp. 114-115 and n. 187; Festugiére, Rév., III, pp. 55-56;
Des Places, pp. 125-126.)

tde: Most likely the Father or First Intellect (and so Festugiére, Rév., III,
p. 95; Des Places, p. 121). But cf. Lewy (p. 114, n. 187), who suggests the
Second Intellect and translates v. 1 as ‘‘duality is attached to him,’’ viz. the
Second Intellect (and so Hadot, Porphyre, I, p. 201, n. 1). Cf., also, Dillon (‘“The
Concept of Two Intellects,’”’ pp. 177-179), who argues that fr. 8, as a whole,
should be regarded as a continuation of fr. 7 (which Lewy had already sug-
gested; see p. 112, n. 181) and, thus, would understand 8¢ here as referring
to the v@ devtépw of fr. 7. This “‘Dyad’’ of fr. 8, then (as a Second Intellect),
would be third in rank after the Father and a First Intellect distinct from the
Father. Thus, for Dillon, this doctrine of ‘‘two Intellects’’ (situated after the
Father) would differ from that of Numenius, for whom the First Intellect re-
mains supreme. But such a schematization of the Chaldean hierarchy (in terms
of any well-defined doctrine) cannot be affirmed on the basis of the fragments.
The most that can be said is that the Oracles, perhaps, were moving in this direc-
tion, but essentially remained fluid in doctrine.

It should also be noted that Dillon’s argument, in part, is based on the com-
ments of Anon. Taur. IX, 1-5, where there is mention of the Father’s ddvaytg,
vol¢, and &\hov mdAv <v>obv. But as Dillon states, this doctrine may well be
a Porphyrian innovation (or even criticism) of Chaldean teaching, especially
assuming Porphyry’s purported authorship of this ‘‘anonymous’’ document. In
this regard, see Hadot, Porphyre, 1, pp. 102-143; II, pp. 61-113.

4. t& vonytd: i.e., the Ideas. Cf. frr. 31, 40, 108.

5. ateOnowv: Cf. aisbntoig, fr. 40; alobntd, fr. 41.

xéopoLs: A probable allusion to the stars. Cf. xéopwv, fr. 34. See Kroll, p.
28; Festugiére, Rév., III, p. 55, n. 5.

Fr. 9

Fragments 9 and 9a have been isolated as Chaldean by Saffrey (loc. ¢it.), but Saf-
frey does not attempt to reconstruct the Greek. Earlier, Theiler had
reconstructed part of our fr. 9a (=fr. 9, Des Places), but his reconstruction is
problematic (see infra.) Following Saffrey, then, no attempt has been made here
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to reconstruct either the Greek or meter of these lines. However, the fragments
have been separated from Proclus’ text by quotes to maintain the uniformity of
our text.

2. le unum: Moerbeke has introduced the French article here rather than use
a Latin demonstrative pronoun; see discussion in Steel, V. I, pp. 44*-45*,

5. omnia enim ex uno entia: Cf. fr. 10: elolv wévta évdg mupds éxyeyadta.
If the Latin here is an accurate reflection of the Greek text (and not a re-wording
of either Proclus or his Latin redactor), then the Oracles apparently referred to
the Highest God as One in addition to his other designations. But cf. notes to
fr. 10.

5-6. omnia...secta sunt sicut intellectualiter: Saffrey (p. 233, n. 51) com-
pares the expression voepaic topalow in fr. 1. Cf., also, éueploBnoav voep®d mupl
notpnfetoat el &AAag voepd, fr. 37, with regard to the ‘‘division’’ of the Ideas/In-
telligibles.

6. in corpora multa: Cf., again, fr. 37, where (in a slightly different sense)
the Ideas/Intelligibles are said to ‘‘break’ (=‘‘divide’’) themselves on the
““bodies’’ of the worlds (fnyvipevar xbapov mepl spaoy).

Fr. 9a

3. neque in tuo intellectu detinere: Theiler (p. 94, Klibansky-Labowsky)
reconstructs the Greek as: ...un8’ & o6& v@ xataioxew (= fr. 9, Des Places; cf.
vé pev xotéyxew o vontd, fr. 8). But Tardieu (Lewy?, p. 679) finds Theiler’s
restoration problematic, suggesting (as Saffrey has done) that the entire Latin
text should be cited here instead.

multivarium aliud: Saffrey (p. 222) cites as a parallel nodvnowiiov Ging, fr.
34 and, thus, would reconstruct the Greek here as: moAvmolxthov &AXo.

4. anime noema in unum ampliare: Cf. fr. 1, v. 6: véov tavood tovaij eroyi;
v. 9: Tetvan xevedv véov el ©6 vorrov. Thus, this Latin fragment reinforces our
contention that the Chaldean anagoge consisted, in part, of a genuine contem-
plative (or wvia negativa) approach to the Highest God. But whether fragments
such as these should be labelled ‘‘philosophical’’ (as opposed to *‘theurgical”’),
as Saffrey suggests (p. 219), is problematic. See further discussion in Intro-
duction.

Fr. 10

1. évég mupdg: Whether the Chaldeans ever designated the Highest God
simply as ‘‘One’’ is problematic. According to Anon. Taur. IX,1 (see Kroll, p.
12), the answer is no: &g xol 6 &v Aéyetv adtov elvar mavtedé napatteiofat. (See
Hadot, Porphyre, 11, p. 64 ff., who argues that Porphyry is the author of this
“‘anonymous’’ work.) But cf. Psellus, P.G. 122, 1149 ¢ 5-6: plav dpyfv tdv
névtoov Sofdloval, xal Bv adthv xal &yabov dvopvoGow; Hypotpp. 1: dmd 100
&pphitou...evée. (Psellus’ interpretations are, perhaps, based on a Proclan ex-
egesis of our fragment. See Lewy, p. 81, n. 54. Cf., also, fr. 9: omnia enim ex
uno entia.) Hadot, ibid., p. 93, n. 3, suggests that the ambiguity here may
simply reflect a tension between ‘‘the affirmation and negation of the notion of
the One.”” This tension is certainly borne out in those fragments where the
Highest God is affirmed as Father, Monad, Intellect, etc., but then negated as
essentially unknowable (e.g., frr. 3, 18, 84); but his affirmation simply as One
remains inconclusive.
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Fr. 11

1. év tolg vomroig xai xpuplots Beotg: Cf. Proclus, EL Th., prop. 162: néy
76 xatakdpmoy T Svtwe dv mATiBog Evddwv xpbetov xal vonrdv éott. (See O’ Neill, Pro-
clus: Ale. I, p. 32, n. 102.)

TpLTT@Y...bnogtdaewy o0emy: In addition to the ‘“‘Good,”’ Proclus mentions
“Wisdom’’ (10 copbv) and ‘‘Beauty’” (10 xakév).

3. wdyafév: If Westerink’s reconstruction of this line is correct, then the
Oracles characterized the Highest God as Good as well, perhaps, as One; see
supra, frr. 9 and 10. But cf. Kroll, loc. cit., who cites only the final hemistich as
oracular; and so Lewy, p. 80, n. 52. Cf. Proclus, In Eucl., loc. cit., for the same
attestation.

vootoo: cj. Westerink; voobeng, codd.

notpuet) povdg: Although Monad, the Father is also implicitly a triad. Cf.,
e.g., pouvdda/tprobyov, fr. 26; tpide/povdg, fr. 27.

Fr. 12

1. () 6Aétnc): In the context of Damascius, ‘‘wholeness’’ is equated with
Aion or “‘Eternity.”’ Cf., in this regard, (t6) hov ¢é¢, fr. 59. For Proclus, how-
ever (loc. cit.), this term is understood in a Pythagorean context and thus
equated with ‘‘the line’’ (4 ypauu?).

3. tavady (yap) povig éatiy 1) 8bo yevvg: Damascius equates this notion of
“‘extensibility’’ or ‘‘tension’’ (tetdofat, 1. 1) into ‘‘duality’’ with Aion; for Pro-
clus, the context is again Pythagorean, and thus descriptive of the ‘‘point’’ (as
monad) extended into the ‘‘line’’ (as dyad). In a Chaldean context, however,
8o would properly refer to the Second Intellect. Cf. vdg, fr. 8; cf., also,
tovaob/tavadj, fr. 1 and notes.

4. pévery del T déxve atpogdAtyyt: Cf. alel te pévew dbxve atpopdityyt, fr.
49 (with reference to Aion). Because Damascius quotes part of this oracular
fragment here (in addition to his equation of ‘‘wholeness’’ with Aion), Lewy (p.
99 and notes 137-138) suggests combining these two fragments in the following
manner: Aidv natpoyevic pdog < g> Tovor) wovdg éott, N 8o yewd: <xol or >
noAd, etc. For Lewy, then, fr. 12 means that Aion is a ‘‘subtle monad’’ with
a ‘‘dual aspect;’’ viz. he is ‘‘sustained’’ by the ‘‘strength’’ of the Father while
transmitting motion or ‘‘light’’ to the Ideas (or ‘‘Sources’’ and ‘‘Principles;’’
see fr. 49). This interpretation is a trifle over-ingenious. It is simpler to see fr.
12 as simply alluding to the ‘‘extension’’ of the Father or First Intellect (as
uovdg; cf. matpixn povde , fr. 11) into the demiurgic Second Intellect (or ‘‘Dyad;’’
see supra).

Fr. 13

1. matprdis &pyfis: Another designation for the Highest God, who is the
Source or Principle of all that exists. Cf. Synesius, H. 1(3), 172; 2(4), 62: dpx&v
dpx&. Cf., also, frr. 40 and 49, where the &pxaf are the Ideas contained in the
Paternal Principle. See, also, Lewy, pp. 115-116 and n. 192,

ob...dvehés: Cf. &fetéhease, fr. 7. Psellus, loc. cit., connects this Chaldean
notion of Paternal perfection with Jas. 1:17: név 3dpnua téletov dvwbév ot
xatefaivov éx tob Tatpde TV PATLVY.

<poydlet: Cf. tpoydovoay, fr. 56.
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Fr. 14

1. mathp ob géBov xtA.: The meaning of this verse is obscure. Lewy (p. 147,
n. 295) thinks Psellus, loc. ¢it., incorrectly inserted matfjp here and suggests that
the beginning of the line might have read instead: od <utv vdp> @6Bov, etc. In
Lewy’s analysis, the verse is directed against the current magical belief that an
invoked god inspired terror or fear.

évBpaxet: Compounds of Bopelv are common in the Oracles; cf. frr. 34, 35,
37, 42, 76, 87. See, also, Theiler, 1942, p. 15=1966, p. 269.

newed: Cf. mebnuidr, fr. 81 (as descriptive of the Father’s ‘‘will’’). See
Cremer, p. 17.

Fr. 15

3. nag dynBog Oeds: Proclus here is commenting on Plato, Rep. II, 379 b-c
to the effect that God is essentially good. According to Proclus, Plato’s remarks
must be expanded to include the notion that ‘‘every god is good,”’ a view he
then substantiates by quoting this verse from the Oracles. This Chaldean verse,
however, is probably distinguishing between ‘‘good’’ or ‘‘true’’ gods who are
helpful to mankind, and those spirits or demons who are evil and deceitful
(particularly in the context of various theurgic rites). Cf. frr. 88-93 and notes;
Tambl., De myst., II1.31; Lewy, pp. 273-275 and n. 55.

4. vfjyate: This notion of ‘‘sobering up’’ is also found in the Hermetica
(e.g., C.H. 1.27; VIIL.1; 2) and Gnostic sources (e.g., Gos. Truth, NHC I,
22,16-20). The general idea here is that those who are ‘‘intoxicated’” by the
world and its passions need to ‘‘sober up’’ and reflect on the true nature of reali-
ty. But cf. fr. 97, where the soul is said to be ‘‘drunk’’ on god, a metaphor often
expanded to the idea of ‘‘sober drunkenness.’’ In this regard, cf. Lewy, Sobria
ebrietas, passim, who especially cites numerous references in the writings of Philo.
Cf., also, Jonas, Gnostic Religion, pp. 68-73. Des Places would also now translate
this expression as ‘‘sober up’’ (‘‘degrissez-vous’’) rather than ‘‘abstain’’
(“‘jelinez’’); see ‘‘Notes,”’ p. 322.

Fr. 16

1. tov bmepoupdvioy témoy: i.e., the intelligible world. Cf. Iambl., De myst.,
VIIL.7: Snepovpaviwy Bedv; fr. 18: dmépxospov; frr. 19 and 209: dnepxoaylols.

2. BeoBpéppove: Lewy (p. 160, n. 355) cites Plato, Phaedrus, 247 d as the locus
classicus of this term: Beob Sidvora v...tpepopévr. Cf. tpoe, fr. 17.

auyi: ‘‘Silence’’ characterizes the supermundane ‘‘depth’’ or ‘‘abyss’’ where
the Father dwells. Cf. Synesius, H. 1(3), 82; 2(4), 83, 85; 5(2), 22, 65; 8(9), 61;
9(1), 75. Cf., also, otya, fr. 132; Des Places, testimonia, p. 70, for additional
parallels. In the Gnostic sources, oty often designates the female syzygy of the
Highest God (who, in turn, is often called Abyss). See, e.g., Iren., Adv. Haer.,
1.1; 2.1; Val. Exp., NHC XI, 22, 26. Des Places now suggests that fr. 16, in
its usage of a1y, is ‘‘closer’’ to a Gnostic milieu than he had previously thought;
see ‘‘Notes,”” p. 323.

3. Ty matépwy: A reference either to the Father and Second Intellect (cf.
frr. 22, 50 and notes) or to the rulers of the three worlds of Chaldean cosmology
(cf. fr. 73 and notes). See, also, Lewy, p. 160 and n. 353; Theiler, 1942, pp.
9-12 = 1966, pp. 262-263.
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Fr. 17
1. ©® 3t voolvtt: In the context of Proclus, a reference to the perceptive
capacity of the gods and certain ‘‘wise men’’ ( = the theurgists? Cf. Festugiére,

Tim., I, p. 46, n. 3). See, also, Lewy, pp. 160-161 and n. 355, who suggests
that the gods in question are the voepot feoi (based on Proclus, In Crat., 92,
12-14).

tpoon): Cf. Beobpéppov, fr. 16.

Fr. 18

1. tov Omépxocpov matpuxdy BuBév: ‘‘Paternal Abyss” characterizes the
noetic or ‘‘supermundane’’ home of the Father. Cf., e.g., Synesius, H. 1(3),
132: dadpavtt Pubip; 189: Pubov &ppmrov; 5(2), 27: Buldc matpdog; 9(1), 116:
BuBov...0cokopunt; 1(3), 411: B&bo¢ aichvewv. See, also, Lewy, p. 159, n. 35; Des
Places, lestimonia, p. 70, for additional parallels. In fr. 163, however, the terms
BuBég/Babog also designate the Material World. A similar equation is found in
Plotinus as well, where both the One and matter are characterized in terms of
absolute simplicity (e.g., Enn. VI.7.13.3-4). See Tardieu, ‘‘Oracles chaldai-
ques,”’ pp. 205-209, who also cites Gnostic parallels to what he calls this
‘‘apophatic characteristic of high and low.’’ Des Places now affirms that Chal-
dean usage of Buléc is closer to Gnostic usage than he had previously thought;
see ‘‘Notes,”’ p. 323.

vooUvteg: Again, knowledge of the Highest God is a matter of intelligible
perception (cf. e.g., frr. 17 and 19).

2. mpdg adtobg: For Proclus, the ‘‘intellectual gods’” (cf. notes to fr. 17). In
Lewy’s analysis (pp. 159-161), the Chaldeans did not distinguish between intel-
lectual and intelligible gods (as did the later Neoplatonists), but asserted only
the existence of planetary gods situated beneath Aion. However, these planetary
gods, in Lewy’s words, were ‘‘endowed with intellectual knowledge of the in-
telligible world’’ and thus were conceived of as ‘‘noetic entities.”’

6 Yuvog: Cf. tov Ilofova deidew, fr. 131.

Fr. 19

2. t6vde...Bedv: A reference to the Paternal Intellect; see Lewy, p. 160, n.
354,

nag vols: i.e., ‘‘every divine mind’’ has the ability to perceive the Paternal
Intellect; cf. fr. 18. From frr. 17-19, it can be inferred that ascent to the intellec-
tual gods (or the Chaldean equivalent) imbued the soul with a similar noetic
disposition, in preparation for the final ‘‘leading upward’’ towards the Father
himself (as described in fr. 1).

Fr. 20

1-2. ob ydp &vev véog xth.: (Des Places’ text mistakenly reads voée.) This
fragment suggests that the intelligible world of Ideas exists within the mind of
the Second Intellect (v6o¢) and not outside. (Cf. fr. 8: v® utv xatéxew té vonTa.)
Such a notion is consistent with second-century speculation about the on-
tological location of the Platonic forms. See Lewy, pp. 167 and n. 379; 322-324;
Festugiére, Rév., III, p. 56, n. 3; Hadot, Porphyre, 1, p. 325, n. 1.
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Fr. 20 bis

This fragment is neither cited by Kroll nor designated as oracular by Chaignet,
but Lewy suggests the possibility; see p. 167, n. 379.

1-2. (o matfp) vonytév: Cf. w voneoy, fr. 1.

2. 76 vootv: The primary function of the Father is to ‘‘think’’ the intelligible
world of Ideas. However, it is the Second Intellect who actively fashions the in-
telligible world on the model of these Ideas. Cf., esp., fr. 37.

Fr. 21

1. vontéddg: Again, the reference is to the Father or First Intellect who is the
intelligible source of all that exists. See Lewy, pp. 81 and n. 55; 333 and n. 75.
Cf. Marius Victorinus, Adv. Ar. I, 50, 20: ‘‘universaliter omnimodis omnia.’’
Hadot (Marius Victorinus, 11, p. 852, ad not.) sees a reflection here of this par-
ticular fragment.

Fr. 22

3. voig matpés: Here, the Second or Demiurgic Intellect; cf. frr. 5 and 7.
Festugiére (Rév., III, p. 55) compares frr. 5, 7, and 22 with Numenius, fr. 12
(Des Places): tov wév mp@tov Bedv elvan Epywv ouumdvtwy. Thus, the First God or
Father remains removed from his creative ‘‘acts,”’ which are the province of the
Second Intellect.

elme: The notion of speech as a creative ‘‘act’’ is more common in Oriental
than Greek traditions. The best known example, of course, is the Biblical ac-
count of creation in Gen. 1. Note that Proclus, In Tim., loc. cit., 1. 23, equates
elnetv with voelv.

elc tpto...tépuvesOut: This initial division would involve just the intelligible
world. Cf. voepale vopofow, fr. 1; <phowg, fr. 179. Cf., also,
duepiobnoav/pepeptapévar, fr. 37.

4. <mpwrigtov matpds>: Des Places has added mpwristov to Kroll’s emen-
dation of matpée. (Cf. mpwriotou matpébe, fr. 179, intro.) The reference here is to
the Father or First Intellect.

5. o0: codd.; od, cj. Des Places (following Bidez); @, ¢j. Festugiére (Rév., III,
p- 55 and n. 3).

6 BéAey xatévevoe: This expression reflects Il. 1, 524-530; 8, 175, where
Zeus ‘‘nods’’ to indicate his “‘will.”” (See Lewy, p. 106, n. 165.) In the Chal-
dean system, ‘‘will’”’ is a constituent of both the Father and the human soul. Cf.
forms of BouAd in frr. 37, 77, 81, 107. Cf., also, vebpart, fr. 44; Cremer, p. 102
ff. In the Gnostic and Hermetic literature, ‘‘will’’ is also an active, even
hypostatized, aspect of God. Cf., e.g., Iren., Adv. Haer., 1, 29, 1; Gos. Truth,
NHC I, 37,18-34; C.H. 1.8; 31; VIL5.

#8n: The idea of simultaneous thought and action is also reflected in fr. 25.
Cf., also, C.H. 1.14; X.2; XIII.19; Asclepius, 8; Ap. John, NHC II, 7,4-9.

Fr. 23

1. (ol axiyot xpmowmol): Didymus cites this verse as one of several oracles from

different sources.
2. & mdvto: Although forms of nd¢ are frequent in the Oracles, here (and in
frr. 30, 53, 68) the substantive is best translated as ‘‘the All,’”’ a terminus technicus
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familiar to us from various Gnostic sources. (The Coptic form would be
THP].) In the Gnostic sources this term designates, as here, a general notion
of universality as well as, more specifically, the hypostatized Aeons which, col-
lectively, comprise the Gnostic pleroma. (See Logan, ‘“The Meaning of the
Term ‘the All,’”’ pp. 203-208, who, in addition, includes the totality of the
Gnostic ‘‘elect’’.)

tptdg: Here, the activity of the Second Intellect (understood triadically)
whose ‘‘measures’’ are the Ideas. (See Hadot, Porphyre, I, p. 261 and n. 2, who
points out that the Ideas were also understood triadically in the Chaldean
system.) It is the function of the Second Intellect to delimit or measure the All
by actively projecting the Ideas onto the intelligible world. See Lewy, p. 108,
n. 173; cf. p. 116. Lewy cites as a parallel a similar ‘‘oracle’’ quoted by Her-
mias, Phaedr., 248 a; p. 157 Couvreur: tpla¢ xatd mévta petpobon. Couvreur
mistakenly identified this verse as Orphic; and so Kern, Orph. Fr. 310.

suvéxy: An allusion to the ‘‘connective’’ nature of this triad. Cf. frr. 24 and
30; 3épa, fr. 31.

XUT&... heTPOboa: tmesis; cf. mdvta petpobor, fr. 1; t& vonre petpelta, fr. 31.

Fr. 24

1. 7 péon dudg: In the context of Damascius, a reference to the median
intelligible-and-intellectual order made up of the Connectors, Teletarchs, and
Iynges. See Lewy, Exc. VII, pp. 483-484.

auvoyxed): Cf. frr. 32, 80, 82, 177, 207.

zehetapyrxd): Cf. frr. 86 and 177.

1 + 3. dwoptlovoa...&pyNv. .. téppar...péoa: The formula is Pythagorean. Cf.,
e.g., Arist., De caelo, A1268 a 10: xaBdmep vép oot xai ITufaydpeior 16 mav xad
& mévta Tolg TpLalv Gptotans TEAELTY) Yop xail wéaov xal &pxd) TOv dptBudy Exel tov oD
mavtég, TabTa 8¢ tov Tic Tptddog (as cited by Lewy, p. 109 and n. 174). Cf. also,
Orph. Fr. 21 (Kern) re Zeus: 6 piv 87 febq...qpxAv e xol tekevtiiv xad péoa tidv
Bvtwy andvrwy Exwv (= Plato, Laws, IV, 715 e).

3. wdker dvdyxng: téket is equivalent to oewpd (cf. fr. 203) and refers to one
of the “‘orders’’ or ‘‘chains’’ which link all aspects of the cosmos. Cf. Proclus,
In Parm., 904, 12-18, which is a reflection of this fragment: 6 3¢ elg matpixdg volg
ndowv dooplle. & pétpa g puebéfews.. dpyde te xal péon xal téhn Tiic ExdaTov TV
eld@v aeipdic TpoAaBdy, xal péypL mbaov Bdvety dvdyin Ty bt T &e’ ExdaTou
xaffixovoay.

Fr. 25

2. évémae: Analogous to eime, fr. 22. Again, the idea here is one of simulta-
neous thought and action. See Lewy, pp. 180-181 and n. 19.

Bpotdg 8¢ ot éylywro: The Father, then, is the ultimate source of particular
souls. Cf. fr. 115; Psellus, Hypotyp. 24. Elsewhere (frr. 51 and 53), ‘‘ensouling’
is associated with the World Soul.

Fr. 26

Lewy, p. 106, n. 164, thinks this isolated verse from a hymn of Proclus (see
Vogt, Hymni, fr. I, p. 84) is a Proclan ‘‘imitation’’ of the verse cited infra, fr.
27; and so Tardieu, Lewy?, p. 680. But Hadot, Porphyre, I, p. 96, n. 2, accepts
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its authenticity, as does Des Places. Although Proclus is clearly dependent on
Chaldean terminology throughout his hymns, this would be the only instance
of an entire verse cited verbatim. In addition, Lydus states only that the verse
is Proclan, not Chaldean, in origin. As the verse stands, then, although inspired
by the Oracles, it is most likely the finished creation of Proclus.

1. <ov Gnaf éméxeiva: Another designation for the Father; see fr. 169 and
notes.

2. pouvdde: Cf. povég, frr. 11, 12, 27,

tprobyov: Cf. Damascius, I, 303, 23-25: xai ef mpoghvetev dv Eoutép to toLadixdy
fvopévoy, ToAAG petlbveg 10 v pelvetey tptodyxov xtA. Cf. also tpiyAdyw, fr. 2 and
notes. In the Gnostic sources, the expression TA TWaMTE N6aM (and
variants; see, e.g., Marsanes, NHC X, 6,19; 4,15-16; Allogenes, NHC XI, 45,13;
BG 27,19-28,2) conveys the same idea. The Greek equivalent would be
tpddvapog (or tpidbvapic), a term which appears not only in the Gnostic sources
but in Marius Victorinus as well (e.g. Adv. Ar. IV.21). Note that Hadot, op. cit.
(cf. pp. 293-294 and n. 2), translates tpiobyov as ‘‘triple-powered,’’ based on
Victorinus’s use of tptddvaoc. See, also, Theiler, 1942, p. 12 = 1966, p. 265. In
the Gnostic sources, however, the expression ‘triple-powered’’ is by no means
used exclusively of the Highest God. See Pearson, Nag Hammad: Codices IX and
X, pp. 266-268, ad not.; cf. pp. 245-246, for a rich discussion of this material.

Fr. 27

1. motvp-8bvaptg-vels: See fr. 4 and notes.

1-2. 6 elc matnp 6 npd Thig TpLddog: i.e., the Father in his monadic aspect.

3. mavTl Y&p €v xéapue: Damascius, 11, 87, 11-15, understands here the three
worlds of Chaldean cosmology. For Proclus, Th. pl., 271, 14-15, it is a matter
of &v éxdote Sraxdopew (of the intelligible-and-intellectual world).

tpLdg, Mg rovdg &pyet: Thus, the oracle establishes a monadic-triadic princi-
ple which informs every aspect of reality. See Lewy, pp. 106-107 and n. 164.

Fr. 28

1. ©& vomtd: i.e., the Ideas. Cf. ibid., frr. 8, 31, 40, 108.

3. t7jade v&p éx tpLddos: An allusion to the triadic nature of the Highest
God; cf. ibid., fr. 29. See, also, Lewy (pp. 116-117 and n. 195), who points out
that the later Neoplatonists understood this and related verses as suggestive of
a divine Ennead consisting of a) the Paternal Monad with his Power and In-
tellect; b) a triad of ‘“‘primordial’’ Ideas; c) a triad of ‘‘particular’’ Ideas.
Although Lydus attributes this Ennead to the Chaldeans themselves (e.g., De
mens., IV, 122; p. 159, 5-7 W.: Betog 6 dwveddog dpBudg éx tptév tpLddowy
mhnpobuevog  xal  Thg  dxpdrnrag  tig  OBeokoylmg  xata vy XaAdaixdy
prhogopiav...dmosdlwv; cf. Damascius, I, 299, 17: ) Suvoupévr évveds), an explicit
Ennead cannot be attributed, with certainty, to the Oracles. The innovator here
is undoubtedly Porphyry. See Hadot, Porphyre, I, p. 262 and n. 1.

xéAzorg: A frequent expression in the Oracles. Here, it designates the feminine
(and thereby fecundating) power in which the Father ‘‘sows the All’’ (cf. witpa,
fr. 30). Elsewhere, this term is especially associated with the fecundating power
of the World Soul (e.g., frr. 32, 35, 37, 56, 96). For Synesius, x6Aro¢ not only
expresses the Father’s generation of the Son (H. 1(3), 406; 4(6), 7), but his
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generation of ‘‘light,”” ““mind,”” “‘soul’’ (H. 3(5), 29-30), as well as life in toto
(H. 2(4), 195-207). A similar diversity of use is found in the Gnostic sources:
e.g., Gos. Truthy NHC I, 24,10-11 (here, the Father’s ‘‘bosom/womb’’ is “‘re-
vealed’’ as the Holy Spirit); 4p. John, NHC II, 5,5 (here, Barbelo is referred
to as the ““womb of all things’’); Gos. Eg., NHC III, 43,1 (here, the Father,
Mother, and Son = ‘‘three ogdoads or powers’’ who issue from the Father’s
“bosom/womb’’). In the last analysis, what is being expressed in all these
sources is the notion of a bisexual or androgynous deity as the primogenitor of
various aspects of creation.
Eonaprat: Cf. Eomepev, fr. 108; évésmeipey, fr. 39 and notes.

Fr. 29

This verse continues the thought of fr. 28. Lewy, however (p. 179, n. 8), sug-
gests (without explanation) that this verse may be a continuation of fr. 44. But
this view is puzzling, in light of Lewy’s interpretation of vebpat in fr. 44 (for
which, see notes ad loc.).

2. t¥jade yvdp éx tpuadog: Cf. bid., fr. 28.

nvebpa: Here, a likely allusion to the ‘‘Breath’’ contained in the World Soul.
(In this regard, cf. nvebpa, fr. 35 and notes.) Des Places, however, (p. 128,
following Theiler, 1942, p. 28=1966, p. 286), suggests an allusion to the
dymua-nvedua or ‘‘vehicle’” of the soul. But this is unlikely, as the soul’s vehicle
is acquired in its descent to earth (see fr. 61) and not fashioned by the Father
in any direct sense.

¢xépaaaey: A reflection of the ‘‘mixing bowl’’ metaphor in Plato, Tim., 35
a. Cf. xepdaoy, fr. 42; xpboag, fr. 44.

(X3

Fr. 30

2. 7nyh) T@y wmy@dv: In the context of Damascius, a reference to the Highest
God (abto{éov) as the ultimate origin or ‘‘Source’’ of all existence. Cf. Synesius,
H. 1(3), 171; 2(4), 63: moy& may@v. Synesius continues his praise of God with
a string of similar epithets: e.g., dpx@®v dpxd; pildv pila; wovds povaduwv; dpBuisv
&oWBu6g; mérep matépwy. Epithets of this type are common; see, e.g., Des Places,
p. 128, for additional parallels. Lewy, however (p. 82 and n. 59), understands
the Chaldean verse as referring specifically to the Father’s dtvapts (and so
Hadot, Porphyre, I, p. 310 and n. 6). In this regard, cf. fr. 56, where it is Rhea,
as World Soul, who is designated mny4.

4. pftpa: Again, a likely allusion to the Highest God as a bisexual deity. Cf.
notes to ddvapig, fr. 4; xoimoic, fr. 28.

auvéyouaa: This verb conveys the double sense of ‘‘contain’’ and “‘connect;’’
cf. ouvéyn, fr. 23.

<& mavto: Cf. ibid., frr. 23, 53, 68.

Fr. 31

1. wakig: Cf. frr. 24, 110 and notes.

2. &uepotv: i.e., the Paternal Monad (cf., e.g., frr. 11 and 39) and Dyad
( = Second Intellect; cf. frr. 8 and 12). Damascius equates the Monad and Dyad
with the first and second intelligible triads of Proclus’ system. See, e.g., Proclus,
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Th. pl., 111, 26; 91, 4-6, S.-W.; Lewy, pp. 107-108 and n. 170; Hadot, Porphyre,
I, p. 261 and n. 2.

2-3. tpLddog...mpwdtng oliang ob mpddtng: An allusion to the ‘‘“measurable’”’
triad of the Second Intellect. Cf. frr. 23, 24 and notes. The *‘truly’’ first triad
is that of the Paternal Monad in its trinitarian aspect (cf. fr. 26), which cannot
be measured in any way.

2. 8épa: A reference to the connective quality of the ‘‘measurable’’ triad. Cf.
ouvéyy, fr. 23 and notes.

3. <& vontd: The Ideas; cf. ibid., frr. 8 and 108.

petpettar: Cf. petpodan, fr. 1; petpodoa, fr. 23.

13

Fr. 32

1. adto{@ov: An equivalent term for matpixds voic. See Lewy, p. 83, n. 62;
Festugiére, Tim., II, p. 297 and n. 1. Cf. adtoyéveBhog, fr. 39.

2. mupdg Lwnedpouv: This term describes the principle of life contained in the
Paternal Intellect. Cf. {wnedplov nlp, fr. 65 and notes.

3. {wordvov: A regular epithet of Rhea-Hecate. Cf. {woyéve, fr. 54, intro.;
{woydvov, fr. 56, intro. As a noetic entity, Proclus locates 1) {woyévog Bed at the
second level of the intellectual order. See Lewy, Exc. VII, p. 484.

xéAmov: Cf. frr. 35, 37, 56, 96, where ‘‘womb’’ is similarly associated with
the World Soul.

4. émppet: codd. Lewy, however (p. 83, n. 62), emends to mpoxéet based on
a similar usage in fr. 56.

totg guvoyelaty: The ““Connectors’’ are a class of noetic entities (= active
Thoughts or Ideas of the Father) whose primary function is to conjoin the vari-
ous parts of the Universe. Cf. frr. 80, 82, 177, 207; Lewy, pp. 129-132. The
Connectors form a triad along with the Teletarchs (cf. frr. 86, 177) and Iynges
(cf. frr. 76, 77). In Proclus’ system, the suvoyeic are situated at the second level
of the intelligible-and-intellectual order. See Lewy, Exc. VII, p. 483; cf. Psellus,
Hypotyp. 4.

5. dAxnv...mupdg méva Suvapévoro: Common to the Oracles as expressive of
the Father’s fiery essence. Cf. dAxfig dévauie, fr. 1, and the use of &Ax7| in frr.
49 and 82.

Letdwpoto: Cf. Synesius, H. 1(3), 304; 3(5), 27.

Fr. 33

2 + 4. épyoveyvitng/texvitng: These terms describe the demiurgic nature of
the Second Intellect. Cf. texvitne, fr. 5; mointig, fr. 68; Lewy, p. 113 and n. 185.

4. xéopou...muptov: The Empyrean (= intelligible) World. In Chaldean
cosmology there are three worlds: the Empyrean (or intelligible); Ethereal (or
zone of the fixed stars and planets); Material (or sublunar world including
earth). Cf., e.g., Proclus, In Tim., II, 57,9-12: < obv; gain Tic &v t@v éx Ti¢
brepoplov Beoscoplag ( = Chaldean theology) dpunuévev xal & mévta Slatpovpévawy
el¢ dumbprov aiBépov bAaiov. Psellus, P.G., 122, 1149 c, further distinguishes three
Ethereal and three Material Worlds (cf. fr. 57 and notes). Lewy (pp. 137-157;
376-377; 430-431) attempts to sort out the confusion here. See, also, discussion
in Introduction.
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Fr. 34

3. EvBev: i.e., myny wnyav. Cf. myn tév mnydy, fr. 30.

véveots...UAng: Cf. esp. Psellus, Hypotyp. 27: # pév §hn matpoyeviis éoti. This
monistic understanding of creation contrasts, in particular, with the dualistic
tendencies of Numenius and certain strains of Gnostic thought. See discussion
in Introduction.

moAumotxidov UAns: Lewy (p. 118 and n. 200; cf. pp. 111, n. 177, v. 10; 120,
n. 204) equates this expression with xoouob sdpata in fr. 37 as a description of
the “‘world-stuff’’ composed of the four elements. Cf. Proclus, In Tim., 1, 388,
21: &vbev 87y Bpdaxer yéveaig moivmowxihov SAng. (See Festugiere, Tim., 11, p. 254,
n. 1.) Tardieu (‘‘Oracles chaldaiques,”’ p. 281) cites, analogously, Exc. Theod.
50,1: tfic moAuuepole xai mowiine SAng. See, also, fr. 9: multivarium aliud.

4. oupduevog: Cf. supopévry, fr. 63; olpwy, fr. 164; xataslpwy, fr. 70. Cf.,
also, Synesius, H. 8(9), 64: olpwv; 1(3), 307: xatacupopévous.

mpmothp: An allusion to the noetic Ideas which are projected from the Pater-
nal Intellect like bolts of lightning. Cf. mpnetfipaw, frr. 81 and 82; wpnetnpodséyot
and xepawvoi, fr. 35; Synesius, H. 1(3), 161: mpnowpoxpdtwe. The imagery un-
doubtedly goes back to the vision of Zeus hurling his thunderbolts. See Lewy,
pp. 118-119 and n. 200.

mupdg &vBog: Here, an oblique reference to Hecate as the ‘‘girdling flower of
fire’” (see fr. 35; cf. frr. 37 and 49), the cosmic equivalent of the véov dvlog (fr.
1). See, also, Lewy, p. 92, n. 100.

5. xbopwy évBppaxwy xotkdpast: The ‘‘hollows of the worlds’ are the
planetary spheres whose corporeal element ‘‘obscures’” or ‘‘dims’’ (dpvdpot) the
“flower of fire.”” See Lewy, pp. 118, n. 200; 126 and n. 228. Cf. xéopow
tvbpaxovaa, fr. 76; xdapog évlpdoxov, fr. 87.

6. ©5 xdtw: An allusion to the world of matter. Cf. frr. 163-164.

dxtivag &ymTdg: i.e., the “‘rays’” of the sun which originate in the noetic fire
of the Father. Tardieu (‘‘Oracles chaldaiques,”’ p. 202) equates this term with
the “‘spark of soul’’ (cf. fr. 44) which is akin to the noetic fire. Cf., similarly,
dxtlc, Treat. Res., NHC 1, 43,31; Paraph. Shem, NHC VII, 4,5-6. Cf., also,
adyfg, fr. 35; adydg, fr. 115.

Fr. 35

1. 6 &nak éméxewva: Cf. fr. 169 and notes.

<Ny £BSopdda: For Proclus, the voepd téfic consisting of 1) 6 &naf éméxewva;
2) ‘Exdtn; 3) 6 dlg éméxewa; 4-6) ol tpeic dueihxtot; 7) 6 dnefwondx. See Lewy, Exc.
VII, p. 484.

2. xatd méBekryv: This doctrine of ‘“participation’’ is Platonic in origin; e.g.,
Parm. 132 d: 1) péBekic tolg dAhog...tadv elddv.

3. toUde: i.e., 6 &naf Eméxeva.

ExBpaxovary: Cf. ¢EéBopov, fr. 37; ExbBope, fr. 42.

&pelhixtor xepawvol: A vivid image of the noetic Ideas proceeding from the
Father (or ‘“Once Transcendent’’). Cf., analogously, npnothe, Ir. 34;
mpnotiipow, frr. 81 and 82. Cf., also, &uetAixtov mupébe, fr. 36. In Lewy’s words:
““The attribute &uefAixrog signifies that the Ideas are characterized as dueflixtor
deopof (Hesiod, Theog. 658) which ‘bind matter in forms.””’ (See p. 119, n. 201;
cf. p. 121, n. 209.) As noetic entities, Psellus (Hypotyp. 10) locates the ‘‘Im-
placables’’ just above the cosmic triad of Faith, Truth, Love (cf. fr. 46). In Pro-
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clus’ system, the &ueflixtol are equated with the &xpavtot feof and situated at the
next to lowest point of the intellectual order.

4. mpmotnpodéyol xéAmor: A reference to Hecate (=World Soul) as the
receptacle of the Ideas.

nopgeyyéos: Des Places’ text mistakenly reads mapageyyéog (but now cor-
rected; see ‘‘Notes,”” p. 324). Light/fire are characteristic of the intelligible/Em-
pyrean World. Cf. forms of géyyoc/péyyew in frr. 39, 122, 125, 219. See, also,
S(ylr;esill(l)%, H. 1(3), 532: voepov géyyoc. Cf. H. 2(4), 163; 3(5), 43; 5(2), passim;

abdyTg: Cf. abyde, frr. 115 and 213.

5. matpoyevols ‘Exdtng: Cf. matpoyevis gads (=Aion), fr. 49; % $in
natpoyeviic, Psellus, Hypoiyp. 27. In the last analysis, the Father is the source of
all reality, be it Empyrean, Ethereal, or Material. As for Hecate, she not only
functions as World Soul in the Chaldean system (e.g., frr. 6, 51-53, 56), as well
as dbvoyug between the First and Second Intellects (e.g., fr. 4), but is invoked
as an oracle-giving goddess (frr. 146-148; cf. frr. 219; 221-224) and is said to
be Mistress of demons (fr. 91).

Unelwxdg mupds &vBog: Epithet of Hecate as the ‘‘girdling”” World Soul. Cf.
Omelwxd, fr. 6 and notes.

6. mvebpo: Here, the ‘‘breath of life’” which fills up the World Soul. Accord-
ing to Lewy (p. 122), ‘“‘wombs,”” ““girdling fire,”” and ‘‘breath’’ are all aspects
of the World Soul which combine with the Ideas (as ‘‘thunderbolts’”) to perfect
the sensible world. Cf. Chaignet, Proclus: Comm. Parm., 1, p. 180, n. 6, who sees
an allusion here to the mvelpa drnetpov of the Pythagoreans.

néAwv nuplwy: For Lewy, ibid., the four cardinal points situated in the region
of the fixed stars; for Chaignet, ibid., ‘‘des mondes du feu.”’ Cf. nélov, fr. 226;
Des Places, pp. 129-130.

Fr. 36

1. =y mpwtiomy mqynAv: Cf. mpdt matpds mnyh, fr. 37; <mpwristou
motpde >, fr. 22.

3. voig matpés: Here, apparently, the Paternal or First Intellect. Cf. ¢bid., fr.
37; matpde vob, fr. 134; matpixde véog, frr. 39, 49, 108, 109.

&ppditots...t0uvtiipaty: A probable allusion to the orderly circuits of the stars
and planets (Des Places, p. 130). Lewy (pp. 135-136 and n. 260) equates this
expression with xéapwv xotddpast in fr. 34.

émoyobpevos: Cf. émoxelobon, fr. 193. Cf., also, Numenius, fr. 2 (Des Places):
émoyodpevov éni tfj odoig; Plotinus, Enn. 1.1.8.9: énoxobuevov fj vonti] ebeet. In
the case of Plotinus, Armstrong, Intelligible Universe, p. 96, suggests that this
term conveys the sense of ‘‘transcending, but in contact.’’

4. &yvaprntov: Cf. dxapmeic, fr. 79,

stpdrrouaty: Cf. otpdntovca, fr. 1; atpdrrovem, fr. 37.

GpetAintov mupds: Equivalent to the duefhixtor xepawvoi, fr. 35.

Fr. 37

2. voilg matpds: Again, a reference to the Father or First Intellect; cf. ibid.;
fr. 36 and notes. See, also, Festugiére, Rév., II1, pp. 55-56.

éppollmoe: Cf. polodvra, infra, 1. 10 (=v. 9); gotlov, fr. 107; powaiov, fr. 146;
Synesius, H. 2(4), 35: potfos. Lewy (p. 110 and n. 177) equates this term with
€BAvee, infra, 1. 16 (=v. 15).
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Sxpéde Bouk{i: Cf. Bovhaig debéytow, fr. 77; melnvide Boudf, fr. 81; d&idie
Bouli, fr. 107; vebpote Oefep, fr. 44; 70 Oéhew xatévevoe, fr. 22 (and notes).
““Will,”’ then, like ‘‘Power’’ and ‘‘Intellect,”” functions as a hypostatized faculty
of the Highest God. Cf. Synesius, who often conflates ‘‘Will”’ with the function
of ““Power’’ in a Christian context: e.g., H. 2(4), 96-98: yoviwov Bovkdv,/pesdtav
dpxdv,/dylav mvordv. See Lewy, esp. pp. 79-80 and n. 49; Cremer, p. 102 ff.

3. mappépovg: Cf. mdupopeov, fr. 186 bis.

YT weds &no: Cf. pla mnyh, infra, 1. 9 (=v. 8); wnyfig matpwxiig &mo, infra,
1. 14 (=v. 13). This image of the Father or First Intellect as ‘‘Source’” (cf. mnyn
t@v my&v, fr. 30) is also found in both Gnostic and Hermetic literature; e.g.,
BG, 26,17; C.H. XI1.3

&mo méoae: cj. Schneck ap. Kroll (and so Lewy and Des Places). This reading
is also confirmed by the Latin text of Moerbeke (C. Steel, I, p. 146, 8): a fonte
autem uno omnes prodierunt. Morrow-Dillon, however (p. 168), apparently
base their translation on Cousin (&momtdaar): ‘‘they (the Ideas) leapt out in
flight.”” But the use of &mo here as a postpositive is confirmed by a similar con-
struction in v. 13 (mnyfi¢c matpixfic &mo) and fr. 213, v. 1 (xBoviwv mabéwv &mo).

4. éEéBopov: Cf. dxBppaxova, fr. 35; Exbope, fr. 42.

motpéBev...Boud”) Te télog te: Again, the image is that of simultaneous
thought and action. Cf. frr. 22 and 25; see Lewy, p. 111, n. 177, v. 3. Cf., also,
matpdlev, frr. 77 and 130.

5. éueplaBnoayv: ‘‘Division’’ is characteristic of the Ideas. Cf. pepepiopévan,
infra, 1. 10 (=v. 9); topaiow, fr. 1; téuvesBar, fr. 22; tudarog, fr. 179.

voep® mupl: Here, apparently the Second Intellect. But cf. mvpdg voepod, fr.
81; Festugiére, Rév., III, pp. 56, n. 3; 57, n. 1.

6. &\l voepds: i.e., the ‘‘particular’’ Ideas which inform the sensible
world. See Lewy, pp. 105-117.

7. voepdv timov &eButov: i.e., the “‘primordial” Ideas (cf. dpxeydvoug iSéaxs,
infra, 1. 16 =v. 15) thought by the Paternal Intellect.

11. pnyvipevar xéopou mept sdpasty: Lewy (pp. 118-119 and n. 201) com-
pares this image with that of the Ideas as dueflixtor xepawvol: ‘“The underlying
conception is that these Ideas, by virtue of their noetic fire, exercise upon the
primal matter of the world an action similar to that of the smith who melts iron
in fire and moulds it with a hammer.’’ See, also, Proclus, In Tim., 111, 103, 13,
who repeats this line and comments on it as a reference to the ‘‘particular’’ or
“‘demiurgic’’ Ideas.

xéAmoue: The ““wombs’” of the World Soul which receive the Ideas. Cf., esp.,
fr. 96.

12. opfveasiy: The bee simile reflects 7. 2,87-90.

13. gtpdmrovgon: Gf. frr. 1 and 36.

14. Evvorat voepal: i.e., the Ideas. Cf. Ewowx matpég, fr. 38; matpixdg davolag,
fr. 53.

15. Spemrépevaun mupdg &vBog: Cf. Speddpevoc véov dvlog, fr. 49 (here, applied
to Aion).

dxotpfitou xpévou: According to Lewy (p. 105, n. 162), Chronos is
equivalent to Aion in the Chaldean system. Dodds, however (‘‘New Light,”” p.
266 = Lewy?, p. 696), disagrees, pointing out that citations of ypévos in the
fragments suggest an independent deity. Cf. &népavtov ypbvov, fr. 39; xpévou
ypbvog, fr. 185; cf., also, Synesius, H. 8(9), 63: dxapavionddag xpbvog. Proclus
certainly makes this distinction; e.g., EL Th., prop. 53: mvtwv t@v alwviwy
mpoimbpxet 6 alddv, xal ThvTwY T@Y X0td Ypdvov & xpbvog mpolpéatnxev. Elsewhere
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(In Tim., 111, 20, 22-23; cf. fr. 199), Proclus states that of feovpyol regard Xpévoc
as a god. Similarly, in C.H. XI.5, Time and Eternity are also distinguished, but
in an anagogic context: xai wdvta xpévov Smepdpog Aldv vevoD, xal vofiaei tov Beby.
This Time/Eternity distinction, of course, ultimately goes back to Plato, Tim.,
37 d, where Time is understood as an ‘‘image’’ of Eternity. However, a clear
and precise distinction between Chronos and Aion cannot be affirmed with cer-
tainty for the Chaldean system. See, also, Dodds’ discussion, Proclus: EL Th.,
pp. 228-229.

16. €BAuse: Cf. BAile:, fr. 51 (here, connected with Hecate).

17. adroteddig: Cf. &etéheace, fr. 7; ob dtekég, fr. 13. Cf., also, adtoyévediog,
fr. 39 and Des Places, ‘“Notes,”” p. 324.

Fr. 38

3. Evvoia matpdg: The “‘particular’’ Ideas of the Second Intellect. Cf. Ewora
voepai, fr. 37; matpuxdc davoiag, fr. 53; Psellus, P.G., 122, 1135 a: (of XaAdaiot)
idéag vopilovat viv piv Tdg Tl matpde Ewvolag (as cited by Lewy, p. 280, n. 84).

éuév: The speaker is Hecate. The verse states that her place in the intelligible
hierarchy is after the particular Ideas of the Second Intellect, thus conforming
here to the Neoplatonic position of the World Soul. Cf., esp., fr. 53; Lewy, p.
91 and n. 97; Hadot, Porphyre, 11, p. 71, n. 2.

ethupévov mlp: A probable allusion to Hecate as the ‘‘girdling fire;’’ cf.
Srelwxag, fr. 6; dmelwxds mupds &vlog, fr. 35. Lewy (pp. 91-92 and n. 98)
translates ‘‘winding fire’’ and points to a serpentine image which draws on a
traditional association of Hecate with snakes. Cf., in this regard, fr. 55.

Fr. 39

3. Epya vonoag: i.e., the intelligible ‘‘works” or model of the world
““thought’’ by the Father. Cf. natpds Epya T vonrd, fr. 40.

matpuxdg véog: Cf. frr. 49, 108, 109. Elsewhere (e.g., frr. 37 and 134), voig
natpdg is used in an analogous sense. See, also, Lewy, p. 79, n. 48.

abroyéveBlog: Cf. adroldov, fr. 32, intro.; adtotelv, fr. 37 (expressions
which are similarly descriptive of the Highest God). This notion of ‘self-
generation’’ is also 2 common feature of various Gnostic systems, especially the
term adtoyevis. Cf., e.g., Gos. Eg., NHC III/IV passim; Marsanes, NHC X,
3,26; Allogenes, NHGC XI, 46,11; 51,26; 58,12; Pistis Sophia, 1,1; 28. Although
there is a general tendency in the Gnostic systems to designate the second princi-
ple as “‘self-generated’’ and the first principle as ‘‘ungenerated’’ or ‘‘unbegot-
ten’’ (cf., esp., the triad dyéwnrov, adtoyevéc, yevwntév of the Peratae as reported
by Hipp., Haer. 5.12; see, also, Disc. 8-9, NHC VI, 57,13-15: &yéwvnrog,
adToyévwrrog, Yewntéy), this is by no means a hard and fast rule. In this regard,
cf. Cod. Bruce, Uniitled, e.g., chs. 1, 7, and 22, where the terms
abtoyeviig/adtoyévwwntog designate the Highest God, but in, e.g., chs. 2, 6, and
12, the similar abtondtwp is descriptive of a lesser being. Cf., also, Synesius, H.
1(3), 145-147 re the Supreme God: matépwv mévtwv/ndtep adtondtwp/Tpondtwp
andtwp; Orph. Hymn 10.10 (ed. Athanassakis) re ®baig as adtondrwp andidndtwp;
Iambl., De myst., VIIL.3 re the second principle: abdtomdtopog adtoyévov.
Although this wide diversity of use suggests that this vocabulary of ‘self-
generation’’ was simply ‘“‘in the air’’ during the period of the Empire,
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Whittaker (‘‘Self-Generating Principles,’” pp. 176-189) argues that the principle
mode of transmission at this time may well have been via oracular literature
(such as the Chaldean Oracles). Since this ‘self-generating’’ language can be
traced back to some of the choral odes of the Greek tragedians (e.g., Sophocles,
OC, 698; see Whittaker, pp. 185-186), later transmission via the ‘‘poetical’’
mode of oracles (Chaldean and otherwise) is an attractive argument.

4, ¢véomerpev: Cf. ¥omaptan, fr. 28; Eomewpev, fr. 108. Cf., also, Numenius, fr.
13 (Des Places), where the First God is depicted as a ‘‘Sower’’ (0 pév ye & omép-
pa...omefpet), the Second God as a ‘‘Planter.”’ (See Festugiére, Rév., III, pp. 44
and n. 2; 57 and n. 1.) This ‘‘sowing’’ imagery is also found passim in the hymns
of Synesius and, of course, is a common biblical metaphor as well.

Beapov muptPprly Epewtog: Like the Connectors (cf. frr. 32, 80, 82, 177, 207),
Eros functions as a ‘‘binding’’ force in the Universe whose ‘‘fiery’’ nature
derives from the Father or Primordial Fire. Cf. 8eou® €pwrog and nip auvdéaputov,
fr. 42; ¥pwro cuvdetxdy, fr. 44. Cf., also, Orig. World, NHC 1I, 109,4, where
Eros is described as ‘‘fire from light.’’ See Tardieu, Trois Mythes Gnostiques, pp.
149-150. See, also, Lewy, pp. 126-129 and n. 232; Geudtner, pp. 46-27; Des
Places, ‘‘Notes,’’ pp. 324-325.

6. ypévoy dmépavtov: Cf. dxofrov xpdvou, fr. 37 and notes.

7. motpog voep® @éyyet: Cf. Synesius, H. 1(3), 523: voepov géyyog; Proclus,
In Tim., 1, 348, 22-23: 16 voepd péyyeL 100 Tatpds, (¢ pnat xad to Abyiov; Th. pl.,
1, 24; 106, 13 S.-W.: 00 voepol géyyous.

9. xéapou atoryeta: An allusion either to the stars (Lewy, p. 127, n. 232; cf.
Des Places, pp. 130-131) or the four elements (Proclus, loc. cit.).

Fr. 40

2. &pyds: The ‘“‘world-forming Ideas’’ of the Second or Demiurgic Intellect.
(See Lewy, p. 115 and n. 190; cf. frr. 49 and 74.) The Ideas are called ““‘Prin-
ciples’’ because they derive from the Paternal Principle (matpixiic dpxf, fr. 13).
Kroll, loc. cit., equates this term with the Young Gods of Plato, Tim., 42 a.

rotpdg Epya vorisacut T& vortd: i.e., the “‘primordial’’ Ideas or intelligible
model thought by the Father. Cf. &pya vofioag matpixdg véog, fr. 39.

3. alaBntols €pyoig xai shpaaty dppexdAvyay: A description of the par-
ticular Ideas informing matter. Cf. fr. 68.

Fr. 41

4. talaOnta voobeng/dg émagntd: The Chaldean context of this verse is
obscure. Lewy (p. 115, n. 190) sees an allusion to fr. 40. In the context of Pro-
clus, the verse is connected with the mediating activity of the World Soul. (Cf.
Festugiére, Tim., III, p. 344, n. 1, who finds the entire passage unclear.) Else-
where, Proclus understands both ‘‘knowledge’’ (yvé&at¢) and “‘contact’’ (cuvagt])
as stages in prayer. See In Tim., I, 211, 8 ff.; cf. fr. 121 and notes.

Fr. 42

2. Seoud Epwrog &ymrol: Cf. nip ouvdéopiov, infra, 1. 3 (=v. 1); Seapdy
nupPplbf Epwrog, fr. 39 and notes.

éx véou ExBope mpditog: Eros is the first issue from the Paternal Intellect, even
prior to the Ideas, as his binding quality is an essential ingredient if the Ideas
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are to function properly in their capacity as connective entities. See Lewy, pp.
127-128 and n. 233.

3-4. xépagay mnyaleus xpatiipus: A quasi-mythological image depicting
Eros as actively working on (or ‘‘mixing’’) the Ideas ( = ‘‘Source Craters’’). Cf.
éxépacaev, fr. 29 and notes; xpdoog, fr. 44.

4. mupdg &vBog: Cf. ibid., frr. 34, 35, 27.

Fr. 43

1. €pwri (1&v) Babet: codd.; t& Babi, ¢j. Saffrey-Westerink, who suggest that
the BaBet of the codd. is a corruption ‘‘by iotacism’’ caused by the falling away
of 14 and the attraction of €pwtt; see notes ad loc. But as Des Places notes (p.
131), the substitution of t& Babf violates the meter.

2. dvamAfgoug ThHy YoxAv: codd.; dvaridoag g duxdic, ¢j. Saffrey-Westerink
(based on the ms. archetype). Thus, argue S.-W., the object of dvanidsac would
be & Babf, and the expression would parallel that of fr. 112: olyviaBe Quyfic
Bdbog &uPpotov. Although this is an excellent conjecture, the problem of meter
still necessitates the reading of the codices (and so the edition of Portus). In the
context of Proclus, the soul is “‘filled with deep love’’ in an anagogic context.
Cf. fr. 44; Lewy, p. 128 and n. 238.

Fr. 44

3. yuyatov amvBijpa: The notion of a ‘‘soul spark’’ which is akin to the
Divine is pervasive in the Platonic tradition. See, e.g., Tardieu, ‘“WYXAIOZ
ZIIINOHP,” pp. 225-255 for numerous parallels. Cf. Synesius, H. 1(3), 562:
omwbijpa véov. In the Chaldean system, the ‘‘spark of soul’’ is equivalent to the
‘“fire/flame of mind’’ (e.g., frr. 1, 34, 35, 37, 42, 49).

xpaoag: Cf. &xépagoev, fr. 29; xepdaoy, fr. 42.

4. v@; vebpote; Epwta: The problem here is vebpatt. Schol. paris. gr. (loc. cit.)
has mvebpan (which Kroll had already conjectured; and so Festugiére, Rév., III,
pp- 57-58). On the basis of this evidence, Saffrey (‘‘Nouveaux Oracles chaldai-
ques,’” p. 62) affirms nvedpat as the correct reading. But Saffrey then does not
make it clear whether he understands the fragment as referring to the composi-
tion of the World Soul or the human soul. Kroll argued for the former, as did
Festugiere, the latter identifying ‘‘Breath’’ (nvebuatt) with Eros (and, thus, sug-
gesting a four-fold hierarchy in the Chaldean system; i.e., Father, Intellect,
Breath-Eros, Hecate-World Soul). But both Theiler and Lewy understand the
oracle in terms of the human soul. Theiler, however, (see ‘‘Porphyrios und
Augustin,”” 1933, pp. 51-52=1966, pp. 224-225), conjectures vdpaTt
(=vofipatt) and sees a probable influence on the mens, amor, notitia triad of
Augustine (as mediated through Porphyry). Hadot (‘‘L’image de la Trinité,’’
pp. 436-437) agrees with Theiler. But Lewy (I think rightly; see p. 180 and cf.
p. 179, n. 8) prefers to keep the reading of Lydus and sees Kroll’s and Theiler’s
conjectures as ‘‘unnecessary.’”’ In Lewy’s summation (p. 180): ‘“The Spark
gives it (sc. the human soul) immortal life, the Intellect, the ability to think
divine things, Will, the decision to descend to earth and to return from there
to the realm of the noetic beings; finally, Eros, who binds together the parts of
the soul, keeps alive the nostalgia for the divine.”’ (Des Places, pp. 131-132, also
keeps the reading of Lydus, but is then uncertain as how to interpret the oracle.)
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But the oracle must refer to the human soul. If this is granted, then the reading
nvedpott becomes problematic, as this term is elsewhere identified with the soul’s
vehicle (cf. fr. 104 and notes) which is acquired in the soul’s descent to earth
(cf. fr. 61 and notes) and not as the result of any direct act on the part of the
Father, which would be the case if mvedpuatt is retained here. (Cf. Tardieu,
“YYXAIOZ XIIINOHP,”” pp. 243-245, who would also keep the reading
avedpatt and thus see uys, vole, and nvebua as components of the human soul
analogous to a similar triad of soul elements found in various Gnostic sources.
But nvebua, as a Gnostic term, is understood as the ‘‘spiritual’’ element of the
soul (its highest part), not as the soul’s ‘‘breath’’ or vehicle, as is the case with
the Oracles.) Thus the evidence from paris. gr. is not conclusive. The copyist most
likely miscopied Lydus’ mss. here, and did not (as Saffrey suggests), find it ‘‘else-
where’’ (either in the ‘‘original collection’’ of the Oracles or in a ‘‘lost citation”
of another Neoplatonist). Such conjectures are unwarranted.

5. guvdeTuxdv: Cf. ouvdéopiov, fr. 42.

¢mPritopa: Cf. émPhtopeg, fr. 216.

Fr. 45

2. mwiypév: The image is that of being ‘‘stifled’’ by the passions of the body
(tov OBptotay Epwta) under the influence of evil demons. See Lewy, pp. 264-265
and n. 17.

Epwrog dAnBols: This ‘‘true love’’ applies to the intelligible world. See
Festugiére, Rép., III, p. 305, n. 2.

Fr. 46

2. mioTty x&AH0stav xol Epwrta: This triad comprises the chief virtues of the
Chaldean system. As cosmic entities, Psellus (Hypoiyp. 11) locates this triad just
below the dpelAixtor. Lewy (pp. 144-148 and notes 291-295; see, also, Cremer,
pp- 56-60; 139-143) equates each of these virtues with the three Teletarchs: i.e.,
Faith with the Material Teletarch; Truth with the Ethereal Teletarch; Love with
the Empyrean Teletarch. As such, each of these cosmic virtues has an added
anagogic function (cf. fr. 48 and notes), as these three Rulers aid the ascent of
the soul (cf. frr. 85 and 86). In this light, these Chaldean virtues should not be
confused, e.g., with the Pauline triad of spiritual virtues (Faith, Hope, Charity).
See discussion in Introduction.

Fr. 47

2. éAnig: This is a fourth virtue which probably formed a tetrad with Faith,
Truth, and Love. Cf., e.g., Porphyry, Ad Marc. 24, who designates =iotig,
dAAbera, Epeg, EAmlc, as téasapa atovxele. (Proclus, In Tim., I, 212, 21-22, also
adds éAni¢ to the verse cited supra, fr. 46.) In addition, Lewy (p. 147 and notes
296-298) suggests that this virtue may have an eschatological referent; i.e., the
initiate into the Chaldean rites ‘‘hopes’” (as in the terminology of the Mysteries)
for a blessed after-life.

mupfoyos: As a cosmic virtue, Hope ultimately derives from the Primal Fire
or First Intellect (i.e., &no voG xamoloav). Cf., also, muphoyxov, fr. 65.
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Fr. 48

1. év xpiot Tolade: i.e., in the three virtues of fr. 46.

xuBepvatal te xat £oti: In the context of Proclus, these three virtues are not
only instrumental in founding the universe, but are responsible for turning all
things back to the Divine. This is particularly the case with Eros: “‘Proclus’ ac-
count of love...distinguishes two forms of love; the normal, Platonic ‘ascending’
form, motivating lower principles to aspire toward their superiors, and a
‘descending’ or ‘providential’ form, prompting these superiors to care for their
products’ (see Wallis, Neoplatonism, p. 154). Proclus’ distinction, of course,
derives from the Oracles; cf. frr. 42-44.

2-3. 8u& vijg Tptddog Tadtng xtA.: For Proclus, then, the three virtues per-
form a unifying or theurgic function. Cf., e.g., Th. pl., I, 25; 113,3-8, S.-W.:
miotg xal dAnfeior xai Epwg. Udoetar 82 mdvta &k Tobtwy xal cuvdmteton Tl
TpwToLpYOLS altiong, T Uev i ¢ Epwmixic pwaviag, T 8¢ did g Belog prhocopiac,
& 82 Sid Tiig Beovpyixic Suvdpevess, A xpeittwy dotlv dmdang dvBpwmivie swepoatvrg
xail émotiunc. However, unlike the Oracles, Proclus sees miotic (not £pwg) as the
highest unifying or theurgic virtue. Cf., In Alc., loc. cit., 1. 13: % niomig iSpdovon
T@v Bvtwv Exactov év 16 dyad. See, also, O’Neill, Proclus: Ale. 1, p. 33 and n.
106; Rosan, Philosophy, pp. 214-215; Rist, Plotinus, pp. 231-246.

Fr. 49

1. matpoyeveg pdog: A designation for Aion (or Eternity) who functions as
the motion (= light) of the Highest God. (See Lewy, p. 101.) Lewy equates Aion
with Chronos throughout the Chaldean system, but such an equation is prob-
lematic; see dxowyusitov xpdvou, fr. 37 and notes. For Proclus, Aion was equated
with the dGvaug or second moment of the Father (as a triadic Monad) and
situated at the level of the second intelligible triad. See Lewy, Exc. VII, p. 483.
Cf., also, Lydus, De mens., II, 12; 36, 13-14 W.: 16 &pyétumov €idog T0G vortod
xol matpoyevol aldvos. See Hadot, Porphyre, I, pp. 385-386 and n. 1. Cf.
motpoyevole ‘Exdtng, fr. 35.

2. <6 Evomowdy @idg: Cf. (10) GAov gd¢, fr. 59.

3. dAxdjg: Cf., esp., frr. 1, 2, 32, 82.

4. Speyduevog véou &vBog: Cf. Spemtdpevon mupde &vlog, fr. 37.

matpuxdv voov: Cf. frr. 39, 108, 109.

5. mnyais: i.e., the sum of the Ideas considered as a whole; cf. myyaiouc
xparipag, fr. 42. See Lewy, p. 111, n. 178.

&pyeis: i.e., the particular or divided world-shaping Ideas; cf. fr. 40; xpnviioc
doxh, fr. 74.

6. Suvelv: Aion’s function here is to keep the Ideas in constant motion. See
Lewy, p. 100 and n. 143.

adel te pévery dbxvey atpopdAryyL: Cf. dxowfitw atpopdhiyyt, fr. 87, where
this same expression applies to the Iynges (which are equated with the Ideas in
the Chaldean system). Cf., also, atpdgahov, fr. 206 and notes; wévew &et tfj &bxve
atpogdhiyyt, fr. 12 (Damascius’ commentary). )
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Fr. 50

2. uéscov tdv matépwyv: Festugitre, Rév. III, p. 57 (based on Neoplatonic
exegesis), understands Hecate’s position here as situated between the Paternal
and Demiurgic Intellects (and thus equivalent to the ddvapic of the primordial
triad); cf. t@v moatépwv, fr. 16. Cf., also, Proclus, In Tim., II, 129, 25-27: péorny
vop xai &v tolg Beolg Exer xpav 7 tHg duyFic altio Bedg, dg doxel xai toic BeoAdyorg
ouvaywYds oboa t@v 800 matépwv. Lewy, however, (p. 142 and n. 283),
understands t®v motépwv here as referring to the ‘‘Rulers’’ or ‘‘Fathers’’ of the
three worlds. In this context, he identifies Hecate with the moon: ‘‘Hecate is
named instead of the moon, her intramundane abode. The verse must, accord-
ingly, be understood as identifying the ‘center’ of the moon with the ‘midmost’
of the three ‘Fathers’ (cf. fr. 73), that is to say, with the Ruler of the sun.’’ Tar-
dieu (‘“‘Oracles chaldaiques,”” pp. 214-215) appropriates both interpretations
and demonstrates how the metaphysical interpretation (Father/Power/Intellect)
is based on the physical model (Empyrean/Ethereal/Material Worlds). But to
conclude, as does Tardieu, that the Chaldean structure is dependent on a
similar Valentinian model is surely rash. A common Middle Platonic milieu
best accounts for similarities here.

‘Exdrrng xévtpov: For Proclus, the ‘“center of Hecate” designates 7| {woyévog
Bed (cf. fr. 32), the second term of Proclus’ intellectual order. See Lewy, Exc.
VII, p. 484; cf. p. 142, n. 283. Elsewhere in the Oracles, xévtpov is associated
with the sun; e.g., frr. 70, 111, 167. Cf., also, Synesius, esp. H. 2(4), 99-100;
3(5), 65, where xévtpov is identified with the Holy Spirit as nvoid ( = Chaldean
dbvotg).

Fr. 51

2. 7, mnyN T@v Yuydv: Here, nnys designates the World Soul ( = Hecate).
Cf. ibid., fr. 56.

3. Sekiteptic kv Yap Aaybvog mepl Yhpape x6v8pwy: The image is obscure.
Lewy (pp- 88-89 and n. 83) suggests an allusion to Hecate’s statue on which
hollows were depicted on both hips. Cf. Proclus, In Tim., II, 260, 24-261,15;
Festugiére, Tim., III, p. 304 and n. 3. See, also, Lewy, pp. 361-364 re the sym-
bolic interpretation of statues.

4. BX6Cer: Cf. €BAvae, fr. 37.

5. éuyuyouoa: ‘‘Ensouling’’ is characteristic of Hecate; cf. ¢uyoSoa, fr. 53.
In fr. 25, however, épbywro is attributed to the Father, the ultimate source of
all generation.

pdog Top alBépa xdopous: Simplicius (In phys., 613, 1-5) equates these terms,
respectively, with the Paternal Monad, Empyrean, Ethereal, and Material
Worlds (contra Proclus, who had interpreted the last three terms in apposition
to @dog; cf. Des Places, ‘“Notes,”’ p. 325 ). Although Lewy (p. 89, n. 84) accepts
Simplicius’ interpretation, he argues that pdo¢ must be equated with Aion and
not the First God, as the latter generates the World Soul, and, thus, cannot be
“‘ensouled’’ by her (as the oracle suggests). Tardieu, on the other hand
(‘““Oracles chaldaiques,”” pp. 204-209), questions Lewy’s ‘‘insertion of a
mythological entity’’ (i.e., Aion) into a progression of physical elements. Tar-
dieu prefers to combine the terms in this fragment with the list of elements in
fr. 67 (fire, water, earth, air) to depict a descending progression from light to
matter, with a mixture of fire, water, air, and earth between these two extremes.
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Tardieu also demonstrates how both the Valentinian Gnostics, as well as the
Chaldeans, developed numerous metaphysical patterns of structural oppositions
based on this physical model. A case in point is the Bu86¢/Bdfog equation of frr.
18 and 163. Cf., also, Hadot, Porphyre, I, pp. 396-398, who equates this progres-
sion of physical elements with a hierarchy of mythic powers (e.g., gods, angels,
demons, heroes) who inhabit various levels of the physical universe.

Fr. 52

1. &pexdic: In Lewy’s interpretation (pp. 88-90), a cosmic power associated
with the moon (cf. dpet, fr. 107) and thus with Hecate, whose dwelling place
is the moon. By remaining ‘‘within,’’ “‘virtue’’ remains uncontaminated by the
Material World.

wéhe: Common to the Oracles; cf. frr. 69, 97, 214.

2. <6 mapBévov: Cf. Hadot, Porphyre, I, p. 275 and n. 6, who points out the
‘‘paradoxical’’ virginal/maternal nature of Hecate. Psellus, P.G., 1136 b 9-10,
alludes to Hecate’s statue: {watfipt xoopnBeioa napbevind. Cf. dnelwxds, fr. 6 and
notes.

Fr. 53

1. t&g pepratag Tob dnpiovpyoed vonaetg: ‘‘Division’’ is characteristic of the
Ideas. Cf. duepiofnoav and pepepiopévar, fr. 37.

2. matpixdg Sravotag: Cf. vl voepad, fr. 37; #wvoia matpd, fr. 38. But cf.
Festugiére, Rév., III, p. 58 who equates this expression with the ‘‘Fathers’’ of
fr. 50 (and not with the Ideas).

3. wuyh: i.e., the World Soul, whose position here mediates between the in-
telligible and sensible realms. See Lewy, p. 85 and n. 70.

Qéppy: Cf. fr. 123, where ‘‘heat’ is said to be an anagogic power. Hecate’s
““heat,”’ of course, derives from the noetic fire of the Father.

puyobow: Lewy, op. cit., sees a play on words here between 0épuy and
¢uyoloa, as the latter can also mean ‘‘to cool.’’ Cf. Iambl., De myst., I1.6: % uév
t&v Bedv moapouaia...td piEv Quxpdv Ev Auiv...dpoviler, 10 8¢ Ofpuov alfer. See
Cremer, pp. 50-51.

Fr. 54

1. Beodéyor: i.e., the Juliani. However, this term is also used by the later
Neoplatonists when referring to the Orphic tradition. See Lewy, Exc. I, p. 444
d.

< Lpordve...Bed: Cf. tov {woybvov x6Amov (of Hecate), fr. 32; tiig {woybvou
nnyfic ‘Péag, fr. 56, intro.

tnéotnoav: ¢j. Kroll; npoinéotnoav, cj. Cousin.

2. ¢borg: Although Lewy (pp. 90 and n. 91; 95-96) equates Hecate with
Nature, it is more precise to think of Nature as proceeding from Hecate. Cf.,
e.g., Proclus, In Tim., I, 11, 19-20: towadtn obox (7 pboig) mpoeAfiiubey dmd g
{woydvov Bedic. See, also, Festugitre, Tim., I, p. 38 and n. 1. Cf., also, forms
of gdet¢ in frr. 70, 88, 101, 102, 106.
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Fr. 55

1. yoitot pEv yap ég 660 xtA.: Lewy (pp. 90-91 and notes 94-96) suggests
that this verse alludes to a popular notion that Hecate’s hair was made up of
snakes, and attempts to connect this interpretation with his understanding of
elupévov in fr. 38. Festugitre, Rép., I, p. 156, n. 4, prefers to emend the text
to: yoitan pév yap é¢ 8O meppixbra p@ta BAémovoy and translates: ‘‘sa chevelure
semble celle d’'un homme aux cheveux hérisses.”’

Fr. 56

1. ©7jg {woydvou nnyTic Péag: Here, it is Rhea who functions as a generative,
World Soul figure. Elsewhere, both {woyévoc (frr. 32 and 54) and mnyi (fr. 52)
are descriptive of Hecate.

3.'Pein: Lewy (p. 84, notes 65 and 66, contra Proclus) argues that this term
does not refer to Rhea, but is the feminine of p@dtog (and so the pun pein/por).
For Lewy, ‘‘Rhea does not figure in the Chaldean panthenon.”’ (Cf., Hadot,
Porphyre, 1, p. 396, n. 2, who agrees with Lewy.) Lewy translates v. 1 as: ““The
Source and Stream of the spiritual Blessed ones is easy-flowing.’’” But Festugiére
(Tim., V, p. 117, n. 1) argues that ‘‘le sens ne peut étre que Rhea, et, s’il y
a erreur, elle aura consisté a3 prendre pour chaldaiques des Aéywx orphiques.”’
Rhea, of course, figures in a number of Orphic fragments. See Kern, Orph.
Frag., Index III. Of particular interest is frag. 132: év tolg x6Amow fj¢ “‘Péag.
Damascius (II, 277, 5), who cites this fragment, attributes it to Orpheus.
Although Kroll, loc. ¢it., and Des Places, p. 134, argue for a Chaldean origin
(and, to be sure, the vocabulary of the oracle certainly fits a Chaldean milieu),
an unqualified acceptance of Rhea as a bona-fide Chaldean deity remains prob-
lematic. Psellus, for example, only mentions Hecate, not Rhea, in his summary
of the Chaldean system.

vocp@y paxdpwy: According to Lewy (p. 159, n. 350), a reference to the
planetary gods. Cf. frr. 140 and 160.

pony: This image of *‘streaming’’ or ‘‘flowing’’ is frequent in the Oracles in
a variety of contexts. Cf. péet, fr. 31; pebowpey, fr. 171; powlotoy, fr. 146; éppollnae
and polodvron, fr. 37; poilov, fr. 107; poai, fr. 61.

4. mpcbty duvdper: Elsewhere, Power is assigned the median role in the
primordial triad and is equated with Hecate. Cf. frr. 4, 50, 96 and notes. Lewy,
however, (p. 159, n. 350), understands ... mpdtn Suvdper as referring to the
Paternal Intellect from which the planetary gods emanate (based on his transla-
tion of v. 1; see supra. Lewy identifies the ‘‘Source and Stream’’ with the Pater-
nal Intellect.)

xéAmoroty: This term is associated both with the World Soul (e.g., frr. 32,
35, 37, 96) and the fecundating power of the Father (e.g., fr. 28; cf. pftpa, fr.
30).

5. mav: Cf. & wdvta, fr. 23 and notes.

npoyéer: Cf. émppel, fr. 32 and notes.

tpoydovaayv: Cf. tpoxdle, fr. 13.
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Fr. 57

2. ¢mtd ovepedpata xogpw®dy: The seven planetary spheres. Psellus, P.G.,
122, 1149 c, apparently conflates these spheres with the three worlds and comes
up with éntd cwpatixods xdopove: i.e., 1 Empyrean, 3 Ethereal, 3 Material. Cf.,
also, Damascius, II, 88, 21-24; Lewy, p. 123 and notes 218-219.

gEdyxwoe: A vivid description of the world-shaping activity of the Second In-
tellect. Lewy (p. 123) translates ‘‘set up on high;’’ Des Places (p. 81) prefers
““souffla.”” Cf. C.H. X.15: §yxwto; dyxwpévov (with reference to the ‘‘volume’’
of the soul as it descends through the planetary spheres).

nathp: Here, the Second or Demiurgic Intellect. Cf. natépwv, frr. 16 and 50.

Fr. 58

1. épecepBoinoev: Cf. pesepforfaag, fr. 200.

4. xpadiyg ton®: In Chaldean cosmology, the sun was situated in the middle
of the seven spheres as the ‘‘heart”” or ‘‘center’’ of the Universe. Cf. xévtpov,
fr. 70; xévtp®, fr. 111. See, also, Lewy, pp. 124, n. 221 d; 409-413; Des Places,
p- 82 and “‘Notes,”’ p. 325; Geudtner, pp. 55-56; Tardieu, ‘‘Oracles chaldai-
ques,’’ p. 195 ff. As such, the Chaldean order of the planets follows the ‘‘new
cosmology’’ developed during the Hellenistic period. See, e.g., Nilsson, Greek
Piety, pp. 96-103.

Fr. 59

1. ol...pusTxdToToL T@Y Abywy: A circumlocution for the Oracles; see Lewy,
Exc. I, p. 444 ..

¢v totg dmepxoouiotg (xoapots): (= fr. 209). For the later Neoplatonists, the
term ‘‘supermundane’’ could apply both to the Empyrean and/or Ethereal
Worlds. Cf. tév Smepoupdviov témov, fr. 16, intro.; Snépxoapov matpixdv Bibov, fr.
18. Cf., also, fr. 193 and notes.

3. (8) MAroxdg xéopog (xal ©0) SAhov pddg: Synonymous expressions for the
transmundane sun of the intelligible world (= Aion). As such, this noetic sun
is the transmundane ‘‘copy’’ on which the visible sun is patterned. See Lewy,
pp- 151-152 and n. 313. See, also, Proclus, EL. Th., prop. 52: név t6 aldviov §hov
dpa dotiv. In Dodds’ words: ‘“Wholeness is intermediate in the logical order of
universality, and therefore for Pr. [sic] in the metaphysical order also...It is
associated with eternity...which occupies a similar intermediate position be-
tween Being and the eternals.”’ See Dodds, Proclus: EI Th., p. 239; cf.
Festugiere, Tim, IV, p. 110, n. 5.

Fr. 60

2. mupds éEoxétevpa: A reference to the rays of the sun, which function in
both a physical as well as anagogic sense in the Oracles. Cf. dunvplowg yerots, fr.
2; mupfoxov, fr. 65; dxetdv, fr. 66.

4. toptav: The visible sun is the ‘“dispenser’” of heat and light for the earth.
In hymns to Helios, tapiag is used regularly with either nbp or ¢i¢. (See, Lewy,
pp- 154-155 and notes 324-329, who sees such hymns as influencing the Oracles.)
Cf., also, Synesius, H. 1(3), 36, 693; 2(4), 182; 8(9), 71; 9(1), 53.
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Fr. 61

3. 3pépos: A technical term for the movement of the stars. Cf. frr. 70 and
73; infra, 1. 18 (=v. 11). Cf., also, Synesius, H. 1(3), 31: pdvag te dpdpot. See
Lewy, p. 140, n. 276.

5. fiéprot te poat: i.e., the winds. Cf. fépog dyol, infra, 1. 7 (=v. 3); Synesius,
H. 2(4), 35: dvépwv potboc. See, also, pot}, fr. 56 and notes.

7. mvebpa seAfivng: Cf., esp., fr. 35 and notes, where mvebpa is associated
with the World Soul (or Hecate, whose abode is the moon).

fépog &yol: i.e, the winds. Lewy (p. 185 and n. 35) sees this verse as the be-
ginning of a Suvog xAntixde. In this regard, cf. fr. 216.

9. unvalwy xavayspev: Cf., esp., pivng potiov, fr. 107.

10. xéAnwy t©’ fepltwv: Cf. xéinor Aépo, fr. 216.

12-15. atBpng...cuvvnyovtat: These verses refer to the raiments (ethereal,
solar, lunar, aerial) acquired by the soul in its descent to earth. These raiments
make up the ‘“‘vehicle’’ of the soul. And so Proclus, In Tim., I1I, 234, 26-30:
xal SoxoToty Emeabon Toig Aoylowg &v tf xaB63¢w v Puyiv Aéyoust sudAéyew adto (i.e.,
o Synua thig duxic) AauBdvousay ‘‘aiBpne pépoc fediov’’ xtA. On the ‘‘vehicle’
of the soul, see frr. 104, 119-120, 129, 158, 210 and notes (as well as sources
cited in n. 84 of Introduction). Cf., also, Hadot, Porphyre, I, p. 182 and n. 1.

14. {mépog}: As Des Places notes (p. 134), pépog here does not fit the meter.

18. prnvaids e Spdpog: Cf. pnvoidv te Spbunua, fr. 64.

Fr. 62

This fragment (as well as frr. 91 and 208) is now attributed to Damascius,
not Olympiodorus. See Westerink, Greek Comm., 11, p. 15 ff.

2. ©@v grotyetwy: The stars. Cf. xdopov ototyela, fr. 39; Lewy, p. 97, n. 131.
In the context of Damascius, however, the ‘‘elements’’ mentioned here refer to
water and air.

atBépeg: A possible allusion to the ethereal raiments of the soul. Cf. fr. 61;
Lewy, p. 193, n. 64. Westerink, however, note loc. cit., suggests that the word
aiBépec alludes here to the ‘‘highest heavens’’ or Empyrean World, and that
Damascius has transferred this expression to the elements, water and air, ‘‘to
denote the highest and most refined part of each.”” Westerink also thinks it is
doubtful that the terms atoixeio and aiBépeg were ever connected in the Oracles,
citing Proclus, In Tim., II, 57, 12-14 as evidence.

3. éxel: In the context of Damascius, én’ &xpwv tig YTis.

Fr. 63
2. xupt® oynuertt: In the context of Damascius, a possible allusion to the
magical characters or signs used during some of the theurgic rites. (See Lewy,
p. 252, n. 91.) Proclus (In Tim., 1, 317, 22-25) also appropriates this expression,
but in a cosmological context: Soxei uév obv Soa @ Tpitew T@V dpxtx@Y 6 Beovpyos
dvatifnot, Tabta xal 06tog 1@ xbape Ndbvar xal InuLovpyely pév Tov 0bpavoy,  xupTd
oxhuar’’ mepixhdoag. See Festugiere, Tim., II, 175, n. 1, who draws a parallel
with Plato, Tim. 33 b.
supopévnyv: Cf. frr. 34, 164.
Fr. 64
3. pmvatdy te dpdumpa: Cf. unvoide te Spduog, fr. 61.
dotéprov mpombpeupa: Cf. ibid., fr. 107. Proclus uses our fr. 64 to support
Plato’s theory concerning the forward motion of the fixed stars in contrast to the
forward and retrograde movements of the planets.
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Fr. 65

Lewy (pp. 153-154 and notes 320-328) understands these obscure verses as
referring to the activity of the visible sun: ‘“The five attributes prove that this
fire designates the sun. For this luminary is situated in the fifth of the spheres,
if these, including that of the fixed stars, are counted from above; it is the mid-
most of the seven planets, in contradistinction from the noetic fire, it is called
the other; it contains the transcendental fire, it is life-bringing...This solar fire
descends from the transcendent fire in channels which attain the region of the
material world and bring through their warmth life to the earth.”

1. xévtpou: Cf. forms of xévtpov in fr. 50 (with reference to Hecate); frr. 70,
111, 167 (with reference to the sun).

Cwovoviag: Cf. {woybvov, fr. 32 (with reference to Hecate); {woyévou, fr. 56
(with reference to Rhea).

4. &)\ )Xo mupfoxov: The term ‘‘other’’ characterizes the ‘“fire’’ (or sun) of the
material world as distinguished from its noetic counterpart. Cf., similarly, nop
€tepov, fr. 6; mupdg Byxog...Erepog, fr. 68. Cf., also, mupfoxov, fr. 47 (with
reference to the virtue ‘‘Hope’’).

5. bAatewy dyetdv: i.e., the rays of the mundane sun which reach the earth.
Cf., also, frr. 2, 66, 110 where forms of éxeté¢ are used in an anagogic sense.

Cwnepdprov mlp: Cf. mupds {wngebpov, fr. 32 (with reference to the Paternal In-
tellect). Cf., also, Synesius, H. 1(3), 601-602: gwtdc Lwngoplov (in an anagogic
context). See, also, Hadot, Porphyre, 1, p. 402 and n. 11.

Fr. 66

1. pryvupévey & éxet@v: i.e., a ‘‘mingling’’ of the ascending soul ‘‘spark’’
or ‘‘channel’’ with the mystic rays of the sun. Cf. Synesius, H. 1(3), 720: pwrl
pryfva; 727: gooti wyetoav; 3(5), 47: uixBivan duxds mayd. Cf., also, pryfiva, fr.
6 (in a cosmic context).

nupds dpBitou Epya: An allusion to the sacred activity of the theurgist. Cf.
€pyov, fr. 110 and notes; mupdg Epya, fr. 133. Cf., also, Synesius, H. 1(3),
639-641: mupiwv 3’ Epywv. Lewy (pp. 196-197 and notes 79-83) understands this
verse as referring to the final purification of the soul; i.e., that of the higher or
rational soul (via the ‘‘divine work’’ of the theurgist). But this assessment must
be qualified by the noetic language of, e.g., fr. 1, which suggests some form of
genuine contemplative activity (free of external manipulation) at the level of the
higher soul. See notes to fr. 1 and detailed discussion in Introduction.

2. (1) &xpotatn {wn): In the context of Proclus, it is a matter of the poetic
life (f} mounmixd) w#) at its most perfect level; i.e., when the soul is ““filled with
the Divine’’ (rAfipng t@v Belwv). See A. Sheppard, Studies on the 5th and 6th Essays
of Proclus’ Commentary on the Republic, esp. pp. 171-182, for an excellent discussion
of this material in the context of Proclus’ theory of mysticism.

Fr. 67

1. 7 t@v 'Acouplwy Beodoyia: Another circumlocution for the Chaldean
tradition. See Lewy, Exc. I, p. 444 c.

3. mupde; Udatos; Yiig; alBprg (= dnp): The four elements from which the
sublunar world is fashioned. Cf. Psellus, Hypoipp. 27, where A7 motpoyeviic
signifies the primal substratum, and téttapa otouyela indicates the four elements
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from which 6 odpmag xéopoc is shaped. (Cf., Hypotyp. 20: & 8¢ 5o aehfvry év Toig
tétapat otouyelowg Dpéatnrev). See Lewy, p. 119 and notes 202-203; Des Places,
“Notes,”’ p. 326; Hadot, Porphyre, I, p. 396 and n. 7; Tardieu, ‘‘Oracles
chaldaiques,’’ p. 204 ff., who constructs a structural model in conjunction with

fr. 51.
Fr. 68

1 + 3. adrtovpy®v: Cf. Numenius, fr. 16 (Des Places): 6 ydp Sedrepog dittog v
adtomotel tThv e IDéav EavTod xal Tov xéapov Snptovpyds &v. Cf., also, C. H. XI.14:
abtovpydg Yap &v, del dottv dv 1@ Epyw adtdg dv 6 molel; Synesius, H. 1(3), 268:
adtoupyt Bedv.

2. §t1g mupdg yxog Etepog: A reference to the mundane sun. Cf. &Aho mupfox-
ov, fr. 65. Lewy, however, (p. 120 and n. 205; cf. p. 154) ignores the context
of Proclus and makes this phrase the subject of the fragment.

3. adpa 6 xoapxdy: The ‘‘world body’’ comprised of the four elements. Cf.
xbopov mepl sopacty, fr. 37.

4. ph) atvn0’ Gpevddng: In other words, the visible world (as opposed to the
intelligible world) must be solid and corporeal, a notion derived from a similar
description in Plato, T#m., 31 b. In both instances, it is the element of fire which
makes the world invisible. See Lewy, p. 120 and n. 206. Cf. Suvv, fr. 6.

Fr. 69

1. (6 obpavég): Although Proclus, loc. cit., equates 6 obpavég with 6 xéapog
(based on his interpretation of Plato, Tim., 28 b), in the Oracles, ‘‘sky’’ is more
properly the region of the fixed stars or Ethereal realm. Cf. obpavé, fr. 70;
Lewy, pp. 125-126 and notes 225-227.

sopa Exwv: Cf. tbid., Plato, Tim., 28 b.

2. vob piunpa: i.e., the corporeal sky is patterned after its intelligible copy.
Cf. Plato, ibid.

néler: Common to the Oracles; cf., e.g., frr. 52, 97, 214.

3-4. tu/odpatog: As a visible entity, the sky ( = Ethereal World) is involved
in matter, although not to the extent of the sublunar world, which is character-
ized as pooparic (frr. 134 and 181) and pelavavyis (fr. 163).

Fr. 70

2. xqwpTiefar: Cf. fdpnton, fr. 54.

3. ¢boig: Lewy (pp. 95-96 and n. 126) identifies ‘‘Nature’’ with Hecate.
However, as Festugiére suggests (see fr. 54 and notes), it is better to think of
Nature as deriving or proceeding from Hecate (or ‘‘suspended from the great
Hecate’’ as stated here).

%xéapwv: i.e., the stars. Cf., e.g., x6opoig, fr. 8; Festugiére, Tim., I, p. 38,
n. 3.

Zpywy: i.e., visible creation as a whole. Cf. alobnroic €pyou, fr. 40; Lewy, p.
96, n. 128. Festugiére, bid. (and thus Des Places), translates ‘‘toute creature.’’
See, also, Proclus, In Tim., I, 11, 28-30, where the first two verses of this oracle
are also quoted.

4. obpavég: The region of the fixed stars. Cf. fr. 69; Lewy, p. 96, n. 129,

3pépov: This term is regularly applied to the movement of the stars. Cf.
dpbpog, fr. 61 and notes for parallels.
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xatagdpewv: Cf. cupbuevog, fr. 34 and notes for parallels. See, also, Lewy, p.
96, n. 130.

5. xévtpov: Here, a reference to the sun’s position in the ‘‘center’’ of the
universe. Cf. frr. 111 and 167; xpadine, fr. 58. Lewy (pp. 96-97) thinks the term
‘‘center’’ here refers to the earth, but xévtpov is never used in this sense in any
of the extant fragments.

%3

Fr. 71

1. (AnéAlwv): Synonymous with Helios.

2. appovig: Cf. Proclus, H. 1.4 (elg “Hhov): 5¢ébev dpuoving popa mhobaov E-
Eoxerebwv. Cf., also, dppoviav, fr. 97; Synesius, H. 1(3), 341; 8(9), 37. In Lewy’s
words (p. 200 and n. 100): ‘‘According to the Chaldean doctrine, the sun, as
the center of the planetary world, holds the spheres together with its rays, and
thereby watches over the harmonious relationship of the revolving spheres.’’

Fr. 72

2-3. mavomAig mavvelet xexosunumévny: The reference is to Plato, Laws,
VII, 796 c 1, where this expression is descriptive of Athena. See Lewy, p. 95
and n. 118.

4. fixo Oeein: The ‘“goddess’ of the oracle is undoubtedly Hecate, who has
been conjured by the theurgist (and was often depicted as armed). Cf. frr. 219,
221-223; Lewy, p. 95 and n. 119.

Fr. 73

1. oltog & Zebg: In the context of Damascius, a reference to 6 &oyixog Zebg.
The passage as a whole is a commentary on Plato, Phaedrus, 246 e-247 a.

2. <pels matépag: Equivalent to &pxofs tpiot, infra, 1. 5 (= v. 3), as a probable
allusion to the Rulers of the three worlds. See Lewy, pp. 138-139.

3-4. tepog mpdtog pdpog, év & dpa péaaw Méplog, Tpitog dAog 8¢ v mupl
<Ny ¥0B6va BAxer: These three ‘‘courses’’ have been subject to various inter-
pretations. Kroll, for example, loc. ¢it., was puzzled by these lines, so emended
the text to read: Eot ydp aifépioc mpiTog dpbuog, dv & dpa pésaw Héprog, Tpltog
&\og, etc. (based on Damascius’ introductory comments. Cremer, p. 39, also
accepts Damascius’ interpretation of the ‘‘first course’’ as ‘‘heaven-
ly’’ = ethereal.) However, Kroll’s emendations (among other problems),
eliminate the crucial {epd¢ in v. 1 which, as Lewy points out (p. 140, n. 277),
has a transmundane or noetic (not ethereal) association. But Lewy (pp. 139-140
and n. 275), although noting this, leaves out a crucial comma after #épto¢ and
thus understands the ‘‘third course’’ (and not the ‘‘middle course’’) as ‘‘airy.”’
In doing so, Lewy extends the meaning of the second verse to read: ‘“The third,
airy course heats the earth in the fire (of the second course).’’ In addition, Lewy
connects the ‘‘sacred course’’ with Aion ( = transmundane sun), the ‘‘median
course’’ with the mundane sun, the ‘“‘airy course’’ with the moon. Although
Lewy’s general association of the three courses with the three worlds is un-
doubtedly correct, his translation of the fragment is unnecessarily forced. (Note
that Des Places, p. 136, accepts Lewy’s interpretations, but then does not sup-
press the comma after 7éptog!)
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Tardieu, on the other hand (‘‘Oracles chaldaiques,’’ pp. 213-214), translates
the fragment in the most obvious way (i.e., a ‘‘first, sacred course;”’ a “me-
dian’’ airy course; a ‘‘third course which heats the earth in fire’”), but then
mistakenly connects the ‘‘airy course’’ with the Ethereal World and the ‘‘third,
other course’’ with the Material World (the problem Lewy attempted to correct
with his translation). In the extant fragments, ‘‘airy’’ is regularly associated
with the moon and, thus, with the Material (not Ethereal) World. (Cf., e.g.,
the sequence in fr. 61: ether, sun, moon, air.) Similarly, the ‘‘third, other
course which heats the earth in fire’’ must allude to the sun, which rules the
Ethereal (not Material) World. (Cf. &\o, fr. 65; Erepog, fr. 68. But Tardieu’s
understanding of Chaldean cosmology as based on the Stoic doctrine of ‘‘three
fires’’ may well be correct.) Thus, none of the solutions so far proposed is entire-
ly satisfactory. The fragment, as it stands, remains a puzzle.

5. dpyals Y&p Tpial Tatade xtA.: For Lewy, dpxais toral is analogous to tpelg
ratépag (see supra, 1. 2). Cremer, however (p. 73, n. 294), challenges this inter-
pretation and translates &pyaic as ‘‘Principles’’ (with an allusion to the Iynges).
But Cremer’s interpretation is erroneously based on Damascius, II, 201, 2-4
(see fr. 78 and notes). As Lewy has correctly shown (p. 140, n. 274), the verb
Sovkeser demands the sense of “‘ruler’” here, and not ‘‘principle.”

Fr. 74

1. &moppety: Cf. Emppet, fr. 32; mpoyéer, fr. 56.

2. xpmviitog dpxh: Cf. Psellus, Hypotyp. 28: éxdotng 3¢ ceipdic 7 dxpbrng mny)
dvopdleton, & O¢ mposexdi xpivat. All of these expressions—mnyai (see fr. 49);
dpyal (see frr. 40, 49); xpfivau—ultimately refer to the Ideas. See Lewy, pp.
115-116 and notes 192-193.

3. duveitar: Evidently the fragment constituted part of a Chaldean hymn.

Fr. 75

2. adwaic: The feminine here alludes to the Iynges (ai foyyeg; cf. fr. 76; and
so Des Places, p. 136; cf. Chaignet, Damascius, II, p. 281) and not the Teletarchs
(of tehetdpya; cf. frr. 85 and 86) as Lewy thought (p. 141, n. 281, who translates
the verse as: ““The ruling path subject to the Teletarchs’’).

&pyxés: cj. Des Places; dpytog, codd. Cf. Chaignet, ibid., n. 1: “‘genitif d’un
nom &pyg, pour &px# ou Gpxixde.’’

adAddv: According to Lewy (op. cit.), synonymous with 3pduog as a technical
term for the movement of the stars (cf. Spépog, fr. 61). But adAdv is not attested
elsewhere in this sense. The fragment remains obscure.

Fr. 76

1. w&g tuyyag: Here, the Iynges function as noetic entities equivalent to the
Thoughts or Ideas of the Father (cf. fr. 77). As noetic entities, Proclus locates
of Toyyee at the first level of the vonti xai voepd Sidxoaiiog. See Lewy, Exc. VII,
p. 483. Elsewhere (e.g., fr. 206), this term refers to the ““magic wheels’’ used
in the theurgic rites. See discussion in Introduction.

2. émepBaivovst: Cf., nomen agentis, émBfiropa, fr. 44 (with reference to Eros).
Both the Iynges and Eros function as ‘‘binding’’ entities in the Chaldean
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system. See Geudtner, pp. 42-47 and discussion in Introduction. Cf., also,
émBhtopeg, fr. 216 (here, with reference to lunar demons).

3. xéapots évBppoxouout: Cf. xéopwv évlpdoxwy, fr. 34; xbopoic évlpdaxov,
fr. 87; &xBpoxovow, fr. 35. Thus the Iynges, like the Ideas (as ‘‘thunderbolts’’)
‘‘leap into the worlds’’ as fiery entities.

3-4. axpdrnreg Tpels: According to Lewy (p. 156; cf. p. 134, n. 256), another
term for the Iynges, who were associated with the three world circles. Cf.
Sxpbrnrag, fr. 82.

4. <mupin v’ 78 aibepin xal VADING>: ¢j. Lewy, p. 132, n. 250. Cf.
Psellus, Hypotyp. 3: web’ v tpetc érépag (sc. Toyyog) motpxdg xai vomtde xod
&obéyxtoug, drapoboag Todg xbapoug Tpuxd xatd 6 dumbpiov xod 16 aiféprov xad To
SAdatov. Cf., also, Hypotyp. 5.

b

Fr. 77

1. a¥ ve: ¢j. Lewy; fuyyeg, codd. But it is Psellus who has introduced tvyyec
here. See Lewy, p. 132, n. 249.

voodpevar <éx> matpéBev: éx, ¢j. Lewy; cf. éx matpbBev, fr. 130. As Ideas,
the Iynges are ‘‘thought’’ by the Paternal Intellect.

2. Bovkals dpBéyxtog: Cf., esp., dxuddt Bourf, fr. 37; mednvids Bovd, fr. 81;
&idiey PouAf, fr. 107.

xevodpevan: The ‘“movement’”’ of the Iynges is their “‘leap’ into the worlds
(see fr. 76). This movement is a circular motion away from and back towards
the Father (cf. fr. 87) and, as such, constitutes their ‘‘thinking.’’ See Geudtner,
p- 43.

Fr. 78

1. ol éxi payeL@®v matépeg: i.e., the Teletarchs or Rulers of the three worlds
who play a role in the theurgic rites (dnl payei@v). See Lewy, p. 139 and n. 274.

3. SramdpOutor: These ‘‘couriers’ are the Iynges. (Cf. Proclus, In Crat., 33,
14: 16 BrambpByiov dvopa <@ iyywy.) Damascius, however, has mistakenly ap-
plied this term to the ‘‘three fathers.’” (See Lewy, p. 133 and n. 254.) Cremer,
however (pp. 73-74 and notes 295-296), accepts Damascius’ interpretation.
(See, also, notes to fr. 73.) As “‘couriers,”’ the Iynges transmit messages be-
tween the intelligible and sensible worlds (@ matpl xai tf SAq). But these
messages are none other than their own magical names. (Cf. dvopa gepvéy, fr.
87.) See, also, Synesius, H. 1(3), 105-107: perétw mpombrowg/mopBuetor
cogolg/ayiwv Suvwyv; Geudtner, pp. 44-45.

Fr. 79

1. ndig xéap.og: Either a reference to the three worlds (cf. mavti dv xbope, fr.
27) or, more likely, to the stars (cf., e.g., xéopoic, frr. 8 and 76). See Lewy, p.
135, n. 259. Psellus, however, loc. cit., understands the ‘‘universe’’ in a general
sense.

&voyTiag: Noetic entities associated with the Iynges. Cf., e.g., Proclus, In
Crat., 33, 14-15: 0 Sumbpbuov dvopa t@v Wyywv, 8 mdaag dvéxetv Aéyetar Tog
mnyds. As such, these ‘‘Supports’’ play a crucial role in maintaining the regular
movement of the spheres.

dxapmets: Cf. &yvaumrov, fr. 36.
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Fr. 80

3. SAaiorg ouvoyelotv: These ‘“Material Connectors’ are equivalent to the
rays of the mundane sun. See Lewy, pp. 131, n. 246; 155-156.
SouAedet: Common to the Oracles; cf. frr. 73, 81, 184.

Fr. 81

1-2. tig voniig éxelvng xai voepdg taEews: For Proclus, the median order
(or 6 debrepog Bidxospog) situated between the intelligible and mtelle:ctual 'orc'lcrs
(see Lewy, Exc. VII, p. 483). In the context of ProclusZ the operative principle
(for which he cites the oracular fragment) is that of dominance and dependence,
i.e., each entity or divine being dominates the principle below it but, at the same
time, is dependent or subservient to the principle apove it. .

3. mupde voepol: Here, apparently the Father or First Intellect. But cf. voep®
nopl, fr. 37, where this term indicates the Second Intellect.

voepoig mpnatiipowy: The Ideas; cf. mpnotip, fr. 34; ﬂpnatﬁpcw,. fr. 8?.

4. dovAebovta: Since this verb is used supra (fr. 80) in connection with the
Connectors, it is possible that the ‘‘Lightning-bolts’’ can be a§similated to ttle
Connectors in some sense. (Cf. fr. 82.) In the last an:alyms, the ouvoyels,
npnotiipes, duelhxtot, dvoxfe, and fvyyes all function as diverse aspects of the
class of Ideas. See Lewy, p. 156.

ret@nvide BovAfi: Cf. metdd, fr. 14; Boukq, fr. 37 and notes.

Fr. 82

3. @poupety mpnotiipary: This function of ‘‘protecting’’ is also assig,ned to the
Connectors and Implacables. Cf., e.g., Psellus, Hypotyp. 10: of 8’é apai}mot,
Smodekdpevor THy mpnoTAptov T@v cuvoyéwv dbvapty, ppovpolot thg dmbpeis dveobev
v Tatépwy. .

&xpétnrag: The “‘summits’ are associated with the Iynges. Cf. dxpbrnres, fr.

6.
’ 4. ¢yxepdong: This “‘mixing’’ metaphor is common to the Oracles; cf. frr. 29,
42, 44.

&Axfic: “‘Strength’’ is a regular epithet of the Father; cf., esp., frr. 1, 2, 32,
491'.'3;0\): Cf. ibid., fr. 3, where this term is similarly descriptive of the Father.

ouvoyebaty: Here, probably analogous to npnetijpow, supra, L.3(=v.1).

Fr. 83

2. bAomotol: Lewy (p. 155, n. 331) understands this term as a Chaldean
neologism comprised of 8Ao¢ + mowbw and thus translatgs as “enc}ovyed with
quality entire.”” As such, Lewy wants to see a parallel with &hov i in fr’.’ 39
and thus understand the Connectors as the originators of the ‘‘entire light (\)f
Aion. (Cf., in this regard, Proclus, In Tim., III, 18, 4-5: 6 aldv...m¢ guvoyedg
xal ppoupée.) But in the context of Damascius, 6Aomotol must be understood as
constructed from 8Ao¢ + motéew.
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Fr. 84

Des Places, p. 87, following Kroll and Lewy, had originally cited only the
second hemistich of this verse as oracular, but now affirms Tardieu’s
reconstruction (following Saffrey-Westerink) and would replace it in his text as
fr. 23 bis. See “‘Notes,” p. 324.

1. mévrag: cj. Saffrey-Westerink, causa metri; névra, codd.

2. (& mp@tog auvoyeds): i.e., the Father or Highest God, understood here as
the ultimate source of the Connectors. Cf. Julian the Chaldean’s prayer to tov
suvoxéo o0 mavtés as reported by Psellus, De aurea catena (ed. Sathas, An-
nuaire. . .des études grécques, IX, 1875, p. 217, 2 ff.). Cf., also, suvoyebe, fr. 207.

3. EEw dmapyet: Cf. ibid., fr. 1 and notes. See Hadot (Porphyre, I, p. 306 and
n. 4): ““L’Un ou Pére représente le moment de la concentration, de I’union,
dans lequel préexistent, sous un mode caché, non deployé, seminal, toutes les
déterminations ultérieures.’’ This expression thus describes the essentially inef-
fable nature of the First God before he is even deployed triadically. Hadot, ibid.,
cites Proclus, Th. pl., 268, 34 (Portus) as a parallel to this idea: &3tve pév 6
Tp@Tog (ToThp) TiY TV Shewv droyéwnaw. Cf., also, frr. 3, 18, 191 and notes;
Lewy, p. 129 and n. 240.

Fr. 85

1. & mpbiteg (vekevdpyms): The “‘first Teletarch’’ is the Ruler of the Em-
pyrean World (identified with the transmundane sun or Aion). See Lewy, p. 149
and n. 305; Saffrey-Westerink, notes ad loc.

2. topady Tob mupds: i.e., the soul. This image reflects Plato, Phaedrus, 246.
During the anagoge, it was the function of the first Teletarch to conduct the soul
upward (probably under the influence of Eros). Cf. fr. 46; Synesius, H. 9(1),
118-119: ...tapsole/dvaywyiny dpdtwy; 1(3), 617-618: voepods tapaobs; 2(4), 285:
Tapadg Puxds; 3(5), 67: duxdc tapools, and passim.

3. & B¢ pégeg...teActot... tov atBépa: A reference to the Ruler of the Ethereal
World (identified with the mundane sun).

6 3¢ tpitog...Tthv...bAny Tedetol: i.e., the Ruler of the Material World (iden-
tifed with the moon). Cf., also, Psellus, Hypotyp., 5: mpogexeic 3¢ Toig auvoyedor
Tobg TeAetdpyog héaot Tpelg xal adtole Bvtag Gv 6 pév umbpog, 6 ¢ aibéprog, 6
3¢ SAdpyne. Proclus locates the Teletarchs at the third and last level of the
intelligible-and-intellectual order. See Lewy, Exc. VII, pp. 483-484.

Fr. 86

2. yuyoxpdtwp: i.e., the second Teletarch or Ruler of the Ethereal World.
In the context of Proclus, ‘‘soul’’ is associated, in general, with the Ethereal
World, ‘“‘intellect’” (6 vot¢) with the Empyrean World. As the ‘‘Ruler of souls,’’
the sun draws the soul upward on its rays. See Lewy, p. 149 and n. 304; Des
Places, ‘‘Notes,’’ p. 326.

3. émBefnxde: Cf. érepBaivovar, fr. 76.
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Fr. 87

1. ai...¢fpon: Proclus uses this term exclusively of oracles derived from in-
dividual inspiration (such as the Chaldean Oracles), in contrast to ol xpnepof, or
oracles received at established places such as Delphi. However, Porphyry,
Damascius, and others make no such distinction. See Lewy, Exc. I, p. 446 p.

2. 8vopa aepuvéy: Equivalent to the Iynges as voces mysticae (and thus equated
as well with the ouvffpata/sépBora which are ‘‘sown’’ throughout the world; cf.
fr. 108). Cf. Proclus, In Tim., I, 274, 16-18: 810 xai toi¢ Beovpyols dvbpara Bei
xoopixe Topadédotat, T piv dpprta xahodueva, & B¢ pnTd mop’ adrols. See Lewy,
p. 134 and n. 256.

dxorpnitew otpopdityyt: Cf. dbxvew atpogdiyyt, fr. 49. This expression con-
veys the image of the Iynges as moving out from and back towards the Father
in a ceaseless, circular motion. Cf., also, stpdpadov, fr. 206, with reference to
Hecate’s ‘‘magic wheel.”’

3. xéaporg evBpiaxov: Cf. xbapoig évBpoxovsar, fr. 76. It is from the vantage
point of the stars (or xéapot) that the Iynges communicate their magical names
back and forth between the sensible and intelligible worlds.

Fr. 88

1. [% gderg]: As Kroll suggests, loc. cit., f| boig is probably introduced here
by Psellus from a preceding paragraph. Following Des Places, then, I have
bracketed this term. Lewy, however, (p. 263, n. 14), following the parallel of
Synesius (see infra), prefers to bracket elva.

todg dalpovag: In the Chaldean system, the sublunar world was believed to
be inhabited by various demonic powers who pervaded all aspects of Nature.
Cf., e.g., frr. 90-92, 216. In addition to demons, there were “‘orders’’ (tdEeic)
of gods, angels, and probably heroes. Cf., e.g., Psellus, Hypotyp., 20-21: eiol 8¢
BeToe TdEer xol yévn mepl Exaotov iV atouyelwv: ped’ obc of t@v fedv dradol &yyeho
€9’ olc al t@v douwbvewy dyéhat...xal petd tobtovg of fipweg. Cf. Hadot, Porphyre,
I, p. 397 and notes 2-4, who suggests that the order of heroes may well have
been introduced by Porphyry. But Cremer, p. 39, thinks that the series in-
cluding heroes is based on a Chaldean Vorlage. Cf., also, Festugitre, Rév., III,
p. 263, who is of the same opinion. Synesius, H. 5(2), 52-53, alludes to this
verse: va Sauprévwv Spihov/gisis ifdvoron tixter. See Lewy, p. 263; Geudtner, pp.
59-60.

2. xaxfi¢ UAng: In the Chaldean system, matter is viewed as an aggressive,
evil force and thoroughly demonized, a notion prominent in the Platonic
“underworld.”” However, unlike most of the Gnostic and Hermetic systems,
this hylophobia does not extend to the Ethereal World or region of the fixed
stars. In this regard, cf. esp. fr. 153 and notes and see discussion in Intro-
duction.

t&...fhagtipate xpnotd xat é0A&: The ‘‘offspring’’ here are evil demons
associated with the earth. Cf. the y8évior xbvec of frr. 90 and 91. In the extant
fragments, there are no ‘‘good’’ demons per se, although Psellus (Hypotyp. 23)
mentions such a class. It is likely that these so-called ‘‘good’’ demons (who aid
the ascent of the soul) are to be classed with the ministering angels of the Chal-
dean system. (See Lewy, pp. 260-261 and discussion in Introduction.) In the
context of Psellus, this oracular fragment as a whole is directed toward placating
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evil demons during the course of a theurgic initiation. Lewy (p. 269 and
n. 36) adds that the fragment probably constituted part of a ‘‘placatory prayer’’
aimed at preventing these demons from despoiling the ‘“chief theurgical action
of conjuring ‘Nature’ ’’ (which Lewy identifies with Hecate). But Nature,
more properly, should be identified as deriving from Hecate. Cf., esp., fr. 54 and
notes.

Fr. 89

2. Bnpornémhov: Cf. Bijpes xBovég, fr. 157; yBévior xbves (and variations), frr.
90, 91, 135; xvv@v &Abywv, fr. 156. Thus, the ‘‘beastly’’ nature of evil demons
lures the soul to a similar ‘‘animal’’ life.

avondég: Cf. dvaudels, fr. 135 (as descriptive of the x8éwiot xbveg). In Antiquity,
‘‘shameless’’ was a common description for the nature of dogs. See Lewy, p.
217, n. 41, who notes that the term dvaideix was regularly associated with the
Cynics and their self-designated ‘‘dog-like’’ existence.

Fr. 90

1-2. xéAnwy vaing: Cf., esp., xBévior xéAnot, fr. 216. The “*hollows of the
earth’’ are the specific location of terrestrial demons. Cf. Psellus, Hypotyp. 23,
where evil demons are similarly said to be év 1@ xotAdpatt. Lewy (p. 308, n. 186;
cf. p. 259, n. 3) sees a possible allusion to the caverns of Tartarus.

2. Opdoxouvary: Cf. forms of évlppoxw, frr. 14, 34, 76, 87; éxBpdaxw, frr. 35,
37, 42.

xBéwior xbveg: Cf. frr. 91, 135, 156; Synesius, H. 1(3), 96-97: uyoBépouc
xbvag; 2(4), 245-247: oele 8 dvoudii/xbva tov xBbviov/Saipove yalag; Proclus, In rem
p-, 11, 337, 17-19: & 87 xai w& Abyt ““xvaly’’ dmerxdlew elwbev (sc. 10 Soupéviov
Yévog) xal ‘‘mnpov’’ dmoxakelv ¢ vob xal Siavolag &potpov. See Geudtner, pp.
56-63.

2-3. &AnBig ofjpa: During the course of the theurgic rites, ‘“true signs’’ (such
as the fiery apparitions described in fr. 146) preceded the arrival of the conjured
god or goddess. The danger here—as the fragment warns—is the always present
possibility of false or deceptive signs sent by evil demons to subvert the
theurgist’s ‘‘divine work.”” Cf. Iambl., De myst., II1.5: & onuela tév
¢mnveopéveov (i.e., the entranced medium) & Oeloa Texpfpio g dhnBuijc
évlovaidaecc.

4. tpewpods T@v yux®v: This notion of ‘“‘avenging demons’’ (which
ultimately goes back to the Erinyes of Homer) is a common one, both in terms
of post-mortem punishments in Hades as well as vices which afflict the body
here and now. Cf., e.g., C.H. 1.23; XIIIL.7; Asclepius, 28; Lydus, De mens., IV,
32; p. 90, 24-91,9 W.; Tambl., De myst., I1.7. See, also, Cremer, pp. 77-78;
Nock-Festugiere, Corpus Hermeticum I, esp. p. 24, n. 57.

Fr. 91

1. ot &hoyor daipoveg: Cf. xvvidv dhéywy, fr. 156.
2. éAdrerpo: A likely reference to Hecate, who is traditionally associated with
dogs or hounds. Porphyry (De philos. ex or. haur., p. 151, Wolff) equates the dogs
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of Hecate with evil demons. Thus Hecate, as the source of demonic nature (cf.
fr. 54) becomes the ‘“‘driver’’ or mistress of these demons. See Lewy, p. 271 and
n. 41, who thinks this verse formed part of a conjuration hymn.

feptwy...xuv@dy, yBoviwy te xatl bypdy: i.e., demons of the air, earth, and
water. Damascius, loc. cit., also mentions demons of the heavens (odpdviot),
ether (aiféptot), and Underworld (§moyxfévior). In this regard, cf. Orph. Hymn:
[TIPOZ MYZAION (ed. Athanassakis), 32-33: Aafpovac odpavioug xal évidpoug/xal
xfoviovs xal SmoxBoviovg 78’ Eumupipoitovg. But see Lewy, p. 268, n. 34, who
argues that the classification heaven, ether, water, earth, Underworld originates
with Proclus.

Fr. 92

2. b8pofartiipag: Lit. ‘‘water-walkers.’’ Cf. the xvvé@v bypév of fr. 91. Proclus,
loc. cit., also uses the more common &wudpov to describe these demons. In this
regard, cf. vippar dvédpix, fr. 216. Festugiere (Tim., IV, p. 143 and n. 4)
translates this expresssion as ‘‘qui se meuvent dans ’eau.”

Fr. 93

2. mohuyedpove: This term is descriptive of matter. Cf., e.g., pebowpey xebja
tanewdv, fr. 171 and forms of pevetds in frr. 128 and 134.
¢UAa: i.e., evil demons. See Lewy, p. 260 and n. 4.

Fr. 94

3. volv piv yuyi: Here, the World Soul. The locus classicus is Plato, Tim.,
30 b 4: vobv pv év duyd, duxiy 8¢ év adbpatt ovviatdg 10 Ty cuvetextaiveto. See
Lewy, p. 182 and n. 24. Hadot, Porphyre, I, p. 340, n. 5, sees this passage of
Plato’s as ‘‘the point of departure’” for later speculation about the vehicle of the
soul.

<yuymy 8 >: ¢j. Kroll (and so Des Places).

3-4. ¢vl copatt dpy® Nuéag éyxatébnxe: Here (in contrast to Plato), the
oracle is describing the particular souls of generation weighed down by the ma-
terial or ‘‘sluggish’’ body (or, perhaps, more specifically, the vehicle of the soul;
cf. e.g., the use of sepa in fr. 128). Cf., also, Synesius, H. 1(3), 564-568: Zb
Yop v xbopw/xatébov Puydv,/Ba B¢ Quydc/év odpat vobv/Eomewpag, dvak. See
Geudtner, p. 70, n. 302; Theiler, 1942, p. 29 = 1966, p. 287.

4. Totp dvdp@v te Bedv te: In the context of Proclus, a reference to the
Demiurge, identified with Zeus. Cf. In Tim., 1, 408, 23-24: nept 105 peyiotov Atdg
0 mathp Gvdpdv e Bedv te. See, also, Festugitre, Tim., II, pp. 176 and n. 1;
282. The Chaldean reference, however, is to the Highest God as Pater. Cf., e.g.,
frr. 25 and 115.

Fr. 95

1. Tobtov yupaxtiipa: According to Plato (7im., 36 b-d), the World Soul had
the shape of a Chi (X), the axes of which were bent and joined together to form
semi-circles. In Chaldean thought—since particular souls were patterned on the
World Soul—they, too, had the same configuration. In the context of Proclus,
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knowledge of this ‘‘character’”” had magical significance, permitting the
theurgist to invoke the souls of certain heroes (e.g., Heracles, Pentheus) and
even Plato himself. In this latter regard, cf. Psellus, De aur. cat. (as cited by
Lewy, p. 253, n. 96): xai 6n ('Tovhavdg 6 Xaddalog) tabtny (thy tob ITAdtwvog
duxiv) éromredewv Ex Tvog Téxvng lepatieiic EmuvBavero mepl dv ¢BobAeto. Cf., also,
Proclus, In Tim., III, 6, 13-15: 8i& yapaxtipwy xal dvopdtwy {wtixdv telobvteg
6 Gydhparo xoi {@vra xol xwvobpeva dmotehobvieg. (See Festugiere, Tim., IV, p.
22 and n. 2; cf. Tim., III, 299 and n. 1.) As such, these ‘‘characters’’ and
‘‘names’’ can be equated with the ‘‘tokens’’ and ‘‘symbols’’ of Chaldean ter-
minology as voces mysticae.

2. Eyxdpdiov: i.e., the soul. Cf. Iambl., De myst., I1.7, where the expression
dyxapdiatov i refers to the ‘‘inner light’’ of purified souls evoked during an
autoptic rite. (See Cremer, pp. 97-98.) Cf., also, xapdia, fr. 211; xpadizg, fr. 58
(here, a reference to the sun as the ‘‘heart’” of the universe).

Fr. 96

1. puy", 70p...o0ca paetvév: In the context of Psellus, a reference to the
World Soul (and so Lewy, p. 86 and n. 75; cf. p. 87, n. 76). Festugiére, how-
ever, (Rév., III, p. 58, and thus Des Places, p. 90), understands a reference to
the human soul. Cf., in this regard, Kroll, loc. ¢it.; Theiler, 1942, p. 33 = 1966,
p- 291 and n. 129. But in either case, both the World Soul and particular souls
(as fiery entities) ultimately derive from the Primordial Fire or Father.

duvdpetr matpds: ‘Power’’ is regularly associated with the Highest God. Cf.
frr. 1, 3, 4, 5, 56, 136.

2. Lwiig deomébrig: As ‘“Mistress of Life,”” the World Soul animates the sensi-
ble world. Cf., e.g., frr. 32, 54, 56. Kroll, however, loc. ¢it., understands here
the particular soul which animates the body.

3. toyer: Cf. ibid., fr. 79.

ToAA®DY TAMpOpate x6Anwy: Cf. tov {wovbvov whnpods’ ‘Exdrng xbAmov, fr.
32. In Gnostic sources, pleroma is a technicus terminus designating the ‘‘fullness’’
of the Divine world as a whole.

Fr. 97

1. Bedv &vEer: According to Lewy (p. 98 and n. 88), analogous to év Qedp xetv-
ton, fr. 130. (Psellus, loc. cit., paraphrases: o Octov...np 7 vy Prélerar elg
éowthv.) Thus, for Lewy, God—in the absolute sense—refers here to Aion as the
ultimate ‘resting place’’ of the elevated soul. (See esp. pp. 20, 28, 104.) But
fr. 1 suggests that, in addition to this ascent to Aion (=the ‘‘light’’ of the
Father; cf. fr. 49), there was a further ascent to the Father himself via some form
of genuine contemplative activity (and not just externally manipulated theurgic
ritual, as Lewy suggests. See detailed discussion in Introduction.)

2. ob0dtv Ovntov #yousa: i.e., the soul can now be considered free of all the
material defilements associated with corporeality. But whether, as Lewy sug-
gests (e.g., pp. 198-199), this expression refers to the ‘‘final purification of the
soul’’ is problematic. It may well allude just to the purification and *‘salvation’’
of the lower soul/8ynuo-mvebua (see fr. 129 and notes) in preparation for the con-
templative purging of the higher or rational soul.
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pepéBuotan: i.e., the “‘drunkenness’ of ‘‘sober intoxication,’” a common ex-
pression to describe ecstatic experience. (Psellus, loc. cit., paraphrases: éflotatot
éawtiic.) Cf., e.g., Philo, De opif., 71: péby vneakie xatacyedeic (sc. 6 voig). But
note that here, 6 volig is seized by ‘‘sober intoxication’’ when it perceives the
Forms or Ideas; beyond this point, according to Philo, there is a further ascent
to ‘‘the Great King Himself.”” In the Oracles, it may well be that the ascent to
Aion similarly permitted perception of the Ideas (cf. fr. 49) in a moment of
‘‘sober intoxication,”’ prior to the ascent to the Father. (Cf. Plotinus, Enn.
VI1.7.35 where, similarly, prior to the ascent to the One, the elevated soul ex-
periences itself as ‘‘nous in love,”’ this state described by Plotinus as one of
divine ‘‘drunkenness’’.)

3. &ppoviav: i.e., the cosmic harmony of the Ethereal World dominated by
Apollo-Helios (cf. fr. 71). Lewy (p. 200, n. 102) suggests that the ‘‘paean’’ men-
tioned in fr. 131 may have been a hymn in which the soul exalted her ‘‘union
with the harmony of the universe.”” Cf., also, C.H. 1.25 re the ascent of the
soul 3 g dppoviog.

Fr. 98

Tardieu (Lewy?, p. 680) considers this fragment ‘dubious.’’ (It is cited neither
by Kroll nor Lewy.) Bieler, however, (Boethius, loc. cit., ad not.), suggests a
possible Chaldean origin: ‘‘hexameter alios ignotus ex oraculo quodam
Chaldaico fortasse sumptus est.”” Des Places (p. 139) thinks the ‘‘sense’’ of the
fragment is close to that of frr. 94 and 130.

2. &vdpog tepol Bépag: Cf. Sépag, frr. 163 and 224. Des Places thinks the use
of this term further affirms a possible Chaldean origin for this fragment (despite
Tardieu’s objection). See ‘‘Notes,”” p. 326.

atBépeg: Perhaps an allusion to the ethereal raiments which make up the vehi-
cle of the soul. Cf. fr. 62 and notes.

Fr. 99

1-2. (zhv rvéveory) Onreberv: Cf. addpat Ontedousa, fr. 110; Synesius, De in-
somn., 139 c:-Ofiooa ydp xotioboo tov mpdtov PBlov EBelovtiic dvri Tl Onreboo
dovheder (sc. A duxh); H. 1(3), 571-574: xatéBav and cod/ydovi Ontetoor,/dvl B¢
Bosuc/yevpav SobAa. This ‘‘service’” and ‘‘enslavement’’ properly constitute
two phases in the descent of the soul. See, e.g., Theiler, 1942, p. 32 = 1966, p.
291; Cremer, p. 91 ff.; Geudtner, pp. 27-29; Hadot, Porphyre, I, p. 186 and n.
2; Lewy, p. 189 and n. 45.

2-3. &apdartey twdyéve: The soul which serves generation with an ‘“untam-
ed neck’’ does not yield to the temptations of material existence, 1.€., it does not
become enslaved by matter. Its reward is an immediate return to its Divine
home after death. See Lewy, p. 189 and n. 45.

Fr. 100

2. adymnpav: Lewy (p. 297, n. 143, following the gloss of Proclus) translates
this term as ‘‘arid.’’ Cf. Festugiére, Rép., III, p. 101, n. 2: “‘adyunpds = evidé-
ment ‘qui a perdu sa fraicheur, son éclat, qui est ternie, desséchée,’comme une
femme stérile.’’ Des Places, however (p. 91), prefers a more ambiguous *‘sale,’’
noting that matter properly contains a humid element.
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Fr. 101

1. gloewg...altontov &yaipa: In the context of Psellus, it is a matter of ap-
paritions, in general, evoked during the theurgic rites. Cf., in this regard, adtén-
o, fr. 142; Iambl., De myst., I1.4: adrogaviy dyadpdtwy; I1.10: A TOTTIXG
&yéAparta. See Cremer, pp. 45; 143-144. But the original Chaldean context may
well have been a specific reference to Hecate, who is connected both with Nature
and the moon. Cf., e.g., Proclus, In rem p., II, 133, 1-18: elc iy
sEAVLoAY. . .opoTpay, v § Tiic Yevéoewe aibtia mhong xai, d¢ gnalv Tig lepdg Adyog,
6 ““adftomtov dyahpa tig gboews’’ mpookdumer; In Tim., I1I, 69, 15-16: geAfivn pev
adtlo Totg Bvnrolc ti¢ pdoewe, 10 ‘adtomtov &yahua’’ oloo tijg mnyaing ploews.
Lewy (pp. 98, n. 134; 271) connects this fragment with frr. 102-103 and 107 as
interdictions against invoking Hecate ‘‘face to face,”” in order to avoid attacks
of demons (which Hecate controls; cf. fr. 91). Cf., also, Festugiére, Rép., III,
p. 77, n. 6; Tim., IV, p. 94 and n. 5.

Fr. 102

1. #) y&p tig ¢baews mny#: An allusion to Hecate as the “‘source’” of material
generation or ‘‘Nature.”” Cf., esp., the role of Hecate in frr. 51-54.

2. pdavv/elpappévov: Here, “‘Nature’’ and ‘‘Destiny’’ are equated. Cf. Pro-
clus, In Tim., III, 271, 16-17: éuBAédacor (ai uyal) eic...thy gbow Eavtdg
eipopuévy ouvtdttovaw; Synesius, H. 1(3), 603-608: iva xetpa q>6ctg{06x
¢mBaAeL,/80ev odxétt Y&,/00 porpaia/xAdaig dvdyxag/makivopsov dyet. See Theiler,
1942, pp. 33-34=1966, p. 291. In the context of the theurgic rites, “gazingj’
(4uBAédre) at ““Nature/Destiny’’ (or Hecate) is to invite the danger of demonic
attack. Cf. fr. 101 and notes; eipapuévoy, fr. 103; elpaptic, fr. 130; eipaptiy, fr.
153. See, also, Lewy, p. 98, n. 134.

Fr. 103

1. suvawEfage: Cf. Proclus, De prov., 164, 8: ‘‘neque coaugeas fatum, cuius
finis...”” Kroll (p. 50, n. 1) reconstructs the Greek as: wnd¢ cuvawkfiong 0
mempwévov, 0b Téhog <oddév>. See, also, Lewy, p. 266, n. 23, who conjectures
“Awdn¢ as the missing predicate noun.

elpappévov: ¢j. Des Places (cf. fr. 102); thv eipappévny, codd. Thus, the oracle
admonishes ‘‘not to increase’’ or ‘‘add to’’ the influence of demonic Destiny
which infects all aspects of material creation or ¢batg.

Fr. 104

1. ph) nvebpo pobvyg: According to Westerink (Greek Comm. Phaedo, 11,
Damascius p. 193, note), only these three words belong to the Oracles and should
come after fr. 105 with. the following reconstruction: {nAév e Bévov te/ExBule,
undt ppevi oBéooat, wi mvedpa pokdvyg. Westerink argues that Psellus ““may un-
wittingly have added some extraneous material to the Oracles, as he did in other
cases.’’ Des Places, however, notes that Proclus elsewhere attests to the second
half of the verse (e.g., In rem p., 11, 52, 5) as does Hermias (/n Phaedrum, P 13Q,
28 ff.), and would thus keep the verse as is. See, “Notes,”” p. 327 and testimonia
to fr. 104, p. 92. In the context of the Oracles, wvebua is synonymous with Synua
as a term for the “‘vehicle’’ of the soul. The ynua-nvedpa, then, would be com-
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prised of quasi-material accretions from the ether, sun, moon, and air. (Cf. fr.
61. See, also, frr. 120, 128, 129, 158, 201 and notes.) The oracle warns against
“‘defiling’’ or ‘‘soiling’’ the vehicle; i.e., becoming totally immersed in matter
(and thus subject to demonic temptation). This Chaldean expression is also
familiar to Synesius: e.g., H. 1(3), 56: mvelpo podver; 547-548: xol mvedpa
sdov/dpéhvvtoy, &vak; De insomn., 151 d: 4 piv (sc. duxd) fArtov, 7 8¢ udAilov, dx
Exdotn portc Edustiymoe T mvebpa éubluvev. See Geudtner, pp. 13-15; Theiler,
1942, p. 37 = 1966, p. 297; Hadot, Porphyre, I, p. 187, n. 3; Lewy, p. 184 and
n. 29.

1-2. pndt Pabivrg/todninedov: cj. Kroll (and thus Lewy and Des Places) to
fit the meter; o éninedov, codd. Kroll’s reconstruction is rejected by Westerink,
ibid., who argues that the sentence is not a verse but only has the ‘‘look’” of a
hexameter and that it is poAdvyg which properly ends the line (see preceding
note). As for the terminology, énimedov is a geometric term borrowed from
Pythagorean speculation. In Lewy’s words: ‘“The...fragment...is explicable on
the ground of the Pythagorean interpretation of the plane as the number
three...The number three is in the Oracles the measure of the noetic and there-
fore the purport of the oracular warning is that the mortal should not
‘materialize’ his mental substance by extension into the realm of the somatic’’
(see p. 396 and notes 311-313). Cf. Proclus, In rem p., II, 52, 5 and In Tim.,
I, 146, 14-15, where érimedov is equated with material creation. Psellus, how-
ever, understands this term as referring to the ‘‘luminous garment’’ (adyoetd7
xttév) of the soul as distinct from the mvebpa. But this subtlety is a Neoplatonic,
not Chaldean, distinction. See, e.g., I. Hadot, Le Probléme du Néoplatonisme Alex-
andrin, pp. 99-106.

Fr. 105

3. gpevi p1) oRéoat: Lewy (p. 265, n. 18) suggests as objects either tov Gyvov
Epwa, TOv Quyatov omwbiipa (cf. fr. 44), or t0 duyF¢ upa (cf. fr. 112). Cf., also,
fr. 45, where the descent to matter is said to ‘‘stifle’’ the ‘‘true love’’ of the
Divine. Kroll, loc. cit., compares this fragment to the series of injunctions
enumerated by Proclus in De prov., 175 (144, 16-18 B.): ““Te ipsum videns,
verere! et, iterum: Cognosce te ipsum! iam institit, et in aliis: Extra corpus esse
te ipsum crede, et es!”’ Kroll believes this last injunction is drawn from the
Oracles. Cf. comments of Westerink in notes to fr. 104, supra.

Fr. 106

1. toAunpds: In the context of Psellus, man is ‘‘impudent’’ because he deigns
to comprehend the workings of Nature. (Cf. fr. 107; Lewy, p. 254, n. 98.) Lewy
(p- 55, n. 175) suggests that the admonition was preceded by oty& (as in fr. 132).
In Gnostic and Hermetic sources (as well as Numenius and some early passages
of Plotinus), téApo generally describes the soul’s descent into matter as an am-
bitious act of self-will. But as Dodds has shown, the later Plotinus, in reaction
to Gnostic thinking, views the soul’s direct descent as an inner necessity, free
of deliberate willfulness. See Dodds, Pagan and Christian, pp. 23-26; Festugiere,
Rév., 111, p. 83 ff.; Zandee, Terminology, pp. 26-28.
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Fr. 107

The oracle enumerates various types of divination, all of which are to be rejected
in favor of theurgy. In Lewy’s words (p. 257): ‘‘As Tamblichus contends (e.g.,
De myst., II1. 27-28; 31) theurgy is the only legitimate form of divination, as it
is bound up with the apprehension of the noetic powers which are the real rulers
of the Universe.”’

2. &AnBeing: ““Truth’ is associated with the sun. See Lewy, p. 146 and n.
293; cf. p. 49, n. 158, where Lewy cites examples of Apollo’s ( =the sun’s)
association with ‘‘truth.’’

3. pétpov MeAlov xavévag suvabpotsag: Cf. Proclus, In Tim., 1, 202, 17:
petp@dyv dpdpov feAiov xavévag cuvabpolsog. Festugiére, Tim., I, p. 261, n. 1,
understands xavévag as referring specifically to astronomical or chronological
“‘tables.”’

4. &idlew BovAy matpdg: Gf. dxwdd BovAfj (of the Father), fr. 37; Boukaig
dobéyxtog (of the Father), fr. 77; moutpde mebnvid BovAf, fr. 81. Cf., also,
< mpwriatov matpds> &idlov vy, fr. 22.

5. potov: Cf., esp., pof}, fr. 56 and notes, for parallels.

6. dstéprov mpomdpevpa: Cf. 2bid., fr. 64. The entire verse is cited verbatim
by Proclus, In Tim., III, 124, 31 in conjunction with fr. 64.

8. ol Bustddy amAdyyvwy xTX.: Cf. Synesius, De insomn., 135 ¢, who cites this
verse verbatim as a Aéytov.

9. ¢ebye: Common to the Oracles. Cf. frr. 130, 134, 213.

10. eboefing tepov mapddeioov: A reference to the Chaldean abode of the
blessed. Cf., esp., mapddeicov, fr. 165 and notes.

11. dpeth: ‘‘Virtue’’ is an appellation of the moon. Cf. dpetfig, fr. 52; Lewy,
p- 221 and n. 181.

sogia: ‘‘Wisdom’’ is associated with the planet Mercury. See Lewy, p. 221
and notes 183 and 184.

gdvopta: ‘‘Good order’’ is an attribute of the fixed stars. See Lewy, p. 221
and n. 182.

Fr. 108

2. adpBoAa: These ‘symbols’ are equivalent to the “‘tokens’” (cuvffuasa; cf.
frr. 2, 109) as voces mysticae. This expression also designates the sacred materia
(e.g., stones, herbs, scents) handled by the theurgist during some of the Chal-
dean rites. In this regard, cf. Psellus, P.G., 122, 1132 a; Proclus, De Magia, p.
151, 10 ff.; Bidez. For further details, see discussion in Introduction.

notpuxdg véog: Here, the Father or Highest God. Cf. ibid., fr. 39; matpixdg
vobg, fr. 109.

gomeipey xotd xéapov: ‘‘Sown in the cosmos,” the symbola can be equated
with the Platonic Forms (and thus with the Iynges; cf. frr. 76-78). In addition,
these ‘‘symbols’ are also said to be ‘‘sown in the soul’’ (as voces mysticae). Cf.
Proclus, In Tim., 1, 211, 1-2: cupférog dppfitotg 1@v Bedv, & tdv Puydv 6 mathp
évéonetpev adtals; Psellus, P.G., 122, 1141 a: Zoplola motpixdg vbog Eomerpe toic
uxatc. See Festugiére, Tim., II, p. 32, n. 1. Cf., also, ¥omaptan, fr. 28;
é¢véometpey, fr. 39 and notes.

3. ©& vomté: The “‘intelligibles’ are the Ideas. Cf. ibid., frr. 8, 31, 40.

x&AAn &ppagta: Descriptive of the Ideas. Cf., e.g., Philo, De Opif., 71: ¢
Béag Beaadprevog, OmepBdAlovta xdAAn. See Lewy, p. 191 and n. 55. The
vocabulary goes back to Plato, e.g., Phaedrus, 250 b-d.
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Fr. 109

1. ©d BéAerv: Cf. 16 BéAew xatéveuae, fr. 22 (but here, as an act of the Father);
Cremer, p. 98 and n. 506.

matpuxog vavg: Cf. frr. 39 and 108.

2. AMiBng: i.e., the ‘““forgetfulness’” of the soul after it has ‘‘fallen’’ into the
body. Cf. éx Aine, fr. 171. The image is common, going back to Plato, e.g.,
Phaedrus, 248 c; 250 a. See Lewy, p. 190 and n. 53 for numerous parallels in
a variety of sources.

piipe: Analogous to the cuvBfuata/obpuBola as well as to the {epd Adyw of fr.
110. Cf. Psellus’ commentary, loc. cit.: quvéatn Yop 7 $uxd) & t@dv lepdv Abywv
xal oy Belwy oupféiwv.

3. matpixel suvbBnuatog dyvet: Cf., esp., tpiddog abivbnua, fr. 2, as a possible
allusion to the triadic nature of the Highest God. ‘‘Remembering’’ or ‘‘focus-
ing’’ on this token ( = &vbog voi? cf. notes to fr. 110) serves as an anagogic device
to prod the soul upward. See further discussion in Introduction.

Fr. 110

1. puyfic éxetév: i.e., the ‘‘channel’’ or solar ‘‘ray’’ on which the soul both
descends into the body and then ascends on high during the theurgic rites. Cf.,
esp., éumuplotg dyetole, fr. 2; dyetdy, fr. 66. This term is also analogous to both
axtivag, fr. 34 and adyde, fr. 115. Cf. Lewy, p. 189 and n. 45.

1-2. &v wwve tdEet/éni tdEwv: For the later Neoplatonists, the term téfig is used
interchangably with setpé (cf. fr. 203; Bidez, C.M.4.G., IV, 1928, p. 144 and
n. 1; Dodds, Proclus: El. Th., pp. 208-209). Lewy (p. 190, n. 47) sees these two
prepositional phrases as referring, respectively, to the initial descent of the soul
via the ether, sun, moon, and air (cf. fr. 61) and to the Ethereal order where
the soul desires to return. In this latter sense, Lewy (:bid.) understands pepic in
fr. 158 as referring to the tdfic where the soul ascends. See, also, Geudtner, p.
73 and n. 316; Tardieu, ‘‘Oracles chaldaiques,’”’ pp. 200-201. Cf., also, Disc.
8-9, NHC VI, 52,7-8, where téfi¢ refers to the ‘‘order’’ of the tradition, under-
stood here as the proper ‘‘order’’ of ascent through the eighth and ninth
spheres, or highest levels of spiritual attainment.

2. sopatt Onredonsa: Cf. (tiv yéveow) Bntedewv, fr. 99 and notes.

<bméfin xal wdg>: cj. Lewy, p. 189, n. 45, based on Psellus’ paraphrase.

3. alBug: In Tardieu’s view (‘‘Oracles chaldaiques,’” pp. 203-204), this term
(analogous to wd&Atv) underscores the ‘‘renewal,”’ ‘‘rebirth,’”’ and ‘‘regenera-
tion’’ of the soul.

tep® Aéyew: Psellus (loc. cit.) equates this term with the &vBog voG as 7 S¢mrotépa
Sdvapig tii¢ Puyic. If this equation is valid, then the function of the &vBo¢ vob (as
a ‘‘sacred word’’ or synthema; cf. 8vopa oeuvév, fr. 87) must, in some sense, be
theurgic (and not solely contemplative, as suggested in fr. 1). See detailed
discusston in Introduction.

gpyov: i.e., the sacred activity of the theurgist. Cf. &ya, frr. 66 and 133.
Psellus (loc. cit.) specifically understands here the material rites (tév Aix&v
teAet®dv) aimed at purifying the vehicle of the soul: ofetor ydp xabafpeaBor Ty
oy AlBorg xal méoung xail Emeydoic, xal edtpoyov eltvar mpdg v dvéBaotv. Thus, it
is both ‘““word’’ and ‘‘action’’ which prods the soul upward. Cf., in this regard,
Iambl., De myst., I1.11: 4 t@v Epywv tév dppfitwy xai Stip mdoav vénotv feompemna
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gvepyoupévwy tedeatovpyia 7 te T@v voodpevv Tolg Beols wévov auuBorwy dgBéyxTtwy
Sbvapig évtibnow v Beovpyidy Evwaty,

4. mopx07: Tardieu (‘‘Oracles chaldaiques,”” p. 201) suggests that this term
properly conveys the sense of ‘‘de-rangement’’ (mapdvowx) or ‘‘de-viation’’
(napéxBaotc) as found frequently in various Gnostic sources with regard to the
““fall’’ of the soul. Cf. Des Places, ‘‘Notes,”’ p. 327, who continues to prefer his
translation of ‘‘a été produite,’’ contra Tardieu.

5. &vagtnogpevos: cj. Tardieu (ibid.) as a probable gloss on the part of
Psellus. But Des Places, ‘‘Notes,”” p. 327, still prefers the reading &vev xpioewg
as attested in Vaticant graeci, V, 1026, f° 227 v° and v, 573, £° 96 v°. Migne reads
(mistakenly?) gvaxtnedyevos.

Sk t@v tedeotixdv Epywy: i.e., the various material rites of a theurgic in-
itiation. See, esp., Lewy, Exc. X, pp. 495-496.

Fr. 111

1. ebrpoyov 8¢ té voepdv: In the context of Proclus, the “‘intellectual faculty”’
of the soul is ‘‘well-wheeled’’ in terms of its ability to ‘‘revolve’’ around the In-
telligible through various ‘‘perfective’’ means of intellection. Psellus, on the
other hand, uses the expression eftpoxov in connection with the vehicle of the
soul and its ascent (see supra, notes to Epyov, fr. 110).

2. xévtpw émanépywy: An allusion to the sun as the ‘‘center’” (cf. xévtpov,
fr. 70) or “‘heart’’ (cf. xpadife, fr. 58) of the planetary spheres and, thus, the
““center’’ of the anagigé as well. In Tardieu’s words, the sun functions as a
‘“‘veritable dvaywyedc.”’ See ‘‘Oracles chaldaiques,”” p. 204, where Tardieu
compares Gos. Truth, NHC I, 45,36-39 (although here, the solar imagery is
applied to Christ). Cf., also, fr. 174 re the ‘‘seven-rayed god.”’ The literary
model, however, is Il. 23, 429 ff.: *Avt{Aoxo¢ 8’ ¥tu xai moAd wdiiov Ehauve xévipw
¢manépywyv. See Festugiere, Tim., III, p. 358, n. 2; Lewy, p. 195 and n. 75, who
equates émiomépywyv with émpoitdv onBapndéy, fr. 2; Theiler, 1942, p. 20, n.
6 =1966, p. 276, n. 87.

pwtdg xeAddovtog: Here, a reference to the sun. But cf. bid., fr. 2, where
this expression apparently refers to the ‘‘rushing’’ sound of the celestial spheres.

Fr. 112

1. yuxiic Babog &uBpotov: Equivalent to the ‘‘eye of the soul.”’ See Lewy,
p. 169 and n. 388; cf. upa Juxiic, frr. 1; 213. Psellus, however, loc. cit.,
understands this expression as referring to the ‘‘triple powers’’ or ‘‘faculties’’
of the soul; i.e., al voepai, ai Savontuxal, af dofastixai. Psellus’ explanation
derives from Proclus. Cf. Exc. chald., III; p. 193, 1 Pitra, where ¢uyfig Bdboc is
similarly interpreted in terms of these three faculties.

gupata mavta: Again, an allusion to the “‘eye of the soul.”” According to
Lewy, the hyperbolic ®dvte (in an anagogic context), ‘‘is intended...to hinder
the formation of any concrete association’’ (see pp. 373-374 and notes 235-239,
where Lewy cites numerous parallels to this “‘eye of the soul’’ expression in a
variety of sources). Cf., also, fr. 1, where the &vo¢/pAdE vol terminology similar-
ly alludes to an immediate, intuitive apprehension of the Divine, free of concrete
images. In Psellus’ interpretation, 8uuata refers to the yvwatixal évépyetar of the
three soul faculties cited supra. Psellus goes on to say that the ‘‘eye’” is the
sbpforov yvdoewe.

COMMENTARY 185

2. éxmétacoyv dvw: Analogous to éxtelvag vobv, fr. 128; cf. teivon xevedv véov,
fr. 1. See Lewy, p. 170. The metaphor is also found, e.g., in C.H. X.5:
Gvametdoon Ay todg 100 dpfakuode; Philo, De Plant., 58: t@ davolog Supatt.. . del
Gvamentapévey xol edButevidg BAémovti. For Psellus, the faculties of the soul are
“‘stretched’’ towards Christ.

Fr. 113

2. yph 3¢ yahwdoor yuxhv: i.e., to keep the passions in check. Cf.
ompatos...wéya Bpllovta yahwd, fr. 213,

3. 8ppa i) Eyxdpoy yBovl Suopbpey: Cf. Synesius, De insomn., 140 c: péxpis
Eyxbpon 1@ wehavawyel (cf. pekavauyéa, fr. 163) xol dupixveqel (cf. dppueveprs, fr
163) ywed; H. 1(3), 660-661: péxpic dyxdpon (sc. 7 buxh)/plovepd pepidr. The
fragment refers to the soul’s entrapment in matter. Lewy (p. 172, n. 402, follow-
ing Lydus), cites Plato, Phaedo, 81 c as the locus classicus; Geudtner (p. 13, n. 59,
following Wuensch), prefers Phaedrus, 253 ff.

oowBij: Cf. oidpa sameetg, fr. 128.

Fr. 114

2. BantiaBeion: The image is common. Cf., e.g., C.H. XII.2: odparog Yap
cuvBétou Somep yupol Léovaty A e Ao xad 1) NBovi, el &¢ dufdon 7 duxd BamiCsmL‘;
Synesius, Dio, 6, 1129 B: 10 & Aéyoig xGAhog...0d Babbverar mpog EAny 0dde
uBamrilel Tov volv Tais Eaxdtang duvdpeat. See, also, Lewy, p. 277 and notes 76-77
for additional parallels; Hadot, Porphyre, I, p. 404 and n. 2.

%x8ovég olatporg: Analogous to xfoviwv mabéwy, fr. 213.

Fr. 115

1. xp7 oe amebdeLy mpdg To 9dog xTA.: Cf. Iambl., De myst., I1.6: tobg éxl ©6
nhp omebdovtag; Synesius, H. 1(3), 687: & tov dxndfi/Aeypdva (cf. ngpo’tstov,. fr.
165) matpdg/onetdw...; M. Victorinus, H. II. 46: ‘‘Propero, si iubes redqu,
nostri salvator, deus.’’ Cf., also, 6€TH, Ap. Jas., NHC I, 7,10-12; 37-38; Tri.
Trac., NHC 1, 123,5-11, and the famous Valentinian Gnostic formula—mobd
oneddopev—Exc. Theod. 70.2. The theme of ‘‘haste’’ to the Divine world is a con-
stant in the religious traditions of this period and parallels the theme of “‘flight.”’
Cf. forms of gebyew, in frr. 107, 130, 134, 213. The locus classicus is Plato, Theat.,
176 a-b: xp#...pebyew 8t wdyota. See, also, Lewy, p. 171 and n. 396; Cremer,
p. 80; Geudtner, p. 71; Hadot, Marius Victorinus, 11, p. 1074; Tardieu, ““‘Oracles
chaldaiques,’” p. 203.

emedderv: Cf. ibid., fr. 134; anebdovra, fr. 6; omeddovat, fr. 116.

¢dog: Cf. forms of gig, passim.

adyéde: Cf. ihid., fr. 213; adyfi, fr. 35. Festugiere, Rév., III, p. 59, n. 1 sug-
gests abAdg; similarly, Theiler, 1942, p. 35 = 1966, p. 294. Cf. adAf, fr. 202.

2. moAbv tacapévy) volv: According to Lewy (p. 180 and n. 14; cf. p. 171,
n. 396), ““Intellect’’ is the ‘‘first constituent of the soul,”” followed by “Will,”’
and ‘‘Eros,’’ which are contained in vobg. Cf., esp., frr. 44 and 94. As for TOAGY,
Des Places translates ‘‘multiple;’’ Festugiére (Rév., III, p. 59), “puiss.apt.”
Griffiths (CR, 25, 1975, pp. 241-242, following Merkelbach), would subsititute
topby for moAbv. Although this reading is plausible, forms of topég are not attested
elsewhere in the extant fragments, whereas forms of mokig are frequent. Cf.,
also, éacdpevov, fr. 2; éocdpevog, fr. 42.
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Fr. 116

1. Bpetols Totg sdpa vooloty: i.e., those who think in terms of sensible rather
than intelligible realities. Lewy (p. 278, n. 80; cf. pp. 170-171 and n. 395) iden-
tifies the o&pa voobvreg with the pthoodpartor of Plato, Phaedo, 68 ¢, who are “‘in-
capable’’ of gpovetv &8dvta xal Bt (cf. Tim., 90 c).

2. yupvnteg: The ‘‘naked’’ soul is one that is free of its material accretions
(or vehicle). The image is common. Cf., e.g., Proclus, In Al., 63 [138,18 Cr.]
W.; 83 [180,2 Cr.] W.; Plotinus, Enn. 1.6.7.7; C.H. 1.26; X.17; XIIL.6; Pr.
Paul, NHC I, 14,35-36; Ap. Jas., NHC I, 20,30-32: Bwa) or 'kaaKk” a2HOY.
For a general discussion, see Rist, Plotinus, pp. 188-198.

Svew amebdoust mpog Gyog: Cf., esp., fr. 115, v. 1.

Fr. 117

. 3. owlbpevor B’ &) dAxiig: Here, ‘‘strength’’ refers to the divine ‘‘soul
spark’’ or ‘‘flower/flame of mind’’ which has the power of theurgically uniting
the soul to God and thus effecting its ‘‘salvation.’’ In the context of Proclus, on-
ly certain exceptional individuals can be ‘‘saved’’ via this divine &hxf (cf.,
similarly, fr. 118). In terms of the Chaldean tradition, these ‘‘more vigorous
natures’’ (to borrow Proclus’ phrase) would be the class of fzovpyof. Cf. Proclus,
In rem p., 11, 120, 3-4: Snhodv Mels ye phicopey thy O’ éfic dhxdic elg feodg dvdrtaaty
g Totadtng Quxig; thid., 112, 21-25: xal uxdy Exwv sdpato Srepopiany xal Tpde
0 &vew Brémew EmmBeiov xal 8’ fig dhxfic, xatd 10 Abyiov, ywelopévry dnd TGV
OAtx@dv dpydvewy xal el to &vavtes €080 to0 odpavod ywpoloav. See Lewy, p. 194
and n. 67: “‘In these passages, &Ax# means the noetic power of the soul delivered
from matter.”’

Fr. 118

2. anéppo: Cf. Synesius, H. 1(3), 559-561: Zov onépua pépw/ ... smvbijpa véou;
580-581: ofme ndoov/EoBeoev dAxdv; 597-598: onéppa.../alkwy év éu@; De insomn.
138 c: 0 voepdv &v Auiv omépua. This ‘“‘intellectual seed,’” ‘‘strength,”’ or
“‘spark,’’ then, is that divine element within, which is freed once the vehicle of
the soul is purified. It is this element ( = the &vBoc/@AdE vod; Bupa duysic) which
has the power to elevate the soul as well as ultimately unite or ‘‘bind’’ it to God.
See, esp., Hadot, Porphyre, 1, p. 183, n. 4; Geudtner, pp. 50-53.

3. @doug yvwptopa: According to Geudtner (p. 52), this expression is
equivalent to the quvbfpara/sbuBola. Lewy, however (p. 242 and n. 56), equates
it with enpele; i.e., those “‘signs’” which precede the apparition of a deity during
the theurgic rites. Cf. &Anfé¢ ofjpa, fr. 90 and notes; lambl., De myst., 11.3:
yvwpiopota Bedv xal Sawpévev; IIL.2: <& &Anbwva yvwpiopata (here, as with
Synesius, in connection with dream divination).

4. &7jc dAxdic: Cf., esp., ' éfic dAxdig, fr. 117 and notes.

Fr. 119

1. tol adyoetdols sdpatog: i.c., the ““vehicle’’ of the soul. See fr. 120 and
notes. Although both Hierocles and Psellus (e.g., P.G., 122, 1137 c; see fr. 104
and notes) distinguish between a ‘‘luminous’’ and ‘‘pneumatic’’ vehicle of the
soul, this distinction is Neoplatonic, not Chaldean, in origin. See Dodds, Pro-
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clus: El. Th., p. 320. See, also, Iambl., De myst., II1.11; 14; V.26, where the
terms adyoeidobg and aifep@ddeg are used in connection with both mvebpa and 8-
7o, but without the precision of Proclus. See Cremer, pp. 136-139.

tiig TdY dAw@v poAvopdv: Cf. fr. 104: ud) mvebpo woAbvng.

2. t@v lepdy xaBapuédv: The vehicle of the soul is purified via various ‘‘ma-
terial’’ rites. Cf., e.g., Psellus, P.G., 122, 1132 a: 6 8 XaAdaiog odx #Akwg gnatv
Audic dvdyeson mpog Bedv, el i) Suvapddaopey ©o g duxdic Exmua Al T@Y SAdY
teAet@v. See discussion in Introduction.

4. Beoouvdétou dhxdig: Hierocles, loc. cit., equates this expression with Abetg
duxdic. (See Lewy, p. 194 and n. 66.) Both expressions allude to the unfettered
‘‘soul spark’’ free of its vehicle. Once this stage of the ascent is achieved, the
soul’s “‘strength,”” “‘spark,” ‘‘flower/flame of mind’’ can theurgically unite (or
“bind’’) with God. Cf., similarly, frr. 117 and 118 and discussion in Intro-
duction.

Fr. 120

2. puyfig Aemtdy Eynpa: i.e., the quasi-material ‘‘vehicle’” of the soul made
up of accretions from the ether, sun, moon, and air (see fr. 61). Although Lewy
(p. 178, n. 7) accepts this fragment as genuine, he notes that Kroll (p. 47)
doubted the existence of an authentic Chaldean text containing the word 8ynpua.
But the use of this term (plus the doctrine associated with it) can be confidently
assumed for the Chaldean tradition. See discussion in Introduction and cf. frr.
104, 128, 129, 158, 210 and notes.

Fr. 121

1+ 2. % éuméhaaig/éuneAdoag: In the context of Proclus, ‘‘approaching’” is
the fourth degree of prayer and precedes the fifth and final degree of &vwalg
(‘“‘union’’). The first three degrees are yv@og (‘‘knowledge’’), olxelwaig (“‘at-
traction’’), and ouvagf (‘‘contact’’). These five degrees are part of the ascent
process and are based on a similar doctrine in Iambl., De myst., V. 26, where
three degrees of prayer are mentioned; i.e., suvaywydv, ouvdetxdv (cf. Beo-
cuvdértou, fr. 119), and 1 &pprrog Evwaig. Dillon (lamblichi Fragmenta, p. 411, n.
1) suggests that Iamblichus’ theory of prayer may have had a Chaldean origin,
but admits the impossibility of “‘secure evidence on this point.”” See, also,
Lewy, pp- 173-174 and n. 406; Bremond, ‘‘Un Texte de Proclus,’” pp. 448-462.

2.t mupl y&p Bpérog xtA.: Des Places’ text inadvertently omits fe6fev from
this line, although Des Places correctly translates ‘‘de Dieu”’. (See ‘‘Notes,”’
p. 328, where Des Places now makes the appropriate correction in the text.)
According to Lewy (pp. 173-174 and n. 406), “fire,”” “‘light,”” and *‘god™ in this
line all refer to Aion and not, contra Proclus, to the ‘light of the gods’’ in general.
Thus the fragment describes, in Lewy’s words, ‘‘the movement of the cognizer
towards the noetic goal.”” Although ‘fire’” and ‘light,’” in the Oracles, can refer
specifically to the “‘intelligible light’’ of the Highest God and/or Aion (cf. @ddg
and =bp in frr. 3, 5, 6, 49, 59, 115; see, also, Geudtner, pp. 66, n. 277; 77,
these terms can also refer to the apparitions of various gods evoked during aufop-
tic experiences. In this regard, cf. the use of 9é¢ and nbp in frr. 145-148. Thus,
Lewy’s interpretation, which is based on Theos. 13, 10 ff. (in Dodds’ words, ‘‘a
very weak’’ Chaldean source; see ‘‘New Light,”” p. 266 = Lewy?, p. 695) is
problematic.
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Fr. 122

1. 7 8¢ t@v dyvélwv pepic: i.e., the angelic order is one of the ‘‘chains’’
linking various aspects of the cosmos. Cf. &yyehix® xdpw, fr. 138; peple, fr. 158;
wdfig, frr. 24, 110; cerpd, fr. 203.

2. TNy YuyNv @éyyousa mupt: i.e., once the soul is filled with ‘‘divine fire”’
it is no longer weighed down by matter. This anagogic function of the angelic
order parallels that of fr. 123.

3-4. 7ol dypdvrouv mupds: In later Neoplatonic interpretation, the dypavrot
made up a specific class of angels who dwelled permanently in the supermun-
dane regions. See Lewy, p. 261, n. 8.

4-5. odx éxporletton el TNy DAtxmv &rakiav: Forms of poileiv (in connection
with matter) are common in the Oracles. See, esp., fr. 56 and notes to po# for
parallels.

5. suvdrntetar: For Proclus, ‘““contact’” (ouvag) is the third degree of prayer.
See notes to fr. 121.

Fr. 123

1. &uey?: The notion of ““‘mixing/unmixing’’ intellect/soul and matter (in
both cosmological and soteriological contexts) is familiar to Platonism,
Hermeticism, and Gnosticism alike. See Zandee, Terminology, p. 22, for several
parallels. Cf. Jonas, Gnostic Religion, p. 58 ff.

2. mvebpatt Bepud: In the context of Proclus, ‘‘heat’” and ‘‘breath’ are
anagogic powers. Cf., similarly, Hermias, In Phaedrum, 197, 2 C: Bépunv yap
XaAel Thv dvarywyov ddvaptyv. See, also, Proclus, Exc. chald., 11; 193,14-15 P.,
where “‘heat’” and ‘“‘cold’’ are contrasted in an anagogic context: 1@ fepud®
mpoadpdpwpey, o Guypdv Expuybvtes. See, also, Iambl., De myst., 11.6; Cremer,
pp. 50-51. Elsewhere in the Oracles, ‘‘heat’’ and ‘‘breath’’ are associated with
the World Soul (or Hecate) as the source of life. Cf., esp., frr. 35, 53.

3. xovetfousa: i.e., to ‘‘lighten’ the soul from the weight of matter so that
it is free to ascend. This fragment as a whole may well allude to a breathing
technique of some sort. Cf. frr. 124, 130 and notes. See Lewy, p. 278 and n. 81.

Fr. 124

1. yuydic éEwarTipeg: Psellus, loc. cit., rightly adds: dné g swpatixdic pdoewg.

évdmvoot: A possible allusion to a breathing technique as a means of suppress-
ing the senses. Cf., e.g., Mithras Liturgy (ed. Meyer), p. 7: €xe (cf. €Axovoa, fr.
130) &nd t@v dxtiveov vebua (cf. mvebpa, fr. 123) ¥’ dvoondy, 6 dvacar, xal 8¢y
seawtov dvaxoupilbuevoy (cf. xovpilovaa, fr. 123) xai SmepPaivovta eic Sdog, dote ae
doxelv uéoov 7Tob dépog elvar. Cf., also, C.H. XIII.7: énfonacon eig
gowtdv.. xotdpynoov 1ol sdpatoc tde alabfoetc.

eBAutor: i.e., “‘free’’ from material constraints and thus able to ascend. Lewy
(p. 206, n. 124) understands this term to mean that ‘‘the purified soul is easily
attracted by the ray of the sun.’’ Cf. Proclus, Exc. chald., II; 193,15-16 P.:
#youev eBhutov 030v elg avérevav. Ilathp 68nyel, mupdg 6dove dvamtdfaclaur. Cf.,
also, eBAvta géyyn, fr. 125 and notes.
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Fr. 125

1. & dig éméxetva: i.e., the Second or Demiurgic Intellect. Cf. fr. 169 and
notes.

3. ebAuta @éyym: Here, according to Lewy (p. 119, n. 201), synonymous
with of dueidixtol xepawvol (cf. frr. 35 and 36) as a designation for the Ideas. Des
Places, however (p. 142, following Jahn), suggests a reference to the stars.

Fr. 126

2. mupady &vdypasa: An allusion to the ‘‘kindling’’ of the ‘‘soul spark’ or
“flower/flame of mind.”’ Cf. mupgods dxualovg, fr. 130; tod¢ mupaods dvdmrouoot
tod¢ Gvaywyols, fr. 190; Synesius, H. 1(3), 124: éni godg mupsods. See Lewy, p.
261, n. 7 d.

3

Fr. 127

1. dmAdatey puxfi: Lewy (p. 171, n. 400) agrees with Psellus’ interpretation
that the ‘‘unformed soul’’ is &xhovotdtny and xaBxpwtdmy (cf. &x xabapiic PuyTic,
fr. 213) but not that it is dubppwtov and ddwxtinwToy .

nupdg Mvla tetvov: Psellus interprets the ‘‘reins of fire’”” correctly as tig
towabne puyfic Tig Beovpyuxiic damt Lwfig | eBhutog (cf. eBhutol, fr. 124) évépyela
dvateivovaa Tov voby Tov mhpivov elg adtd o Oelov pic. Cf. éxtelvag mbpiov vody, fr.
128; teivan xevedv voov, fr. 1. Cf., also, 6 topsov to0 mupdg, fr. 85, as an expres-
sion equivalent to mupdg fivia. The locus classicus of this imagery is that of the
charioteer in Plato, Phaedrus, esp. 246 and 253. See Lewy, p. 171 and n. 398.

Fr. 128

1. éxtelvog muplov voby: Cf. véou tavaod tavad] phoyi and tevan xevedv véov,
fr. 1 and notes; mopdg fvia tetvov, fr. 127 and notes. The “‘fiery intellect’” of this
fragment, then, is the equivalent to the ‘‘flower/flame of mind’’ and ‘‘spark of
soul”’” (cf. fr. 44). See Lewy, p. 169 and n. 387; Hadot, Porphyre, L. p. 296 and
n. 3.

2. Epyov éx’ edaefing: According to Psellus, af t@v tedetdv pébody; i.e., the
theurgic rites. Cf., in this sense, &pya, frr. 66 and 133; &pyov, fr. 110. Cf., also,
edoefing, fr. 107.

pevatéy: “‘Flowing’’ is characteristic of matter. Cf., esp., pevata, fr. 134;
p6Biov, fr. 186. See, also, Iren., Adv. Haer., 1.5.5: dmo t0b xexvpévou xal pevatod
wii¢ $Ang; Tri. Trac., NHC 1, 104,4: t2YAH €T2€Te (as cited by Tardieu,
““Oracles chaldaiques,”’ p. 218).

sdpa samaets: In Lewy’s interpretation (p. 216 and notes 157-158, following
Psellus), it is a matter of ‘‘saving’ the fleshly ‘‘body’’ from disease or demonic
infection (and not an allusion to some form of corporeal ‘‘resurrection’” in the
Judeo-Christian sense as Kroll, loc. cit., had suggested). In this regard, cf.
Synesius, H. 1(3), 544-546: xai cdpa okov/&ptepée, éxBpoic/dBatov AdBaig; 2(4),
275-276: Taua 8¢ ad{ov/xabupov vobowyv. But, elsewhere, Synesius uses the word
o to designate the vehicle of the soul; e.g., De insomn., 136 a: o&ua mpiTov
duxiic. Cf. 10 adyoedéc odpa, fr. 120. Cf., also, the subsequent lines to the
hymns of Synesius cited supra; 1(3), 547-548: xai mwvebpa cdov/dudlvvtov, dvak (cf.
uf) 7vebpor wokdvyg, fr. 104); 2(4), 277-278: mvedpa 3¢ omlov/xabapdy Adfag. See,
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also, o®fete mepiBAnua, fr. 129 (which the emperor Julian equates with sdpata)
and the use of eidwlov in fr. 158. With this evidence, then, the oracle may well
be advising ‘‘to save’’ the vehicle of the soul and not the fleshly ‘‘body’’ as such.
And so Geudtner, pp. 20-24; cf. Theiler, 1942, p. 37 = 1966, pp. 296-297,;
Hadot, Porphyre, 1, pp. 342-344 and n. 11. Such a position would accord with
Iamblichus; see discussion in Introduction. One might also compare Marsanes,
NHC X, 5,15-16, where ‘‘the entire defilement”’ (TXwW2M THPQ) is said to be
‘‘saved.’’ Although, as Pearson suggests (Nag Hammadi Codices IX and X, notes
ad loc.), ‘‘defilement’”’ here may allude to the ‘sense-perceptible world”’
(afofnToc xbopoc) as a whole (which in lines 24-26 is specifically said to be
“worthy of salvation’’), it may also refer to the ‘‘soul garments”’
(N2BCw MYYxH) mentioned in lines 7-8. (In this regard, cf., again, fr. 104:
i) mvebpa pokdvne. The verb poAdvew is the equivalent of the Coptic XwW2M.)
Thus, in both instances, the notion of ‘‘defilement’’ can be connected with the
“‘vehicle’’ of the soul (as nvebua or the ‘‘soul garments’’ of Marsanes). If this con-
nection is valid, then the ‘‘salvation’’ of the soul’s vehicle would be a doctrine
common to both. On this notion, see further infra.

Fr. 129

3. odfete xat td...mep(BAnua Bpérerov: Here, the reference more clearly
refers to ‘‘saving’’ the vehicle of the soul (contra Lewy, who again thinks in terms
of ‘‘saving the mortal body’’ in a medical sense; see p. 214 and n. 151 and his
similar interpretation of fr. 128). Cf., in this regard, C.H. X. 17-18, where the
terms mepiBolatov, évddvata, yitéve, and mvebpa are all used to describe the mate-
rial vestitures (or ‘‘vehicle’’) of the soul. Cf., also, Proclus, EI. Th., prop. 209:
yitdvwv évulotépwyv. Although in the context of Julian, sdpata may have a
fleshly, corporeal referent (and so the interpretation of Lewy; but cf. the use of
odpa in fr. 128), the mep{BAnuo of this fragment must surely refer to the vehicle
of the soul. See Geudtner, pp. 20-24; cf. Tardieu, ‘‘Oracles chaldaiques,”’ pp.
202-203. See, also, the ‘‘soul garments’’ of Marsanes, as cited supra, fr. 128. The
locus classicus of these ideas is Plato, Crat., 400 c: toGtov 8¢ mepifodov Exetv, va
o{nrar (in reference to the Orphic e&pa-cfipa equation.)

muxpds BAng: Cf. {nrel 82 quyelv to muxpdy xdog, Hipp., Elenchos, 5.10.2; p. 103,
15 W. (as cited by Tardieu, ibid., p. 207, who also contrasts the ‘‘bitterness’’
of matter with the ‘‘sweetness’’—2Aa6; MNT2A6€—of the Father in various
Valentinian sources). Cf., also, Plotinus, Enn. 11.3.17.24-25: §Ang...muxpdc xol
TLxpd ToLobor.

Fr. 130

1. vofjoacar t& Epya Tol mautpds: A reference to the intelligible perception of
the Ideas. Cf., esp., €pya vofisag, fr. 39 and notes. Lewy (p. 212, n. 142) suggests
this line may have made up the first verse of the oracle and proposes the follow-
ing reconstruction: ogot 8’ &b mwetpde Epya vofsuoat edAaféovtar. (In the context
of Proclus, however, the fragment is cited in the context of his discussion of
Plato, Tim. 41 e ff., re the demiurgic creation of souls and their ‘‘star’’ vehicles
prior to embodiment.)

2. polpng elpoptiic To mrepov gebyouaty avawdis: The literary model is 1.
4, 488: potpov 8’ of Twa enl mepuypmévoy Eupevon dvdp@dy. In the Oracles, it is the
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theurgist who escapes Fate (cf. fr. 153). Cf., also, Proclus, De prov., 164,27-28;
p. 130,15-16 B.: ‘‘Quicumque, aiunt, patris opera intelligentes reverendi fient,
sortis fatalem alam effugiunt.”’ See Lewy, bid.; Festugiére, Tim., V, p. 141 and
notes 1-2; Theiler, 1942, p. 33 = 1966, p. 292.

dvoedés: Elsewhere (cf. frr. 89, 135), descriptive of evil demons which, of
course, pervade Nature/Destiny.

4. &v Be® xetvto: According to Lewy (p. 198, n. 88), analogous to fedv dyket,
fr. 97. Thus, in both instances, 8eé¢ (in Lewy’s interpretation) refers to Aion.
(See Lewy, esp. p. 201 ff.) The expression ‘‘to rest in God’’ is common. Cf.,
e.g., Synesius, Dio, 7, 46 B; Iambl., De myst., V.26; Plotinus, Enn. IV.2.1.9.
Cf., also, Augustine, Conf. 1.1: ‘“‘Donec requiescat in te,”” and the
eschatological ‘rest’’ (dvédmowoig) of Marsanes, NHC X, 2,16. See Lewy, p. 197,
n. 86; Cremer, p. 46 ff.; Geudtner, 76-77; Zandee, Terminology, pp. 33-38. Cf.,
also, the recent study of J. Helderman, Die Anapausis im Evangelium Veritatis,
(Leiden, 1984).

nupgols dxpafous: An allusion to the noetic or intelligible ‘‘rays’ of the
Highest God, which correspond to the ‘‘flower/flame of mind’’ in the human
soul. Cf. mupoéy, fr. 126; tol¢ mupsods ol dvaywyols, fr. 190.

€Axousar: Perhaps an allusion to a breathing technique of some sort. Cf. notes
to dvdmvoot, fr. 124. This verse is also repeated verbatim by Damascius (Comm.
Phaedo 1, § 169, but substituting €Axovreg for EAxovoar). Westerink (notes ad loc.)
suggests that the proper sense here is that of ‘‘breathing,”’ ‘‘drinking,”” or
‘‘feeding’’ on sunlight.

5. éx motpdBev: Cf. motpdbev, fr. 37; <&x> motpdbev, fr. 77.

6. éumuplewy Spémetor xopmv...&vBog: The ‘‘flower of fiery fruits” is
equivalent to the ‘‘flowering flames’’ (supra) as the noetic/empyrean source of
the ““flower/flame of mind.”’ Cf. Spemtopevon mupde &vboc, fr. 37; Speddpevog voou
dvBoc, fr. 49; Proclus, In Tim., III, 82,12: mAnpot 8¢ tég duyde v éumuplwy
xopn@v; Exc. chald., I; p. 192,20-21 Pitra: téhog 3¢ t@v dv6dwv 7 petovsia tidv
Beiewv xapr@v; Synesius, H. 1(3), 639-641: mupiev 3” Epywv/xai tfide Sidov/pdptupa
xapmév. As a whole, the fragment suggests that the ‘‘rest’’ in Aion prepares the
“flower/flame of mind’’ for the contemplative perception of the Highest God
(such as described in fr. 1). See further discussion in Introduction.

Fr. 131

2. tév Ilatava: In the context of Damascius, a reference to Asclepius Paean.
Lewy, however (p. 200, n. 102), suggests that a ‘“‘paean’’ or hymn was sung
by the ascending soul to praise the harmony of the universe. (Cf. appoviav fr.
97 and notes.) The singing of hymns (in both the ordinary and ‘‘ineffable’
sense) is a common element in anagogic experiences. See discussion in Intro-
duction.

Fr. 132

1. xai...8vedetEaro: This line constitutes fr. 191.

2. oy’ Exe: In the context of Proclus, the initiate is counselled to be ‘silent’’
in the prescence of the ‘‘ineffable’’ order of the intelligible or Empyrean World.
(See fr. 191 and notes.) ‘‘Silence’’ is not only the proper response of the initiate
at this point, but characterizes the supercelestial realm as a whole. Cf., e.g., at¥Tj
v matépwy, fr. 16 and notes. ‘‘Silence’ (interspersed with prayers and/or
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hymns) is also a common feature of both Hermetic and Gnostic patterns of as-
cent. See, e.g., C.H. XIII.16; Disc. 8-9, NHC VI, 58,20-25; 59,19-22; 60,1-5;
Steles Seth, NHC VII, 127,13-16; Allogenes, NHC XI, 60,15-18. Cf., also,
Synesius, H. 2(4), 82-86; Mithras Liturgy (ed. Meyer), pp. 9; 13; 21.

péeta: Cf. Proclus, In Tim., III, 271, 24-25: xaté& tiv Oedv adtdv eAuny, v
Toig Eavtddv ‘‘poatong’’ mapédosav. See Lewy, p. 177, n. 2, who suggests that this
comment points to the existence of a ‘‘mystery cult’”’ in connection with the
Chaldean rites.

Fr. 133

3. tepedg: Equivalent to 6 Beovpyde.

mupds Epya: i.e., the theurgic operations. Here, perhaps, an epoptic experi-
ence; cf. fr. 146 re the ‘‘fiery’’ apparitions of Hecate. Cf., also, nupdg dobitov
€pya, fr. 66.

4. x0porte...&Aumg: Purifications via sea-water were widely practiced in Anti-
quity. Marinus (Vita Procli, 18) tells us that Proclus indulged in numerous
xaBappol (both Orphic and Chaldean), including bathing in the sea at least once
a month. Cf., also, Proclus, De Magia, 151,10-12 Bidez, where Proclus mentions
purifications via mepippaivovtes Baddtry and &ogdite (‘‘sulphur’’).

Fr. 134

2. pnd¢ ameddetv: One “‘hastens’ or ‘‘flees’’ to the world of light, not to the
material world of darkness. Cf., esp., xp? oneddewv mpoc 10 @dog xtA., fr. 115;
xps’.d)‘ eedyew, v. 5. Cf., also, undé xdtw vebong, frr. 163 and 164.

émi proopad] xéapov: The material world is described as “‘light-hating”’
because it is the farthest removed from the intelligible world of light. Cf. &
proogads xbaog, fr. 181; tov pedavouyéa xéapov, fr. 163; Psellus, P.G., 122, 1149
c 3-"1-: 6 Eoyatog xB6viog elpntan xal piooparig, Sotig doty 6 Srd aedfvny Témoc.

Aafpov UAng: Matter is ‘‘boisterous’’ because of its passionate element. Cf.,
ibid., fr. 180.

4. adypnpal: Cf. adyunedv, fr. 100.

€pya peuotd: “‘Flowing’’ is characteristic of matter. Cf., esp., pevatéy, fr. 128
and notes. See, also, the discussion of Saffrey, loc. ¢it. and p. 65, who suggests
that the inclusion of this line verbatim in Empedocles, xafapuof (fr. 121, Diels),
is not part of the original text but a later interpolation based on our fragment.

5. matpdg vol: Equivalent to matpixdg véog; cf. frr. 39, 49, 108, 109. As a
whole, then, the oracle underscores the importance of disengaging oneself from
the thrall of matter if the anagdge to the intelligible world is to be successful.

Fr. 135

3. ﬂeiv o®pa teAeadiis: A probable reference to the type of lustrations des-
cribed in fr. 133 (see Lewy, p. 227, n. 1). Another possibility, however, is that
the term o@ua here may allude to the vehicle of the soul (cf. the use of s@uoa in
fr. 128 and notes), and thus the initiation mentioned here would include the va-
rious ‘‘material’’ rites specified, e.g., by Psellus, P.G., 122, 1132 a 11-12. See
notes to €pyov, fr. 110.

4. 8vreg vap x0B6vior...xbveg eloly dvoudeic: Cf. yBévior xbvec, fr. 90 and
dvoudée, fr. 89, as similarly descriptive of evil demons.
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5. mpoatiBnouv: Saffrey, loc. cit., suggests that the use of this verb indicates
that the first and third verses (as cited by Proclus) were part of the same oracle.
He reconstitutes the oracle by adding 8afyovec as part of a missing first verse,
keeping verses one and two as is, and replacing tdg with xaf in verse 3.

6. t&e yuydg Béhyovteg: Cf. Psellus, Hypotyp., 23: xai 8ékyov 1dg duyds #
x0A&Lov Tae Epfiwac dmokepbeloac Tob Befou wtde (with specific reference to the
demons described in fr. 89). See Lewy, p. 264 and n. 15.

Fr. 136

2. v taker: Cf. & tw tdket, fr. 110 and notes.

4. {cbay duvéyer: Cf. &v duvduer L@dv, fr. 137 (with reference to the angelic
order). But the reference here is obscure. Lewy, p. 263 and n. 11, sees an allu-
sion here to Hecate as 86vautg, but such a possibility is unlikely; and so Cremer,
p. 64, n. 227.

xevede Emt mépmet dtapmobs: In other words, if the proper order of ascent is
not followed, the initiate is led astray by God (Aion?) himself via demonic temp-
tation. See Lewy’s discussion, pp. 262-263.

5. dtdxtwe xol mAMRpeA®g: Cf. fr. 2, where the initiate is analogously
counselled to approach the ‘“‘empyrean channels’” pnd’...ombpadny...dAA&
anapndov.

Fr. 137

1. &yyelog: Angels made up one of the ‘‘orders’ or ‘‘chains’’ (see fr. 138)
of the Chaldean hierarchy and performed an anagogic role during the Chaldean
rites (cf. frr. 122 and 123).

év duvdpet {@v: Here, “‘power’’ is clearly connected with the angelic order
(in contrast to the more ambiguous use of {daoy Suvdpel, supra, fr. 136).

2. iepatixde: Another designation for theurgy (cf. 8w ¢ teparixiic Beovpylag
dvaBaivew, Tambl., De myst., VIIL.4), although the term has a broader applica-
tion. Among the later Neoplatonists, Tamblichus is regularly regarded as the
first hieratikos. See Lewy, Exc. IV, p. 464; Cremer, pp. 24-25.

Fr. 138

3. &yyeAwx évi xhpw: In the context of Olympiodorus (which is a commen-
tary on Phaedo, 72 b 1-3), the point is that the post-mortem soul of the theurgist
chooses to descend from the intelligible to the material sphere (via the angelic
order), presumably to aid the ascent of souls (cf., in this regard, frr. 122, 123).
See, also, Porphyry, De philos. ex or. haur.; Wolff, pp. 144-145, where Porphyry
distinguishes a class of angels which remain in the presence of the Father (and,
thus, remain in the intelligible realm), and those which function as ministering
angels apart from the Father (see further discussion in Introduction). The im-
plication, then, is that the theurgist (as a member of the. ‘‘angelic’’ chain)—
although not compelled to reincarnate (cf. fr. 160 and notes)—might choose to
do so in order to help others. In this regard, cf. Psellus’ report in De aurena catena
(as cited by Lewy, p. 224 and n. 125) that Julian the Chaldean ‘‘prayed’’ that
his son-to-be (Julian the Theurgist) would receive the ‘‘soul’” of an ‘‘ar-
changel.”” The figure of Osiris in Synesius’ De Providentia is undoubtedly based
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on this notion. See Hadot, Porphyre, 1, pp. 394-395 and notes 2-3; Cremer, pp.
64-67; Smith, Porphyry’s Place, p. 132 and n. 18; Westerink, loc. cit., ad not.

Fr. 139

2-3. v nuptBadnT] Evvorav: A reference to the ‘‘kindling’’ of the “‘spark of
soul,”” or ‘‘flower/flame of mind’’ (see Festugiere, Tim., II, p. 33, n. 1; cf.
mupady dvddasa, fr. 126). Lewy, however (p. 87, n. 77), thinks this expression
refers to the World Soul as a specific object of worship, but this is unlikely. Note,
also, that Lewy mistakenly reads mepifoAnf here, a textual error repeated by Des
Places.

4. mpwtiotnv...taktv év tf) lepd Opmoxeiy: In the context of Proclus, a
reference to the first stage of prayer (see fr. 121 and notes) which comprises
knowledge (yvéois) of all the classes of the gods.

Fr. 140

2. dnB0vovrti: The proper sense of this verb is problematic. Lewy (p. 42 and
n. 132, following Kroll) equates this fragment as a whole with fr. 141 (but in
a positive sense) to mean that the ‘“‘mortal’”’ is ‘‘slow’’ to free the god in a
mediumistic trance. Festugiére (7um., II, p. 34, n. 1) notes rightly that Lewy’s
interpretation does not fit Proclus’ context and, thus, prefers to translate: ‘‘Les
Bienheureux sont prompts 2 frapper le mortel lent a prier’’ (and so Des Places).
But Festugiére’s ‘‘a frapper’’ is gratuitous. In addition, since the context of Pro-
clus is that of ‘‘continuous’’ (83ixAeirtws) worship, then the sense of dnfdvovri—
with regard to prayer—must have the sense of ‘‘tarrying’’ or ‘‘prolonging’’
prayer (rather than ‘‘slow to pray’’ as Festugiére suggests). Thus, the sense of
the fragment must be that the gods or ‘‘blessed ones’’ are quick to respond on
behalf of those who ‘‘tarry’’ or ‘‘linger’’ in prayer. Cf., also, in a slightly dif-
ferent sense, the translation of Bremond, ‘‘Un Texte de Proclus,”’ p. 454: “‘Si
le mortel tarde de prier, les dieux bienheureux sont prompte & achever.’’

xpatnvol: Cf. xpoamviy, fr. 87.

péxapes: Cf. voepdv poxdpwy, fr. 56; paxdpwy, fr. 160.

Fr. 141

2. ExAuots...0eol: i.e., the “‘freeing’’ or ‘‘loosing’’ of the god bound by the
medium. ‘‘Binding’’ and ‘‘loosing’’ are common magical techniques. See
Lewy, p. 42 and n. 132 and discussion in Introduction.

vwlpos Bpotés: i.e., the mortal weighed down by matter.

ég ©ade vebwv: ¢j. Cousin; & 148’ Exwv, codd. In the Oracles, forms of vebew
(cf. frr. 163 and 164) describe the turning of the soul towards matter. Thus, the
fragment states that the medium who is unable to concentrate on his divine work
(because of material distractions) ‘‘loosens’’ the conjured diety, thus negating
the theurgic act. Cf., in a similar sense, fr. 211 and notes. In the context of Pro-
clus, however, this verse is integrated into a discussion of the via negativa ap-
proach to the One (where it seems awkwardly out of place). Cf. Morrow-Dillon,
p. 442, n. 74.
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Fr. 142

2. sdpata: The apparitions of the gods were not necessarily in human form
but could assume various symbolic shapes. Cf. the apparitions described in frr.
145-148 and see Lewy, pp. 246-247 and n. 68.

adtomtolg @aopagiy: Cf., esp., Marinus, Vita Procli, 28 (with regard to
Hecate): év ket (cf. fr. 110) 6 gthéoopog (sc. Proclus) tolg XaAdaixolg xot(')otf)p?'v.'g
xafatpbuevog (cf. fr. 133), pdopact piv ‘Exatxols pwroeidéow adrontovpévorg OUiA-
noev. The terms adtontég, adrodia, and adtopavein all comprise the vocab_ulary
of divine self-manifestation. See Eitrem, ‘‘La Théurgie,”’ p. 56 ff. and discus-
sion in Introduction.

Fr. 143

2. ocdpoto... by Evexev évdédetar: Cf. ibid., fr. 142.

4. swpatixny etc Tv évexevtploBnte pioty: A reference to the soul’s entrap-
ment in matter. Cf. Synesius, De insomn., 138 c: ¢bow 3¢ Exer v dnaf
Eyxexevtplopévny elg adtd duyiy 7 dpoppoletv 7| EAxew 7 Exeslar. See Lewy, p. 246
and n. 68.

Fr. 144

1. ¢v tout® (@&t): For Simplicus, a reference specifically to t0 géig 6 bnép
10 éumbplov povéda ( = Paternal Monad; see notes to gadg, fr. 51).

2. & &tdmwre TumobaBal: According to Simplicus, it is in the supra(!)-
Empyrean light of the Highest God that the gods take shape as t& fxé"r‘ommo‘c
fedpara. Elsewhere, however (616, 18-20), Simplicius suggests that this form-
ing’’ process takes place within the Ethereal World. See Lewy, p. 244, n. 63.

Fr. 145

2. wopeiv pwtdg: Another reference to a luminous apparition of one of the
gods (perhaps Hecate). See Lewy, p. 244, n. 63. ' o

3. &vew: In the context of Proclus, a reference to the Empyrean (or intelligible)
World. Cf., similarly, the use of &vw in frr. 112, 116. 3

dpbpowrog: Cf. drénwra, fr. 144; nlp drémwrov, fr. 146; popq;ﬁg'a‘tep, fr. ‘148.

3i& Ty mpdedov Eyéveto pepoppwuévn: In Proclus’ interpretation, the,‘ for-
ming’’ or ‘‘shaping’’ of the gods takes place as a result of “processwn;f Le.,
the second movement of the process povil, mp6éodog, émiotpogs|. But this is a
Neoplatonic, not Chaldean, doctrine. See Hadot, Porphyre, 1, pp. 379 an(,i n. 4/,
407. Theiler, 1942, p. 18 = 1966, p. 273, cites Synesius H. 3(5)_, 59: xodpog, &
natpdg oped (with reference to Christ as the ““Son’’) as a reﬂt?ctlon of tl‘us frag-
ment. Similarly, cf. M. Victorinus, H. III, 151 ff.: ‘‘Forma filius...omnis forma

Christus est.”’

Fr. 146

1. 1) puatoywyia: A reference to the Chaldean tradition. Cf., e.g., Iambl.,
De myst., 1.11: ¢ {epamxfic puotaywylag. See Lewy, Exc. I, p. 444 e.

Ocomapddotog: Again, an expression associated with the Oracles. Cf. Marinus,
Vita Procli, 26: & Beomapddota Adyia. See Lewy, ibid.
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2. tabt’ émpwynoag: The ‘‘invocation’” alluded to here probably consisted
of uttering nomina barbara combined with the offering of sacred materia to the god
invoked (in this case, Hecate). See Lewy, p. 240, n. 52.

moutdi: According to Lewy (p. 241), the various maidec of this fragment refer
to discarnate souls deprived of proper burial rites and who traditionally accom-
panied Hecate on her nighttime wanderings.

3. nbp: The fiery apparitions of this fragment again suggest that the deity in-
voked is Hecate. Lewy (p. 241, n. 53) cites as a parallel, PGM IV. 2727: Aetp’,
‘Exdtn, tplodin, mupimvoa @dopat’ Exouvss. As such, these fiery apparitions
preceded Hecate’s epiphany.

oxtptndéy: Cf. ibid., fr. 148.

4. nbp dtdnwrov: Cf. 1¢ dtémwta, fr. 144.

pwyfy: Cf. nupds pwvv, fr. 148 and notes.

5. el Yonv: Lewy (p. 241, n. 53) suggests that the conjuration of Hecate
took place in the open countryside. Cf. fr. 224 in this regard.

potfatov: Common to the Oracles. Cf., esp., pof, fr. 56 and notes for parallels.

6. trmov: Horses were traditionally associated with Hecate. See Lewy, p. 242
and n. 55.

7. émoyobpmevov: Here, literally; but cf. frr. 36 and 193, where this term is
used in a metaphysical sense.

9. totebovta: In Lewy’s interpretation (p. 242, n. 54), the ‘‘archer’’ here
represents those unburied heroes who have suffered a violent death; therefore,
like the maideg, they were doomed to accompany Hecate on her various
wanderings.

Fr. 147

1. pot: The speaker is Hecate; see Lewy, p. 242, n. 57.

mévta Aéovta: codd. But Lewy, (ibid., following Lobeck, Aglaoph., 104)
prefers the reading mévt’ dyAbovta and thus understands the oracle as referring
to various cosmic perturbations that preceded the manifestation of Hecate. In
Psellus’ interpretation, however, Aéovta is understood as a zodiacal reference.
For Psellus, the fragment as a whole alludes to the invocation and manifestation
of this ‘‘leonine source’’ during the course of a Chaldean rite. But a ‘‘leonine’’
allusion to Hecate is also possible. Cf. Kroll, p. 30: ‘“‘Leones autem matris
magnae currum vehunt.”’

2-4. olite yap obpdviog... By oby Eatnxev: Cf. Iambl., De myst., I1.4: xai
Tov fiAtov xai Ty cedfviy Te Yy unxét Sovaclon Eotdvon adtév xatbvtwy (sc. &Y
Bedv). This is a paraphrase of our fragment. See Lewy, tbid., who also notes that
Hecate, in the Chaldean tradition, was regarded as a celestial, not chthonian
deity. Cf., e.g., frr. 219 and 221.

4. xepowvots: Elsewhere, descriptive of the Ideas. Cf. fr. 35.

Fr. 148

1. popefic &rep: Analogous to dtdnwra, fr. 144; &timwrov, fr. 146. Cf., also,
uopery, fr. 145.

ebiepov nbp: Descriptive of the Empyrean World. Cf., e.g., iepée, fr. 73 and
notes. See, also, fr. 144 and notes, where Simplicius states that the gods are
formed in the Empyrean light of the Father. In Psellus’ interpretation, this fire
is “‘very holy’’ &g &v xak& tolg {epatixoic &wdpaaw (sc. tolg Beovpyols) dpdpevov.
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2. oxwptndév: Cf. ibid., fr. 146. Psellus paraphrases this term as iAopég xoi
xoplevtag.

xotd BévOea xdapouv: Here, the ‘‘depths’’ of the terrestrial world. Cf., in this
sense, the use of Puféc and Bébog in fr. 163 as descriptive of tov pehavovyéa
x6apov. Cf., also, Synesius, H. 1(3), 631; 5(2), 49: Bévlea xéopou. Lewy (p. 244
and n. 63), citing Iambl., De myst., I1.7 ($uxfic 8¢ <fi¢ uév SAng...ndp Opdra
&veideov mept Shov Tov xbopov) equates the World Soul of this similarly worded
passage with Hecate, and thus understands this fragment as an invocation of the
goddess. See, also, Cremer, pp. 99-100.

3. xAGOt mupdg gwviiv: Cf. nbp atémwrov, 80ev guwviy mpobéovoay, fr. 146.
Evidently Hecate communicated with the theurgist from the midst of her fiery
apparition. Cf., esp., C.H. I1.4: ¢wvfj mupéc. See Nock-Festugitre, Corpus
Hermeticum, 1, notes ad loc.

Fr. 149

1. daipova mpéayetov: An evil demon. Cf. the xB6viot xbveg of frr. 90, 91, and
135. Psellus adds that such demons are tijg dpeyyods SAng dvamemhnapévol.

2. ABov mvitoupLy: Offering the mnizouris stone (derivation conjectural; see
Lewy, p. 290, n. 117; Des Places, p. 103) was a means of placating hylic demons
during the course of a theurgic rite. Elsewhere, Psellus (P.G., 122, 1132 a
11-12), indicates that the offering of Aifoi¢ also helped purify the Sxnua ic

Juyic.
Fr. 150

1. évépata BdpBapa: The nomina barbara had magical efficacy in the sacred
rites, and can be equated with the suvBfjpata/cépfola. (See, also, the discussion
in Iambl., De myst., VIIL.4-5 and C.H. XVI.2 on this same subject.) Unfor-
tunately, however, the extant fragments do not preserve any of these magical
formulae. But such strings of vowel and consonant sounds are preserved in
numerous parallel sources. Cf., e.g., Gos. Eg., NHC III, 66,8-9=1V, 78, 11;
66,13-20 = 78,17-19; Disc. 8-9, NHC VI, 56,17-21; 61,10-15; Mithras Liturgy
(ed. Meyer), passim. See Lewy, pp. 239-240 and notes; discussion in Intro-
duction.

Fr. 151

2. ouvoymidag: Although Proclus uses this term here in a mathematical con-
text, as a Chaldean expression it is analogous to forms of swvoxeds. Cf. frr. 32,
80, 82, 177, 207. See Lewy, p. 109 and n. 173. Kroll, loc. cit., suggests an allu-
sion to ‘‘figuras magicas.”’

Fr. 152

1. (5 &mak énéxeiva): i.e., the Father or Highest God. See fr. 169 and notes.

2. &utotdAleutog: This expression underscores the unity of the Highest God,
who is not subject to any form of division. (Cf. Damascius, II, 43, 23, who
equates this term with &puepfig.) The process of division begins only at the level
of the Second God; cf., e.g., petpetrar, fr. 31 and notes. See, also, Lewy, p. 81,
n. 56; Des Places, p. 145; Hadot, Porphyre, 1, p. 296 and notes 8-10.
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Fr. 153

1. <adty (sc. ©f} mevtadt): In the context of Lydus, the equation of the
number ‘‘five’’ with Heimarmene is also cited as a Pythagorean doctrine.

wag Gmoxabiotapmévag yuxds: This expression alludes to the Neoplatonic
doctrine of the re-establishment or re-integration of souls at the end of a world-
cycle (see Dodds, Proclus: El. Th., p. 302.) But Lydus’ use of this terminology
in connection with the number ‘‘five’’ (as equivalent to Heimarmene) is
unclear.

3. b¢’ etpapthv: In a Chaldean context, a reference to the corruption of ma-
terial nature. (Cf. frr. 102 and 103, where eipopuévn and gboi are equated.)
Thus, the fragment states that the theurgists are not subject to the passions of
nature. Cf., Iambl., De myst., V.18: 7| moAAd) udv &yéAn (see infra) t6v dvlpdmwy
Urotétaxton Hm6 THY @bay...cuumAnpol te tig eluapuévng Ty Solxnow. See Lewy,
p- 212 and n. 143. Cf. Tardieu, ‘‘Oracles chaldaiques,”” pp. 222-225, who
argues, contra Lewy, that this verse reflects the idea of astral fatalism, a view now
accepted by Des Places (‘‘Notes,’’ p. 328). Cf., also, fr. 130, v. 1.

&yéinv: Cf. &yedqdév, fr. 154. In the passage cited supra, Tamblichus
distinguishes three classes of men: a) the ‘‘herd’’ (1| &yeA4)), or the mass of men
dominated by the passions; b) the ‘‘few’’ (of dAlyot), or those men ‘‘separated’’
from the passions; c) the “‘ones in between’’ (Eviot 8¢ petafd), or those who—in
Iamblichus’ words—are ‘‘between’’ 1 ¢boic and 6 xabupdc vods. Cremer (pp.
123-130) believes this tripartite distinction may well have originated with the
Chaldean tradition (with the ‘‘few’’ equivalent to the theurgists). See further
discussion in Introduction.

Fr. 154

1. geuxtéov: Cf., esp., xped pebyew, fr. 134,

2. dyekndév: Cf. dyélny, fr. 153. In the context of Proclus, the ‘‘herd’’ is
comprised of those men who are embroiled in ‘‘opinions’’ as well as ‘‘irrational
pleasures.”’ See Lewy, p. 55 and n. 171.

Fr. 155

2 +4. dboxoapntos xal omoBofuphs...ewrés: Kroll, loc. cit., (following
Schoell) believed this verse to be authentic. (Schoell reconstructed the hex-
ameter by placing ¢wtéc before &uopog; and so Des Places, p. 104.) However,
Lewy (p. 278, n. 77) rejects a Chaldean origin, noting that éniafoBapfc is a Ploti-
nian term (e.g., Ean. V1.9.4.22) and that Proclus, elsewhere, never uses the ex-
pression ¢ einelv to introduce Chaldean terms. But cf. Geudtner, p. 12, n. 56,
who suggests that the phrase ‘‘4ufpifeic xal dmofiofapete’” (used by Proclus, In
Crat., 69,10) may have been the beginning of a Chaldean hexameter. Since
Synesius (who antedates Proclus) uses similar terminology (e.g., H. 1(3), 523:
Bpiler; 2(4), 289: tod¢ xBovoPpibeis; 5(2), 88: émPpion; De insomn., 138
c:...Bptov...Bapuvbijon), a Chaldean origin must still be considered a likely
possibility for our fragment. Cf., also, Bpifovta, fr. 213. The locus classicus of this
terminology is Plato, e.g., Phaedo, 81 c; Phaedrus, 246 d. In this regard,
Festugiere (Rév., III, p. 53, n. 7) suggests that Plotinus and the Chaldeans
would be utilizing this common Platonic vocabulary, since it is doubtful that
Plotinus ever directly borrowed from the Oracles. See, also, the similar remarks
of Hadot, ‘‘Bilan et perspectives,”” Lewy?, pp. 709-711.
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Fr. 156

1. xuv®v dAéywv: i.e., evil demons. Cf. frr. 90, 91, 135; Proclus, In Tim.,
II1, 157,27: elmep yép elow daipovee, o of Beovpyol Aéyovow. See, also, Lewy, p.
264 and n. 16.

2. ot {@vreg movnpay {wiv: Equivalent to the “‘herd’’ of frr. 153 and 154.

Fr. 157

1. dyyelov:Psellus correctly interprets this term (albeit circuitously) as refer-
ring to the human body. The image of the body as a ‘‘vessel’’ is common. Cf.,
e.g., Philo, Post. Cain., 137; Migr. Abr., 193; 197. See, also, xbtog, fr. 186 and
notes; Lewy, p. 265 and n. 19.

O7jpec xOovés: Again, evil demons. Cf., esp., Onpermdhov, fr. 89 and notes.

Fr. 158

1. (z6 mvelpa): i.e., the vehicle of the soul. Cf., esp., mvebue, fr. 104 and
notes.

4. <6 t¥jg UAng oxldBalov: In the context of Synesius, an equivalent term for
the mvebpa or vehicle of the soul. Psellus, however, loc. cit., mistakenly interprets
this term as referring to the body (e&upa) as a whole (influenced here by the
Jewish parallels of Elijah and Enoch, who were ‘‘translated’’ bodily to Heaven;
this notion of a ‘‘corporeal’’ resurrection is also the opinion of Kroll, loc. ¢it.).
Lewy (p. 213 and notes 144-146), although rightly rejecting the idea of a *‘cor-
poreal’’ resurrection as an authentic Chaldean teaching, nonetheless still
understands 6 oxbPadov as referring to the fleshly body and not the vehicle of
the soul. Lewy’s interpretation is based on his erroneous understanding of
oxdBadov and elddbAy as contrasting rather than equivalent terms (see infra).

»xpnuv@: In Psellus’ interpretation, a reference to the Material World (cf.
xpnuvég, fr. 164). Although Lewy (ibid.) thinks that this term refers specifically
here to Tartarus (in the Underworld sense), the Chaldean conflation of Tartarus
with the world of matter (see fr. 164 and notes) makes such a singular judgement
problematic.

5. elddAw: In Synesius’ interpretation, equivalent to to tijg SAng oxdBadov as
descriptive of the mvebpa or vehicle of the soul. Cf. Porphyry, Sent. 29; p. 18
[13,7-14,1 M.], 3-12 L., where eidwhov and nveSpa are similarly equated. (See
Lacombrade, Synésios, pp. 156; 164-169; Geudtner, p. 22; Hadot, Porphyre, 1,
p. 343, n. 11; Dillon, Iamblichi Fragmenta, 373, n. 1; Des Places, p. 155, who all
agree with Synesius’ interpretation.) Since Psellus equates ei8)Ae here with the
irrational soul (% &\oyo¢ duy#) and not the vehicle per se, it is possible that the
Chaldeans may well have have conflated the two without clear distinctions.

Lewy, however (p. 219), interprets eldAw here as referring to the soul in
general, contrasting etddAw (as soul) with 16 oxiBadov (as body). According to
Lewy, the oracle as a whole promises the Chaldean initiate that his ‘‘body’’ (or
“‘the dregs of matter’’) will be saved from post-mortem demonic persecution,
while his ‘‘soul’’ (or ‘‘image’’) will travel upward. However, the oracle is not
contrasting but equating 1 ox6Balov and elddhAw. Thus, the oracle promises the
initiate that his vehicle (= ‘‘the dregs of matter’’ and ‘‘image’”) will also be sav-
ed (cf. frr. 128, 129 and notes in this regard). Since Lewy (p. 219, n. 168, follow-
ing Dodds) rejects the possibility that the Chaldeans taught the post-mortem



200 COMMENTARY

survival of the soul’s vehicle, he is necessarily driven to this particular reading
of the fragment. But the majority of more recent scholars (see supra) accepts
Synesius’ interpretation of this fragment as an accurate reflection of Chaldean
teaching.

pepie: Equivalent to tdfic. Cf. Synesius, ibid., 141 b: #xet yap Twva, gnoly, &v
adt® pepida, tobt’ Eotv &v tdfer Tivt 100 xuxdixob yivetan. Cf., also, fr. 110 and
notes.

elg Témov apgrpdovta: Descriptive of the Empyrean or intelligible World (cf.
dugrpaobe, fr. 1 and notes). In Synesius’ interpretation (141 b), the vehicle of
the soul (here, v wéonv @bow) becomes situated at the ‘‘summit of the
elements’’ where it yeboart’ &v 1ol dugipaols (of the intelligible order). In
Psellus’ interpretation, it is the irrational soul which finds a place ‘‘above the
moon.’’ Thus, in both instances, the &ynuoa-nvebpa and/or irrational soul finds
a permanent post-mortem dwelling place at the level of the Ethereal order.

Fr. 159

1-2. Biy...xavdpator: This fragment is particularly difficult and has been
variously emended and interpreted. Psellus, for one, interprets the fragment in
a Christian context and sees an allusion to Christian martyrs whose violent
deaths render their souls ‘‘purer’’ than those who have died by illness. Lewy
(p. 205 and n. 122) keeps Psellus’ reading of xaBapdrator (although omitting
dvfpmwv) and translates: ‘“The souls of those who have left their bodies violent-
ly are the purest.”’ For Lewy, this statement refers to a ‘‘mystic voluntary
suicide’’ on the part of the Chaldean initiate. But such a conjecture is
gratuitous. As Dodds (‘“New Light,”” p. 269 = Lewy?, p. 698 and n. 21) points
out, ‘‘Olympiodorus’’ (= Damascius, In Phaed., 369 (243, 4-6 N.) W.) distin-
guishes a ‘‘theurgic’’ death from that by suicide or violence. Dodds prefers
Kroll’s emendation of xatépatot (and sees a reference here to the BionofBdvaror;
i.e., the ghosts of those improperly buried, such as those killed in battle, who
are doomed to restlessly wander the earth). I would agree with this interpreta-
tion and see a connection with fr. 146, where various ghostly apparitions are
associated with Hecate.

However, another interpretation has been suggested by M. L. West (CR,
N.S. 18, 1968, pp. 257-258) and subsequently adopted by Des Places. West has
restored the second verse by using the line found in Schol. Arr. Epict., IV, 7,
27, p. 422 Schenkl?: duxai dpnlpator xabapdrepan 7 éml vobsoc. However, the
supposition that this is a Chaldean verse is unwarranted. The idea that death
on the battlefield is superior to death by illness cannot be supported elsewhere
as a Chaldean belief. (I am grateful to H.-D. Saffrey for this observation.)

M. Marcovitch (4/P, 96, 1975, p. 30) has also found problems with West’s
emendation. His objection is to &pripatol, which Marcovitch finds redundant
after Bin. Marcovitch prefers to eliminate &pripator and keep the dvBpdmewv of
the better class of Psellus’ manuscripts. On this last point, I would agree. How-
ever, Marcovich would keep the reading xafapcitepat and supplement <3 évi
vobootg> (following West). But this reading still assumes that death by force
(whether by suicide or other means)—as preferable to death by natural
causes—is a Chaldean tenet. Once again, this is a dubious assumption. There-
fore, Kroll’s emendation (with Dodds’ interpretation) remains the preferred
reading of this admittedly problematic bit of verse.
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Fr. 160

3. Becapdy...&Avtov: According to fr. 138, the souls of the theurgists are seem-
ingly exempt from this ‘‘law’’ of transmigration (unless they ‘‘choose’’ to rein-
carnate). Cf. C.H. X.19: 0682 Bépc Eotlv eig dhéyov {dov odpa puyiy dvlpwnivny
xotameselv. 0eo0 yap vépog obtog puhdsaew duytv dvlpwrivy dmd i TocabTng
#Bpews. But cf. X.7; 8, where the opposite view is expressed. See Nock-
Festugiere, Corpus Hermeticum, I, notes ad loc.; Lewy, p. 222 and n. 190.

poaxdpwy: i.e., the gods. Cf., esp., udxapes, fr. 140.

5. odx &mi Omp&v: Cf., on the other hand, Plotinus, e.g., Enn. I1II.4.2;
IV.3.12, who asserts that a soul might be reborn in either animal or vegetable
form as a consequence of yielding to its irrational nature. Porphyry (under the
influence of the Oracles, no doubt) rejected this type of transmigration (see, €.g.,
De regressu an., p. 38*,10-15, Bidez; Lewy, p. 454, and n. 21). Porphyry, contra
Plotinus, also seemingly maintained that the soul which had attained the in-
telligible order (via philosophical purification) would no longer be subject to
reincarnation at all. This would also be true of the theurgists; see fr. 138 and
notes. But Proclus (following Plotinus) rejected the permanent release of the soul
(e.g., El. Th., prop. 206), but with the qualification that certain outstanding
souls might spend several world-cycles in the intelligible order (e.g., In Crat.,
p. 68,10-69,3). See the discussion in Smith, Porphyry’s Place, p. 56 ff.

Fr. 161

1. motval pmepébrwv &yxtetpot: In Psellus’ paraphrase: ai TpwpnTixal TEY
Soupbvey pbaeic xol Bhaxavot w@v dvlpwmivey Guxdv, évdeapolol Tabtag Tolg GAuxoig
néBear xai ofov dmdyyovst. Lewy, however (p. 298, n. 151), understands mowai
as a general, not personified, reference to post-mortem punishments in Hades.
But either interpretation is plausible, as the Chaldeans conflate Hades with the
Material World. In this regard, cf. C.H. 1.23, where the ‘‘avenging demon’’
(tpepd daiprovt) chastises via thy Ebtnra to0 mupdg (in a post-mortem context)
as well as “‘attacking’’ aloOnmxéd. See Nock-Festugitre, Corpus Hermeticum 1,
notes ad loc., for additional parallels in a variety of sources. See, also, notes to
Tipwpots v duydy, fr. 90.

Fr. 162

1. xatwpbetar: Lewy (p. 299 and n. 158) cites the ‘‘roaring”” Erinyes in
Eurip., Iph. Taur., 293; Kroll, loc. cit., refers to the “‘roaring’’ chasm of Tar-
tarus mentioned in Plato, Rep. X, 615 e.

¥0cv: In the context of Psellus, a reference to Hades; i.e., 6 Ond Yijv témoc.

¢c wéxva wéyprg: Cf. Plato, Rep. 11, 366 a, where retribution in Hades ex-
tends up to the third generation. See Lewy, pp. 298-299 and notes 153-154; Des
Places, pp. 182-183, for additional parallels.

Fr. 163

2. undt xdtw vebaqg: Cf. ibid., fr. 164; 16 xdtw, fr. 34; & w4de vebwv, fr. 141.
Forms of vebewv are used regularly in both Middle Platonic and Neoplatonic
sources to describe the fall of the soul into matter. See, e.g., Lewy, p. 294 and
n. 136, for several parallels. Cf., also, Cremer, p. 82 and n. 371; Hadot, Porphyre
I, p. 185 and n. 5. Occasionally, however, vebew also describes the turning of
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the soul above. Cf., e.g., Plotinus, Enn. IV.4.8.54: npd¢ &v tatty tj veboer. (Cf.,
also, VI.6.1.13; 9.9.11.) See, also, Synesius, Dio, 45 A; 50 B: ént ta &ve veboa.
See Geudtner, p. 10 and n. 47.

tdv pelavavyéa xospov: Descriptive of matter. Cf. énl woopath xbouov, fr.
134; 6 wwoogang xéopog, fr. 181; Synesius, H. 1(3), 297-300: duxd t° dxhwhg/xai
xhwopéva (cf. dmeyahivng, fr. 1)/&¢ pehavowyete/yfoviovg 8yxous. See Lewy, pp.
295-296 and notes 137-138.

3 + 5. BuBég/BdBoc: Here, identified with matter. Cf., e.g., Synesius, H. 1(3),
562: & BdBog SAag: 2(4), 54-55: Bdbn...xéapov; Psellus, P.G., 122, 1149 c 5: my
EAny fiv xadobot Pubév. Cf., also, Bévlea xoopob, fr. 148 and notes; Lewy, p. 296,
n. 139.

3. dp.opyog: Dam.; dmatog, Synesius. The idea of matter as ‘‘unformed’” or
““formless’’ derives from Plato, Tim., 51 a, where the ‘‘Receptacle’” (émodoxfv)
of the ‘‘generated world’’ is referred to as dvépatov eldog v xai &uopgov (albeit
petahapBévoy tos vortol). Similarly, in the Oracles, matter is also duopgog (albeit
natpoyevéc; see Psellus, Hypotyp., 27). For Plotinus, both the One and matter are
similarly ‘‘unformed;’’ however, with Plotinus, the One is understood as being
beyond form, whereas matter, in contrast, is devoid of form (and, consequently,
needs to be informed). In this regard, cf. fr. 100, where matter is described as
adyunpdv. See, also, fr. 18 and notes, and discussion in Introduction.

detd7g: Synesius, loc. cit., reads &ng here, but Terzaghi has emended the text
to &ed¢, based on Damascius’ manuscript. (Terzaghi evidently misread Kroll
here and therefore mistakenly attributed the line to Psellus.) The etymology
Hades = Unseen, is based on Plato; e.g., Gorg., 493 b: ¢ t@dv év “AlBouv—10 &4idég
3N Aéywv. Cf. Phaedo, 80 d; Crat., 403 a. See, also, Lewy, p. 296, n. 142.

4. appLxvepnc: Synonymous with pelavowyéa, supra.

pumbev: According to Lewy (p. 298, n. 148), descriptive of the “‘filth’’ of the
Underworld where, especially, the sinners of Orphic teaching were doomed to
suffer.

etdwAoyaps: In the context of Synesius, this term is equated with the (8x-
nuo)mvebpa. (Cf., in this sense, eiddAe, fr. 158 and notes.) For Synesius, these
three verses describe the descent of 6 voepdv oméppa (= ‘‘spark of soul,”
“flower/flame of mind’’) into matter. Cf., also, H. 1(3), 90-94: dafpwv
Bhae,/vepéha Juyds,/eldwAoyaphis,/edyails oxbiaxag/émbwiosw. Des Places (p. 146,
following Keydell, 1941) suggests that this term is descriptive of the ‘‘insubstan-
tiality of matter;’’ Lewy (p. 297) sees an allusion to the ‘‘shades’ of Hades.

dvéntog: Matter, as the antithesis of the intelligible world, is necessarily
““without reason.”” Cf., e.g., fr. 156, where the ‘‘demons’’ or ‘‘dogs’’ of matter
are similarly described as &Aéyowv.

5. xpnpvadng: Cf. xpnuvd, fr. 158; xpmuvée, fr. 164.

oxoAtég: Cf. oxohwiol, fr. 172; C.H. 1.4: oxérog (= matter)...ox0At@d¢
éomeipapévoy, o3¢ < 8pet>. See Nock-Festugitre, Corpus Hermeticum I, notes ad loc.
Lewy (p. 297, n. 147) sees a further allusion to the sinuous rivers of the
Underworld.

nnpov Babog aity éAisswy: Cf. Numenius, fr. 3 (Des Places): motapos Ydp 7
A1 pocdbdng xai SEdppomog, Bdlog xal mhdtog xal ufixog ddpatog xal dvivutog. See
Lewy, p. 296, n. 143.

6. vupgebwy deavis dépag: According to Lewy (p. 297, n. 145), this image
is developed from those passages in Plato’s Timaeus, e.g., 50 d; 51 a (see supra);
52 d, where matter is connected with female generation.

dpyév: Cf. dpy®, fr. 94.
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Fr. 164

1. pndt xdtw vedaqg: Cf. ibid., fr. 163.

xpnpvég: Cf. xpruv, fr. 158; xpriuvddng, fr. 163. See, also, Hadot, Porphyre,
I, p. 84, n. 4, who cites several parallels in various Latin sources.

2. éntambpou...xate Babuidog: In the context of Psellus, a reference to the
seven planets through which the soul makes its descent to earth. Lewy, however,
translates ‘‘sevenfold ladder’’ (see pp. 294 and n. 133; 414 and n. 50) and sees
a similarity to the xAtuaf éxtdnudog of the Mithraic mysteries (and so Dodds,
“New Light,”” p. 272=Lewy?, pp. 700-701.) But Lewy adds (p. 414):
““Whether the Oracles use this figure only as a metaphorical description of an
intellectual ascent to the apprehension of the noetic world, or whether they refer
thereby to a specific practice in the celebration of the mystery, which was acted
out apart from the ‘elevation’ to the sun can no longer be known. It is not
impossible that the ascent to the supramundane (the ‘eighth’ zone) formed the
initiation of the highest class of initiates, to whose souls the final translation into
the Empyrean was promised.’’ In this latter regard, cf. C.H. XIII.9; Disc. 8-9,
NHC VI, 52,13, 54,28; 63,9, where forms of Bafu.é¢ refer to the various spiritual
‘‘stages’” or ‘‘degrees’’ of the ascent process, the final stage that of ascent to the
“‘ninth.”’

gbpwv: Common to the Oracles in various contexts. Cf. frr. 34, 63, 70.

Fr. 165

1. fftmoov mapddersov: Although Psellus cites this fragment as part of an
oracular verse (and so Des Places), it is most likely a part of Psellus’ commen-
tary on fr. 107, v. 10. (See Kroll, loc. cit.; Lewy, p. 221, n. 178; Tardieu,
Lewy?, p. 680.) In conjunction with fr. 107, Lewy (p. 220 ff.) locates the Chal-
dean ‘‘paradise’’ at the level of the World Soul. Psellus, however, situates
‘‘paradise’’ at the level of the Highest God in terms of the ‘‘chorus of divine
powers’’ which surrounds this god. Psellus, P.G., 122, 1129 b, also identifies
the Chaldean ‘‘paradise’ with the Homeric Elysian Fields (as a ‘‘meadow’’),
but for Psellus, this is clearly a ‘‘noetic’’ meadow: 6 Aeyrow t@v Gdnrotépwy
Bewpiédv. In this latter regard, cf. Synesius, H. 1(3), 687 ff., where it is the
“meadow’’ (Aeyudva) of the Father where Synesius yearns to go in order to join
the “‘kingly choir’’ (obv 8vaxtt x0p®) in ‘‘intellectual hymns’’ (voepole Guvouc).
Similarly, in C.H. 1.26, the elevated soul—at the ‘‘eighth’’ level of ascent—
joins in hymns of praise with the various powers surrounding the Father: xai
opotwlels Totg ouvolow &xodel xal vy duvdpevwy drip Ty dyBoatixiy glow Pwvij
vt Hdely Spvovaddy tov Bedv. Cf. Disc. 8-9, NHC VI, 59,28-32: ayw fnNay
€00raoac MN NYYXH E€TNZHTC MN NAFTEAOC EYP2YMNEI €OEN-
NAC MN NecayNaMic. In light of this evidence, it is probable that the Chal-
dean ‘‘paradise’’ was understood in Psellus’ sense; i.e., as a “‘choir of divine
powers’’ which praise the Father with hymns.

2-3. T& éunbpra xEAAT T®Y dnptoupTixdy T Y@v: An allusion to the Ideas.
Cf. xé\\n &ppasta, fr. 108 and notes; mnyels, fr. 49 and notes.

Fr. 166

1-2. wi "EdEng, tva w1 T Exovsa/ékiy: Tardieu (Lewy?, p. 680) does not ac-
cept this fragment as authentic, but regards it as a Porphyrian oracle which has
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been conflated with Plotinus, Enn. 1.9: obx &dEetc, o un eEin- Eehedaetan yap
Exovoa tt...Kroll, loc. cit., also denies the fragment’s authenticity, assigning it
a Pythagorean origin. In this regard, cf. Dodds (‘‘“Theurgy,’”’ 1947, p. 57, n.
26a = 1957, pp. 301-302, n. 26), who points out that the ‘‘fragment cannot come
from a hexameter poem. The doctrine is Pythagorean.”” Lewy (p. 474) also
denies the fragment’s authenticity, arguing that Psellus misread his source (Pro-
clus) at this point. According to Lewy, Proclus’ attribution was to the Orphic
not Chaldean tradition (the confusion resulting from the common use of the
term Beokdyor). Des Places, however (p. 165, following Psellus), accepts the frag-
ment as authentic, but notes that this would be the only instance in the Enneads
where Plotinus cites the Oracles. Finamore, (lamblichus and the Theory of the Vehicle
of the Soul, p. 8, n. 10) also argues for the fragment’s authenticity, suggesting
that Plotinus may well have become acquainted with ‘‘Chaldean beliefs”’
through his students and would not have found this particular bit of verse objec-
tionable. But this is conjectural, as we simply have no direct evidence that
Plotinus was familiar with the Oracles. (See notes to fr. 155 in this regard.) In
addition, Des Places also admits that the meter is difficult, even with his
transposition Tt &xovoa (codd.: &xousd tt). The best evidence, then, is that the
fragment is not Chaldean in origin.

Fr. 167

My translation of this fragment and introductory material is a slightly revised
version of that of Morrow, p. 123.

4. xévtpov: In the context of Proclus, it is a matter of the ‘‘mathematical
center’’ which “‘typifies’’ nac@v dpyxnydv t@v nemhnfuopévey mpoddwv. In this
sense, cf. fr. 189, where Proclus alludes to the World Soul (= Hecate) as con-
taining t0 xévtpov tij¢ mpob6douv T@v dvtwv dmdviwy év Exutii. Elsewhere in the
Oracles (see fr. 50 and notes), Hecate is also referred to as xévtpov. (In frr. 70
and 111, however, xévtpov refers to the central position of the sun.) But Lewy
(p- 97, n. 130) connects this fragment with the introductory material to fr. 65
and thus understands xévtpov here as a reference to the earth. Similarly, Lewy
understands xévtpov in fr. 70 as referring to the earth. In both cases, however,
Lewy contradicts what he is aware of elsewhere; that it is the sun, not the earth,
which occupies the central position in Chaldean cosmology.

&vtuyos: For Proclus, this term is equated with v nepipépeiay (““cir-
cumference’’) in a mathematical context. Thus, for Proclus, ndsat Toar would
refer to tag ypappds (1. 2). Lewy, however, would equate &vtuyog (in a Chaldean
context) with the ‘‘vault’’ of heaven. For Lewy, then, the fragment as a whole
describes the ‘‘central’’ position of the earth around which the planetary spheres
(Lewy would supply ai ogafpot as a subject) are ‘‘equally’’ (n&cat Toar) situated
““up to the vault”’ (of heaven). But again, this interpretation contradicts the
“‘sun as center’’ cosmology of the Chaldean system. In addition, the term
&vtoyoc here may not allude to the heavenly ‘‘vault’” but to the ‘“orbits’’ of the
planetary spheres. In this regard, cf. Proclus, H. I1.17: eite xal éntd xbxdhwy Snip
dvruyog aifepl valews (sc. Aphrodite). Although the fragment undoubtedly has a
cosmological context, its precise meaning remains problematic.

4
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Fr. 168

1. (AnéAlewv): Cf. fr. 71, where Apollo is similarly identified with the sun.

Thg NAtaxds &pyds: Descriptive of the Ideas. Cf. Psellus, Hypotyp. 12: xai 9
100 NAlov mnyY) mpd @V Hhax@v Gpx@v IBpupévn: Eott Ydp TV uév Hhox@y Gpx@v
6 dnpovpyde adtiog...dmd BE tiig HAwdic mnyTic <6> dpyixdg fhiog mpoépxeTon xodl
6 dpyayyeAwds. But, as Lewy notes (p. 150 and n. 309), the triadic hierarchy
of mnyal, dpxal, dpyxayyeAoi (although based on Chaldean categories) is a Proclan
development.

2. xatéxwy tHy tpintepov dpynv: Cf. Proclus, In Tim., III, 62,6-9: el 3¢
Tiveg Talg t@v polnuatixidy Smobéaeat yaipovieg péaov v Emtd TAavitwy tdttew
&Ewotey Tov FAtov, cuvdyovta xal cuvdéovta Tdg dp’ Exdtepa adtol tpiddac. Thus, as
Lewy notes (zbid.), the fragment apparently alludes to the central position of the
sun surrounded on each side by three planets (cf. fr. 200 in this regard.) How-
ever, cf. fr. 8, where xatéyew is used with reference to t& vontd ( =the Ideas)
contained in the Demiurgic Intellect. Since the Ideas, as a whole, were con-
ceived triadically in the Chaldean system (cf. the ‘‘measurable triad’’ of fr. 23;
see, also, fr. 31 and notes), the fragment may well be a further reflection of this
idea.

Fr. 169

2. &nak éméxetva: “‘Once Transcendent’’ applies to the Supreme God or
First Intellect who is monadic in nature (cf. motptad povdg, fr. 11). In the context
of Proclus, this Highest God is also described as &uiotéAievtog, Evoednc,
adwaipetog (cf. fr. 152), and wao@v cuvexeds t@v mnydv (cf. fr. 207). In addition,
Proclus identifies 6 draf néxewva with Kronos. As an indivisible unity, ¢ &rat
énéxeva is to be distinguished from 6 8i¢ &méxewa (or ‘‘“Twice Transcen-
dent’’ = Second Intellect), who is dyadic in nature: e.g., In Crat., 52, 1-3: xoi
©{ OeT Aéyewy; adrtéev yap adtév mpooayopebtet Sig Eméxewva xal Blg Exel, xal Shwe adTov
O g duddog edgnuel. Cf. dvég, fr. 8 and notes. See, also, Lewy, p. 77 and n.
43; Hadot, Porphyre, I, p. 262 and notes 2-3; Des Places, testimonia, p. 107, for
additional parallels. Elsewhere, Proclus equates 6 &naf énéxetva and 6 dic éméxetva
with the names ‘“Ad’’ and ‘“‘Adad’’ (see In Parm. VII, ed. C. Steel, p. 512,
1-7=Kl.-Lab., p. 60, 1-9. ““Adad’’ is an apparent corruption of the Syrian
‘““Haddad.”’) As Dodds notes (‘“New Light,”’ p. 272 = Lewy?, p. 701), “‘Ad”’
(as an “‘invented name’’) would correspond to &naf, whereas ‘““Ad’” + ‘‘Ad”’
(or ““Adad’’) would correspond to 8i¢ (éméxewa). (See, also, Theiler, 1942, p.
6 =1966, p. 258.) Of further interest is Porphyry’s identification of the 3i¢
énéxewa with the God of the Jews: 6 pévrol ITopgdptog v 1 Smopviipart t@v Aoylwy
70v g Enéxewa Tovtéatt TOV TV BAwv dnioupydv Tov mapd “Tovdalwy Tiudpuevoy elvan
aEuot, dv 6 Xakdatog Sedtepov dmd 1o dmak éméxewa, Toutéott 105 Gyabod, Beoloyel
(as cited by Lydus, De mens., IV, 53; p. 110, 18-22 W.). But whether this cita-
tion derives from Porphyry’s De philos. ex or. haur., or from another Porphyrian
work, is much debated. On this problem, see Lewy, p. 9 and notes 23-24; Bidez,
Vie de Porphyre, p. 70*, no. 50; Dodds, ‘‘New Light,”’ p. 267 = Lewy?, pp.
696-697; Hadot, Porphyre, 1, p. 264, n. 6.
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Fr. 170

1. mvelpatog...and tv Omoyelwy témwv: The notion that subterranean
winds were the cause of earthquakes was common in Antiquity. See, e.g., Pro-
clus, In Tim., I, 188, 1-12; Festugiére, Tim., I, p. 245, n. 2; Lewy, p. 259, n.
2. For the later Neoplatonists, these ‘‘winds’’ became identified with subterra-
nean demons. Cf. the y86vior xbve¢ of fr. 90; Marinus, Vita Procli, 28.

3. adtdvdpoug méheds v dmorésOut: Elsewhere, similar ‘‘apocalyptic’ vi-
sions are explicitly said to be the work of demons. See, e.g., C.H. XVI.10;
Asclepius, 25-26; Kore Kosmou, 53; 67; Porphyry, De abst., 11.40.

Fr. 171

2. wndé mot’ éx AfOng pedowpev xvth.: Although this verse has been
reconstructed by Theiler (1942, p. 32, n. 1=1966, p. 290, n. 127; codd.: w3
tametvov éx Afifng pedowLev ebpa), its Chaldean origin remains problematic (and
so Tardieu, Lewy?, p. 680.) Lewy, p. 493, conjectures that the line has been
placed here by Psellus from another passage. The vocabulary, however, fits a
Chaldean context.

éx AM0nc: An allusion to the “‘forgetfulness’’ of the soul after its ““fall’’ into
matter. Cf. AMfng, fr. 109 and notes.

pedowpev: Cf., esp., pevotdy, fr. 128; pevatd, fr. 134. See, also, pon, fr. 56 and
notes for additional parallels to this familiar term.

xebpa: Cf. mohuxelbuove @bAa, fr. 93 and notes.

Fr. 172

1-2. (tfig UAng) fig xaraadpovrar moAhot oxoltoior peéBporg: This line has
been tentatively reconstructed by Lewy (p. 303, n. 170, and so Des Places).
Kroll, however, loc. ¢it., identified only sxoAud petBpa (of Proclus’ text) as derived
from a Chaldean verse. In this regard, cf. Proclus, In Crat., 104, 6: t@v e
axX0M@DY &Tpamdy Tig UAng dvapndfovsa. See, also, Festugiére, Tim., V, p. 208 and
n. 1, who cites Kroll, but does not mention Lewy’s reconstruction. Thus,
Lewy’s restoration of the verse must remain in doubt (and so Tardieu, Lewy?,
p. 680.)

1. & Ad&fpov t7jg UAng: See fr. 134 and notes.

2. xatacdpovtar: Cf., esp., xatacbpwy, fr. 70.

moAAot: Equivalent to the ‘‘herd’ of frr. 153 and 154.

oxoAtotol: Cf. oxohdg, fr. 163; Synesius, H. 1(3), 261-265: oxohdg &’
dmdrac/dvéxes datwv/mpamtdag epdmewv,/E¢ {dpov Bhag/un xoradivar. See Theiler,
1942, p. 11, n. 4=1966, p. 265, n. 38.

peébporg: Cf., esp., pevedpev, fr. 171 and notes.

Fr. 173

2. v mpwtoyevd} UAny: Tardieu (Lewy?, p. 680, following Kroll, loc. cit.)
thinks this fragment is Orphic, not Chaldean, in origin. Cf., in this regard,
Olympiodorus, In Alc., 15 [19,6-7 Cr.] W.: gnat yap xai 6 *Opgede: GAng odpaving
xai &areping xal &Possov (see infra). Although Aphrodite (1. 1) does not figure else-
where in the Oracles, Proclus, H. II (el *Appoditny) identifies Aphrodite with the
World Soul (in the manner of Hecate). This hymn as a whole (although modeled
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on Orphic Hymn 55: el ’Agpoditny) reflects a conflation of Orphic and Chaldean
terminologies. However, in neither Proclus’ hymn nor the Orphic hymn to
Aphrodite is the goddess referred to as # mpwroyevic §An. Thus, the actual source
of our fragment remains in doubt.

3. dateplav xal obpaviav: Cf. fr. 216, where Lydus again attributes these
terms to the Oracles, but Olympiodorus (see supra) to Orpheus.

Fr. 174

Tardieu (Lewy?, p. 680) identifies this fragment as Orphic; Des Places (p.
108), however, sees a possible Chaldean origin because of Hermias’ use of the
formulaic ¢noi & Aéyia. For Des Places, then, the fragment—in a Chaldean
context—refers to the activity of Hecate as World Soul. (Kroll does not mention
this fragment at all. Lewy, p. 356, n. 168, mentions this line in passing, but only
as a commentary on the self-moved soul of Plato, Phaedrus, 245 c, and not as
a Chaldean hexameter.) In addition, the vocabulary of this line reflects no par-
ticular Chaldean ‘‘stamp.’’ Thus, the actual source of this fragment must re-
main in doubt.

Fr. 175

1. mepl 700 mpwriotou matpds: In the context of Proclus, this expression
designates the Highest God under the mode of atyf. In this regard, cf. i
BeobBpéppovt otyf) tédv matépwy, fr. 16.

2. vty mptny tepod Adyou: For Proclus, descriptive of the Father before
he is actualized as Aéyog or Word. In this sense, d6vapig here would correspond
to the second movement of the Primordial Triad (i.e., Father, Power, Intellect
=Word). Cf. fr. 4 and notes; Proclus, In Tim., III, 222, 13-14: Siadéxeton yp
... matpedy atyfy 6 dnpiovpyixde Aéyos. Hadot (Porphyre, 1, p. 295, n. 1) notes
M. Victorinus’ similar use of ‘‘silentium-verbum’’ in Adv. Ar., III. 7.28-29 (cf.
I. 13.31; 41.49), but suggests that these passages most likely reflect a conflation
of Christian and Chaldean imageries. (In this regard, cf. Synesius’ use of
mathp-Aéyog in H. 2(4), 129-140.) In a Chaldean context, Lewy (p. 112, n. 181)
suggests that the fragment ‘‘possibly refers to the relationship between the in-
tellection of the formation of the world and its realization’’ and sees a parallel
with fr. 212. (Metrically, Lewy, ibid., would reconstruct the verse as: #3¢ Aéyou
lepol mpwThy dbvapy...) See, also, Kroll, loc. cit., who sees a possible allusion to
the Iynges as moatpuead duvdpets.

Fr. 176

2. bmepPabutov médx pLat@v: ““To throw the feet beneath the step’ is not to
follow the proper order (tééw) of ritual initiation. Cf. frr. 110, 136, 164 and
notes; Marinus, Vita Procli, 13: v t&ke. xal ody OnepBdBuov modd, xatd 16 Adyiov,
telvovta. See Lewy, p. 262, n. 10, for additional parallels to this expression.

Fr. 177

3-4. ol piv teketdpyor xvA.: Tardieu (Lewy?, p. 680) considers the
vocabulary of this fragment Chaldean, but questions Des Places’ reconstruction
of the meter. Neither Kroll (loc. cit.) nor Lewy (p. 155, n. 334) attempted to
isolate a hexameter from Damascius’ prose.
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3. o tedetdpyot: The rulers of the three worlds; cf. fr. 86 and notes.

4. <otg ouvoyelat: The “‘Connectors’’ of the various parts of the Universe;
cf. fr. 32 and notes. In Damascius’ system (following Proclus), the Teletarchs
and Connectors (as well as Iynges) are situated in the ‘‘median’’ intelligible-
and-intellectual order.

Fr. 178

2. 4fatolg anxots (v7j¢) dtavoing: Des Places (p. 109, following Diehl) iden-
tifies these words as Chaldean (and translates ‘‘de la pensée’’). Lewy (p. 99, n.
138) notes only that these words might ‘‘allude’” to a ‘‘Chaldean phrase.”’
Festugiére, however (7im., IV, p. 31 and n. 4) prefers to translate these words
as part of Proclus’ commentary (‘‘de ma pensée’’). Tardieu (Lewy?, p. 680) is
of the same opinion. In the context of Proclus, these terms sum up hlS comments
on Aion (see fr. 49), but do not, therefore, demand a Chaldean origin. Forms
of &Batog, e.g., are used elsewhere by Proclus, but not in any explicit Chaldean
context. Cf., e.g., Th. pi., 1.3; p. 14, 6 S.-W. Saffrey and Westerink, notes ad
loc., point out that &Batog is a ‘‘metaphoric expression’’ which comprises part
of the vocabulary of Neoplatonic ‘‘negative theology.’’ Cf., also, Th. pl., 1.11;
p- 55,5 S.-W.; 1.20; p. 95, 23 S.-W.; In rem p., 1. 78, 31; In Alc., 149 [319,14
Cr.] W.

Fr. 179

1. 'cnv vontiv: Analogous to T vortéy, fr. 1.

2. tpMiotog: In Lewy’s interpretation (pp. 106-107 and n. 168), it is the
cooperatlon of the Father’s Intellect, Will, and Power which brings about the
initial ‘‘division’’ of the intelligible world into triads. Cf. voepais topaiow, fr. 1;
tépveclau, fr. 22.

(zd)...&pyewv: Cf., esp., matpuxiic dpyfic, fr. 13.

Frr. 180 and 181

Des Places has isolated the words that comprise these two fragments from Pro-
clus, In Tim., III, 325, 29-326, 1 (see fr. 172). Slnce these terms simply repeat
the termlnology of fr. 134, v. 1, Tardieu (Lewy?, p. 680) rightly suggests that
they should be excised here

Fr. 182

1. (=7 péay dEet t@v voepdv): See Lewy, Exc. VII, p. 484. This particular
tdbic would be equivalent to Hecate as # {woybvog Bed.

1-2. 1) e dpeth xod 7 copla: Cf. fr. 52, where dpetd] is said to reside in
Hecate. In fr. 107, dpetfi and sopia are mentioned together in connection with
¢bvopio as planetary virtues.

3. 1) moAbppwy drpexeia: Lewy (p. 50 and n. 160) translates this expression
as ‘‘thoughtful truth,”” and notes that &tpexela is the epic equivalent of &A#ifeta.
This latter term is found elsewhere in the Oracles in connection with wistig and
Zowg (see fr. 46 and notes). moAdppwv, of course, is Homer’s epithet for both
Odysseus (e.g., Od. 14. 424) and Hephaestus (e.g., Od. 8. 297). Chaignet
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(Damascius, 11, p. 208) translates the fragment as ‘‘la vérité avec ses pensées
multiples.”’ Des Places (p. 110) prefers ‘‘la rectitude ingénieuse.”” Cf., also,
Synesius, H. 1(3), 156: &tpéxeio copd.

Fr. 183

2. & & drpexts év fubel Eate: Tardieu (Lewy?, p. 680) identifies this frag-
ment as a precept from Democritus and, therefore, not Chaldean in origin. The
same suggestion is made by Cremer (p. 56, n. 152), who specifically cites
Democritus, fr. 117 (Diels): év Bud vdp A dAffeix. Lewy (p. 146, n. 293) was
apparently unaware of the Democritean parallel and assumed the fragment was
authentically Chaldean. Des Places (p. 110) remains uncertain. Although the
source of the fragment is probably Democritus, this does not then preclude that
the Chaldeans may have ‘‘borrowed’’ this fragment for their own purposes. The
vocabulary certainly fits a Chaldean milieu.

<% drpexés: Cf. drpexela, fr. 182,

év BaBet: Cf. Bdber, fr. 184; Bubév, fr. 18; Bubbg/Baboc, fr. 163.

Fr. 184

1. & HAwaxdg xéapos: In the context of Psellus, this expression refers to the
mundane sun of the Ethereal World and not to the transmundane sun or ¢‘whole
light’’ of Asion as Lewy suggests (see p. 151 and n. 313; cf. fr. 59 and notes).
Lewy mistakenly understands Psellus to mean that 6 fiAtoaxdc xéapog is situated
above the fixed stars (and, thus, in the Empyrean World). But Psellus simply
does not make this distinction. Indeed, he suggests just the opposite, by
describing—in descendmg order—the ‘‘chain’’ of Chaldean realities, placing 6
NAtoxd¢ xdopog affer 6 dmhoviig xoxhog (and so beneath, not above, the fixed stars)

2. Soukebewy BdBet atBepie: Cf. Proclus, Th. pl., 11.7; p. 45, 9-11 S.-W.: tov
fiktov...émd t@dv albepicwv mpoehBévta Bubidy. But in what sense the ‘solar world”’
or mundane sun ‘‘serves the ethereal depth’’ is problematic. Forms of 8ovAedewv
are common to the Oracles, but in other contexts; e.g., frr. 73, 80, 81.

Fr. 185

1. 6 &AnBéatepog Atos: An allusion to the transmundane sun (or Aion). See
Lewy, p. 152, n. 314; cf. fr. 59 and notes.

2. ypévou xpévog: The inference here is that the ‘“truer sun’’ (or Aion) func-
tions as the source of Time. But to what extent Chronos, as a god, was distin-
guished from Aion in the Chaldean system remains problematic. See, esp.,
notes to &xowuftov xpévov, fr. 37. Cf., also, Proclus, EL Th., prop. 53: 6 pév alcw
aldvwv, 6 8¢ xpbvwy ypbvog; Synesius, H. 5(2), 67: o0 &’ &vocf al®dvog alwv; PGM
IV. 2197-2198: 6 t®v 8Awv Asondtne, 6 aiwv tédv aldvwv. See, also, Dodds, Pro-
clus: El. Th., p. 228 ff.

Fr. 186

2. pé0uov: i.e., the state of flux associated with corporeality. Cf. pevatov aipa,
fr. 128.

x0tog: i.e., the human body. See Lewy (p. 277 and n. 72), who cites Plato,
Tim., 44 a, as the locus classicus: 0 ¢ duyfig &mav xdto¢. Cf., analogously,
dyyetov, fr. 157.
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Fr. 186 bis

2. mdppoppov &yaApa: This expression reflects the vocabulary of frr. 37
(maubpgoug idéxc) and 101 (adtomrov dyakpa). For Olympiodorus (cf. ibid., 157
[68,23 N.] W.), the expression refers to the individual soul which contains all
of the ““Principles’’ ( = Forms) of existence. For this notion, cf., e.g., Plotinus,
Enn., 1V.3.10.10-13; V.7.1.7-8; V1.2.5.11-14; Proclus, EL Th., prop. 195 (as
cited by Westerink, loc. cit., ad not.). The precise Chaldean application of this
expression, however, is uncertain.

VARIOUS CHALDEAN EXPRESSIONS

Fr. 187

1. &yfpewy: Although Proclus associates this term both with the Orphic and
Chaldean traditions, this term may properly be Orphic in origin (and so Tar-
dieu, Lewy?, p. 680, contra Lewy, p. 79, n. 48). Cf., in this regard, Orph. Fr.
54 (Kern): xpévog &yfipaog. For Proclus, the ‘‘order” (téfig) associated with
dyhpewv is that of Kronos ( = &naf énéxewa; see fr. 169). Cf., also, Synesius, H.
8(9), 67, where &yfpaog is descriptive of Al@v. Elsewhere, Synesius uses forms
of 4yfipaog in a variety of contexts; e.g., H. 1(3), 344, 480; 2(4), 152; 5(2), 45.
Although Synesius is primarily dependent on the Oracles, his use of this term
may reflect a conflation of Orphic and Chaldean material (mediated, perhaps,
through Porphyry).

Fr. 188

Tardieu (Lewy2, p. 680) wants to excise this fragment (as well as frr. 195, 199,
200) on the basis that these terms are derived from the prose works of Julian
the Theurgist rather than from the Oracles. However, inclusion of these terms
(although methodologically problematic) does enhance our understanding of the
Chaldean system as a whole.

1. wotc "Asouplotg: A circumlocution for the Chaldean tradition. See Lewy,
Exc. I, p. 444 c.

Lovor xoi &lwvor: These are ‘“Time’’ gods associated with the planetary
spheres—the {@vat (or Lwvadot; cf. fr. 195) dependent on the planetary orbits,
the &wvot independent of these movements. Cf. Synesius, H. 1(3), 282-283: ot
Lovaiot/of T &lwvor. Psellus Hypotyp., 18, situates these Time deities just below
the Archangels in the Chaldean ‘‘chain.”’ In addition, the Chaldeans also recog-
nized other Time gods associated with Day, Night, Month, and Year, all of
which were invoked by various telestal. See, e.g., Proclus, In Tim., 111, 40,
31-41, 5. See, also, Festugitre, Tim., IV, pp. 45, n. 1; 64, n. 1; Lewy, p. 137
and n. 267.

myai: Cf. frr. 30, 37, 49, 56.

apetiuxzor: Cf. frr. 35, 36.

2. auvoyetis: Cf. frr. 32, 80, 82, 177, 207.
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Fr. 189

1. dpgrpans: Here, descriptive of Hecate who, as Kroll notes (p. 27, n. 2),
traditionally held torches in either hand. For the later Neoplatonists, however,
this expression has become a metaphysical term. Cf., in this regard, dpptpaods,
fr. 1; dugipdovta, fr. 158. See, also, Damascius, I, 315, 20; II, 152, 23: dugipang
‘Exdrn.

dppLnpdswnog: This term is also descriptive of Hecate who, as the mediating
World Soul, has a ‘‘double’’ aspect, viz. she looks both towards the intelligible
and sensible orders. Traditionally, statues of Hecate were depicted with three
or four heads and known as tpinpbowmnog or tetpanpbownog. See Lewy, pp. 93 and
n. 111; 355 and notes 164-166, who notes that duginpdownog was a term also us-
ed by Plutarch (e.g., Num. 19) to describe Ianus Bifrons. In this regard, note
that Proclus addresses Hymn VI in common to Hecate and Janus. See, also,
Festugiére, Tim., III, p. 170, n. 1.

x6Awotg: Common to the Oracles. Cf. esp., ‘Exdtng xékmov, fr. 32;
npnatpoddyot x6Anot... ' Exdng, fr. 35; ‘Peln...xéAmowow dppdotois. .. Sebapévn, fr.
56.

2. éyevols: Cf. frr. 2, 65, 66, 110.

3. 7o xévtpov: Cf., esp., ‘Exdtne xévtpov, fr. 50; xévtpov, fr. 167 and notes.

Fr. 190

2. adtopion: Cf. aftomtov dyolpa, fr. 101; adténtog pdopasty, fr. 142.

3-4. tobg TupooLg dvamTovgat Todg avatwyods: Although these terms do not
constitute a hexameter verse, it is probable that forms of dvaywyéc in connection
with ““fire/light”’ did figure in non-extant verses of the Oracles. In this regard,
cf. Proclus, H. IV.2: dvaydyiov dddpevor nop; II1.1: dvaywyiov ¢de; Synesius,
H. 1(3), 376, 594, 699: dvaywys ¢én. Cf., also, mupadv dvddaoca, fr. 126; tupsodg
dxpoadovg, fr. 130. (See, also, Lewy, p. 261, n. 7e.) Tardieu, however (Lewy2,
p. 680), feels that Des Places’ isolation of dvaywyd¢ as a specific vox Chaldaicorum
is unwarranted, as this term is also familiar to Platonism. See discussion in In-
troduction.

Fr. 191

1. mepl éxeivwv: In the context of Proclus, a reference to td mpd tob odpavod.
See fr. 132, which is a continuation of this statement.

dpBéyxtwv: Cf. Bovhaic debéyxtow, fr. 77; Bidez, C.M.A.G. VI, p. 163,9 (as
cited by Lewy, p. 77, n. 38): XaAdoTor & gaotv 10 mpdtov aitiov, & &7 xai
&pbeyxtétatov Aéyouaw. The “‘ineffableness’ of the intelligible order, especially
that of the Highest God, is common to Middle Platonism. Cf., e.g., C.H. 1.31;
Tri. Trac., NHC 1, 56,3, 27; 123,37; Zost., NHC VIII, 74,21; 126,10; Val. Ex.,
NHC XI, 22,[20]; 24,39; 29,31-31. See Lewy, p. 328, n. 59 for additional
parallels. But whether the Chaldeans used the term ‘‘One’’ for the First God
is problematic; see notes to frr. 9 and 10.

Fr. 192

1. Evvdog: Although Simplicus further identifies this term as Platonic, the
locus classicus is Arist., De an., 403 A 25. Cf. fr. 69 and notes re the ‘‘materiality’’
of the sky.
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Fr. 193

1. ai yuyol (drepxospior): For Proclus, these ‘‘supermundane souls™ péoot
véwy elal xal té@v dyxoopiwv duxdv.

2. émoxetaBoe: Cf. émoxobuevog, fr. 36 and notes. The sense of “‘being vehicl-
ed’’ approaches the notion of the 8ynuo-mvebua. See frr. 120 and 201.

1-2. adpaaty...breproopiog Tioty, aieplotg xal éumuplotg: Proclus’
language is ambiguous here and may reflect a confusion between the seven
planetary spheres and three world circles. Cf. In Tim., 11, 57, 12-14: & dnép tov
x6opov atepediota tf pricoey, eite “Olupmov Xpi xakely, elte Eumibplov, eite aibépac;
See, also, otepedpate, fr. 57 and notes.

Fr. 194

1. tdv Emréxtive Oeédv: An allusion to the sun as the Anagigeus of souls. Cf.
Julian, ibid., 172 a: tég dvayewydg Gxtivog fiMov; Proclus, In Tim., I, 34, 20-21:
xai 6 *Avaryayedg xod 6 ‘Entdxtig xatd todg Beokéyous. See Lewy, pp. 186, n. 38;
199, n. 97; Theiler, 1942, p. 35 = 1966, pp. 294-295; Festugiére, Tim., I, p. 66,
notes 3-4 (who suggests a further allusion to Mithra). Cf., also, dxtivag &ynrds,
fr. 34 and notes.

2-3. ©@® ouppetd: Analogous to the ‘‘herd;”’ cf. frr. 153 and 154.

3. Beoupryols tolg paxapiots: Here, a reference to the Chaldean initiates. See
Lewy, p- 463 and n. 15.

Fr. 195

1. tév ypévoy abtdy bpviixaaty (sc. of Beovpyotl) dg Bedv: Cf., similarly, fr.
199: of Beoupyoi...Spvolor < toltov> Tdv Bedv (sc. Tov xpévov). Cf., also, &xotpfitou
ypévou, fr. 37 and notes; xpévov dmépavrov, fr. 39; xpbvou ypdvog, fr. 185.

2. Lwvatov; &Lwvov: Equivalent to the {@vat and dlwvor of fr. 188. In the con-
text of Proclus, three additional Time gods are mentioned: an dpyoyyeAxdy
xpbvov; an Gpyxov (xpévov); a mnyaiov (xpévov). This sequence of five Time gods
is related, respectively, to the planetary orbits, a third ethereal heaven, 2 second
ethereal heaven, a first ethereal heaven, and finally, the empyrean heaven.
Beyond the planets and heavens lies the mnyaia Bedg, or Rhea-Hecate, as the
source of this “‘chain.”’ Cf. Psellus, Hypotyp., 16-19, where the same sequence
is repeated. See, also, Festugiére, Tim., IV, p. 64, n. 1.

Fr. 196

1. 5u& tob Belov mupée: An allusion to the central rite of the Chaldean initia-
tion; i.e., the purification of the 8ynua-nvedua via the mystical rays of the sun.
Cf., esp., frr. 66, 110 and notes.

2. xnAtdug: Cf. Synesius, H. 1(3), 550-551: dvopepav $Aag/xrAida pépw; De in-
somn., 138 a: dvamopopyvupévng xnAida i xefpovog (sc. €ew). See Geudtner, pp.
14-15. However, as Lewy notes (p. 260, n. 7), xqAig is a common metaphor
found in a variety of Platonic sources. Cf., also, uf mveduo poldvyg, fr. 104.

3. t7jc Yuxig td mvelpo: For Proclus, the ‘‘pneumatic’’ vehicle of the lower
soul is distinguished from the ‘‘luminous’’ vehicle of the higher soul. But this
is not a Chaldean doctrine. See, esp., fr. 119 and notes.
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Fr. 197

1. xAelc: In the context of Damascius, the term ‘‘key’’ designates both the
““intellectual division” (voepdj Sixipesic), understood in its totality as ‘‘connec-
tive’’ (ouvoywxd), and the ‘‘intelligible division’’ (vonth Swalpeats), understood as
““eternity’’ (al@v). But the precise Chaldean use of xAelg remains problematic.
Indeed, xAelc may well have an Orphic origin. Cf., e.g., Orph. Fr. 82 (Kern),
where Phanes is designated xAnida voS; Orph. Hymn 1. 7 (ed. Athanassakis),
where Hecate is called xAnudofyov. Cf., also, Proclus, H. 1.3, where it is the sun
who Exwv xA1da. See, also, Lewy, pp. 150, n. 309; 363, n. 200.

Fr. 198

1. & xpdegrog Budxaspos: This is most likely an Orphic expression (and so Tar-
dieu, Lewy2, p. 680; Des Places, p. 113; Lewy, p. 78, n. 45; Hadot, Porphyre,
I, p. 306, n. 4). In Orphic terms, this ‘‘hidden order’’ is symbolized by the Or-
phic “‘egg.’’ Cf. Proclus, loc. cit., 1. 5: d¢ Y&p 6 dév Thv oneppatixny aitiav o0
Ldov mpoetAngev. Festugitre, however, (Tim., II, p. 307, n. 2, following Diehl),
does not discount a Chaldean origin. In this regard, cf. Damasicus, I, 284, 7:
wov xpbprov didxoopov...dv...ol Beol dvupvixast. As such, the ‘‘hidden order’’
would correspond to the Chaldean Paternal Abyss as the source of all things.
See Lewy, Exc. VII, p. 483.

Fr. 199

This fragment, although Chaldean in inspiration, most likely derives from a
prose work of Julian the Theurgist and not from the Oracles. See introductory
comments to fr. 188.

1. mpeoPitepov xal vedrepov: The locus classicus is Plato, Tim., 38 a, where
these comparatives are descriptive of ‘‘forms of time’’ (xpévou £id) which “‘im-
itate eternity’’ (ai@va piysovpévov). Cf. Synesius, H. 8(9), 67-69: 4AX’ adrog
&yfhpaog/Aldy 6 maatyeviic/veds v dpa xal Yépwv. Lewy (p. 103, n. 154) feels that
these lines from Synesius give further evidence that Aion and Chronos were
equated in the Chaldean system. Dodds maintains, however, that the two gods
were distinct. (See notes to dxotuntod Ypévov, fr. 37.) In this regard, note that
in v. 63 of the aforementioned hymn, Synesius specifically mentions
dxapavtomédag Xpbvog as distinct from Aion. Thus, pace Lewy, Aion and Chronos
may well have been distinct in the Chaldean system as well, despite Synesius’
free use of epithets, viz. ‘‘young and old;”’ ‘‘unageing’’.

xuxAoéAtxtov: My translation is based on Festugiere, Tim., IV, 39: “‘se
déroulant en circle.”’ Des Places (p. 113) translates: ‘“4 la révolution cir-
culaire.”” Cf. Lewy, p. 102 and n. 151: “moving in a circle.”” This expression
is also found in Orph. Hymn 8. 11 (ed. Athanassakis): xuxAhoéhuete (but here, de-
scriptive of the sun). Aion, of course, is equated with the transmundane sun in
the Chaldean system.

2. aldviov: Time is “‘eternal’’ in the sense that it ‘‘imitates’’ Eternity but,
in Plato’s words (Tim., 37 e), xat’ &pifpov. i
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Fr. 200

See introductory comments to fr. 188.
1. peoeuPoArrisas: The central position of the sun is common to the Oracles.
Cf. frr. 58, 65, 70; Lewy, p. 124, n. 221 d.

Fr. 201

1. éyfpata: In the context of Proclus, this term refers specifically to the
‘‘pneumatic’’ vehicles of embodied souls. The original text of Plato, however
(Tim., 41 e), referred to the ‘‘vehicles’’ of the stars. See discussion in Introduc-
tion; Festugiére, Tim., I, p. 28, n. 2.

Fr. 202

1. 7 mavdextind) adA7: add) goes back to Homer; e.g., Od. 4.74: Znvdg adrd.
In Chaldean usage, the ‘‘court open to all’’ designates the noetic home of the
Father. Cf. Synesius, H. 1(3), 37, 710; 2(4), 292: &rt od¢ adAdg; Proclus, H. 1.32:
natpog mohvgeyyéag adAde; I1.6: mupipeyyéog adddg; Arnobius, Ady. nat., 11.62:
‘‘aulam sibi eius patere.’’ See, also, ®po¢ matpde adyée, fr. 115 and notes; Lewy,
p- 33 and n. 92.

Fr. 203

1. t@v otepewpdtwy: Cf. fr. 57 and notes.

oetpd: Kroll, loc. ¢it., (and so Tardieu, Lewy?, p. 689; cf. Lewy, p. 84, n. 66)
identifies this term as Orphic. Cf., e.g., Orph. Fr. 166 (Kern): getpiiv ypuseiny.
(The locus classicus is Il. 8. 19.) Theiler, however (1942, p. 27, n. 4 = 1966, p.
285, n. 109; see, also, Des Places, p. 114, ad not.), argues for a Chaldean origin:
‘‘Die oetpd...durfte...in den Orakeln gestanden haben, ja von da im Sinne von
‘Abhangigkeitsreihe’ zu den Neuplatonikern gelangt sein.”’ Cf. Psellus,
Hypotyp., 28: éxdarne 8¢ aewpdic 1) dxpdrng mnyd) dvopdletan. Kroll, loc. cit., argues
that the Chaldeans substituted mny# for seipd, but such a conjecture is unwar-
ranted. Cf., e.g., Synesius, H. 1(3), 289-290: &yyeAixd...oewpé; Proclus, In rem
p., I, 255, 26: g dyyehweTic oetpdg. Cf., also, tééig, frr. 24, 110 and notes, which
is analogous to oeipd.

Fr. 204

1. év 1@ sdpatt T oxtdvapévey: An allusion to the body made up of ‘‘flow-
ing’’ matter. Cf. pevotov obupa, fr. 128; pébov xdtog, fr. 186. Cf., also,
dmooxeddoag t6de adpa, fr. 217 (in a post-mortem context). But Lewy (p. 277,
n. 73, contra Kroll, loc. cit.) questions a Chaldean origin for this term, noting that
the expression is also wused by Numenius, fr. 4a (Des Places):
odua. . .oxdvépevov; cf. fr. 4b: 1 sdpata...oxedaotd. The locus classicus is Plato,
Tim., 37 a: odalav oxedostfv. The context of Proclus, however, is a commentary
on Plato, Rep., X, 620 a-d (‘“The Myth of Er’’). But Proclus is not concerned
here with the problem of whether the human soul can reincarnate in the body
of a beast (which Proclus assumes, following Plato and Plotinus, but contra the
Oracles; see fr. 160 and notes), but whether the soul of an animal is properly
animated by its ‘“‘human’’ component or by the soul &v xatdtabty, which is its
own soul. See Festugiére, Rép. III, p. 294, n. 3.
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Fr. 205

As Tardieu notes (Lewy?, p. 680), otepecdpata here is simply a repetition of the
same in fr. 57 and, therefore, should be excised.

Fr. 206

(13

1. atpéparov: According to Psellus, Hecate’s ‘‘magic wheel’’ was a golden
disc embedded with a sapphire and inscribed with magical characters. (Psellus
also equates this term with fy£.) Thus, by spinning this wheel, the transcendent
Iynges (see frr. 76, 77) were ‘‘called on’’ to participate in the Chaldean rites.
In Lewy’s words (p. 250): ‘“We may accordingly suppose that when the magical
instrument was set in motion, it affected per analogiam the revolving spheres and
attracted the celestial Iynges.’” The spinning of the otpépakog/iuyE could also af-
fect the weather. Marinus, floc. ¢it., tells us that Proclus ended a drought in At-
tica by using tyyd mva. Cf., also, otpogdhiyyt, frr. 49 and 87; C.M.A.G. VI,
p. 201,20 (Bidez): | ‘Exatue)) 3¢ otpopdhiyE petd tob tawpelov ipdvrog xal Tiig
oy yixfic Enuxhfioewg dvbparta uéva xevd. See, also, Lewy, p. 249 and notes 78-80.
My translation of the fragment is that of Lewy.

Fr. 207

1. suveyels: In the context of Proclus, this term is specifically descriptive of
6 &mak tnéxewa (see fr. 152, of which this fragment is a continuation). Cf., also,
6 mpdtog ouvoyel, fr. 84 and notes.

nag®y TV AnY®v: i.e., the Ideas. Cf., esp., mnyai, fr. 49 and notes.

Fr. 208

Tardieu (Lewy2, p. 680) would excise frr. 208-210 as ‘‘fragmenta extraria.”
Although these terms may not derive from the Oracles per se, I have included
them here (following Des Places’ edition) on the basis that they help broaden
our understanding of the Chaldean system as a whole.

1. suatdaear: This term is particularly associated with the magical papyri,
where it is descriptive of the ‘‘union’’ or ‘‘conjunction’’ of the magician with
the god invoked. The point of the clotasig was to make a ‘‘pact’’ with a
ministering spirit so that he would aid the magician/theurgist during the soul’s
ascent. The obatacic was achieved via various rites and the uttering of nomina
barbara. See discussion in Introduction; Lewy, pp. 228-238; Eitrem, ‘‘Die
cbaracic,”’ pp. 49-53; ‘‘La Théurgie,” pp. 49-79. A possible gbotacig may also
be alluded to in Marsanes, NHC X, 2,14-16: mTaw NTErNwcIC. See Pearson,
Nag Hammadi Codices IX and X, notes ad loc.

évtuyfotg: According to Lewy (p. 239 and n. 42), these were special ‘‘sup-
plicatory prayers’’ offered to the various Chaldean ‘‘Time gods’’ (see, €.g., Pro-
clus, In Tim., 111, 41,3-4) as a preliminary to their actual conjuration. This term
is also found frequently in the magical papyri; e.g., PGM IV. 1930: évtuy{a mpog
fiAtov. See Lewy, p. 239, n. 43.

2. atpogalols: See atpéparov, fr. 206.
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Fr. 209

The term bmepxdoptog is part of the introductory material to fr. 59 and is dis-
cussed there.

Fr. 210

1+ 2. yohxig/xbutvdig: In the Iliad (14. 291), yokxic is a name given by the
gods to an unknown bird, which men refer to as x0pwdig. But the precise Chal-
dean use of these terms remains problematic. However, since Proclus associates
xohxfs with yadxée (“‘brass’’), Lewy (p. 291 and n. 124) surmises that brass in-
struments were used in the Chaldean rites to drive away evil spirits. The clang-
ing of brass or copper instruments for apotropaic purposes was a widespread
popular practice in Antiquity. In this regard, see Bailey, The Religion of Ancient
Rome, p. 39 re the clanging of brass instruments to drive away ghosts at the time
of the Lemuria in May.

Fr. 210a

Fragments 210a-c are now cited by Des Places as containing additional Chal-
dean vocabulary, although he notes that these terms are not exclusive to the
Oracles. See ‘‘Notes,”” p. 328.

1. paddymns anéyesOour: ‘‘Mallow’’ is a plant known for its laxative effect.
Evidently the Oracles prescribed various remedies for each month of the year. See
fr. 210b and Des Places, ibid. On the relation of various Chaldean rites and the
health of the body, see, e.g., Iambl., De myst., I1.6: % utv t@v Beiv napovaio
3idwotv v byefov sdpatog, Puxiic dpethy, vol xabapbtnta xTA.

Fr. 210b

1. yadaxtonotetv: On the medicinal value of milk, see PW, 15,2, s.v. Milch,
esp. cols. 1573-1576.

Fr. 210c

1. dnprovpyixals duvapesty: These ‘‘demiurgic powers” were responsible
for creating the world. Cf. Proclus, Th. pl., 380, 51 ff.; Lewy, p. 92, n. 106.

1-2. Beovpydv matdeg: Most likely a reference to theurgists, in general, who
followed the teachings of the Juliani.

2. xetpag: As ‘‘hands,’’ these demiurgic powers were believed to contain cer-
tain properties peculiar to each hand. According to Proclus, In Tim., 11, 260,
24-28, the Chaldeans symbolized the life-giving power of the World Soul
through terms associated with Hecate; e.g., ‘‘temples,’’ “‘hands,’’ ‘‘loins,”’ etc.
See Lewy, p. 92, n. 107; cf. frr. 51 and 52. See, also, fr. 68, where the expres-
sion adtovpy®v (‘‘working with his own hands’’) describes the creative activity
of the Second or Demiurgic Intellect.

COMMENTARY 217

DOUBTFUL FRAGMENTS

The following fragments are categorized as ‘‘dubia’’ by Des Places (*‘fragmenta
extraria’’ by Tardieu, Lewy?, p. 680) because of metrical and other problems.
Although Lewy contends (p. 37, n. 109) that the term &mn (sc. Abyix 8’ éndv)
was not necessarily limited to verses in hexameter, both Dodds (‘‘New Light,”
p. 267, n. 17 = Lewy?, p. 697, n. 17) and Festugiére (Rép. I, p. 129, n. 3)
argue (rightly) that any meter other than hexameter would a priori exclude
that a given verse(s) derives from the Oracles. Dodds, in particular, would
separate the oracles collected by Lewy into Theosophical, Porphyrian, and
Chaldean, and not attempt (as Lewy did) to ‘‘fuse’’ parts of one group with an-
other. Further arguments pro and con a Chaldean origin are discussed infra in
each case.

Fr. 211

1. tob SoyTjog: Lewy (p. 41 and n. 126; cf. Exc. III, p. 458) argues that this
nomen agentis is a Chaldean neologism; thus, despite the meter (trochaic
tetrameter), Lewy feels this verse has a probable Chaldean origin. Dodds, how-
ever (“New Light,” see supra), because of the meter, argues for a Porphyrian
origin, noting that although the later Neoplatonists connected this term with the
practice of theurgy, they probably learned it from Porphyry and not from the
Oracles, despite Proclus’ use of the formulaic gnolv tig feév. See, also, Wolff,
p. 160.) The more common expression is xdtoxos. In a theurgic context, the
“‘recipient’’ is the medium who ‘‘receives’ ’ the conjured god. (Proclus cites this
verse in conjunction with fr. 146 re the conjuration of Hecate.)

Fr. 212

1. & % Aéyer vols: cj. Des Places (for metrical purposes). Again, the problem
with this verse (as a whole) is one of meter (which Des Places has constructed
as an iambic trimeter). But Lewy (p. 112, n. 181) accepts a Chaldean origin,
and understands this verse in conjunction with fr. 175. Kroll, loc. cit., also sug-
gests a Chaldean origin, but admits that the verse may have been part of Psellus’
interpretation. In light of the metrical difficulties, this is a likely supposition. In
the context of Psellus, the line refers, in general, to the communication between
man and God &xactog xabog Exer gloewe Evepydv.

Fr. 213

On the basis of ‘‘terminology, form and contents,”’ Lewy (p. 172, n. 403) con-
siders this oracle authentically Chaldean. Des Places, however (p. 151), points
out that the facility in phrasing contrasts with the ‘‘laborious composition’’ of
the undoubted fragments. In addition, Didymus’ expression of gw—as the
source of the quote—is a general expression and not used elsewhere as a specific
introductory formula for Chaldean material. The vocabulary, however, as Lewy
notes, has points of similarity with the undoubted fragments.

2. @ebye tdxos: The theme of ‘‘swift flight”” is common to the Oracles. Cf.
frr. 107, 115, 116, 130, 134.

3. yuyiig Supa: Cf. dbid., fr. 1; Supoata mévra, fr. 112.

abyde: Cf., ibid., fr. 115; adyfic, fr. 35.
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4. yahwd: Cf. yahwédoa, fr. 113,

5. allBeping matpds abyAne: In the undoubted fragments, however, the
Father’s (fiery) essence is associated with the Empyrean, not Ethereal realm.
Lewy’s explanation (p. 173, n. 405) is weak: ‘“The designation of the noetic
essence as aifepin (instead of éumvpin) matpde alyAn is due to their (sc. ‘‘the vision
of the Ideas’’) being mediated by the solar rays.”’

Fr. 214

Again, Didymus attributes these lines, in general, to of &w. Des Places (p. 151),
considers the oracle more Stoic than Chaldean in inspiration. Lewy, however
(p. 86, n. 74), feels the last two lines may have a Chaldean origin because of
the use of xdpto¢ and &Ax#. Although forms of &lxf} are found passim in the un-
doubted fragments, xdpro¢ is not similarly attested (but cf. xpatordv, fr. 35).
xéprog is found in conjunction with &\x# in Theos. 35, but Dodds has shown, con-
tra Lewy, that a Chaldean origin for this material is problematic. See ‘‘New
Light,”” pp. 265-266 = Lewy?, pp. 695-696; cf. Des Places, pp. 55-56. (Des
Places would now consider placing Theos. 35 among the ‘‘Doubtful Fragments’’

of the Oracles, but with the same reservations expressed re fr 213 supra. See
ANRW, I1.17.4, p. 2303.)

Fr. 215

Although Lydus uses the formulaic 6 xpnoué (see Lewy, Exc. I, p. 446 p), these
lines are most likely not Chaldean in origin. Des Places (p. 151) notes that the
notion of God (Zeus) dispensing evil is congenial neither to the Oracles nor to
Neoplatonism. The literary model is Zl. 24. 528-533. In addition, as with fr.
213, Des Places again contrasts the facility of composition with the ‘‘vigueur
Chaldaique.’’ Finally, the vocabulary lacks any distinctive Chaldean ‘‘stamp.”’
The oracle is ignored by Lewy and Kroll.

Fr. 216

Lewy (p. 267, n. 25) argues that these verses are Chaldean, but an Orphic origin
is also possible. See comments, infra.

3. évbdpra mvelbpata: Perhaps analogous to the xwv@v Sypdv, fr. 91;
08pofatfipac, fr. 92.

4. xéhmor <ze> wai fépror: Cf. xbAnwv ©° Aeplwv, fr. 61.

5. pmvaior maong mBftopes xth.: Cf. Psellus, P.G., 122, 1137 a 5-7: poppai
Sarpoviddes...4md mhvtwy 8¢ TV wepdv tob seAnvalov xbopov. Lewy (see supra)
thinks Psellus’ interpretation (which pertains specifically to fr. 88) alludes to the
“lunar riders’’ (= demons) mentioned here. Cf., also, émfB#ropa, fr. 44, with
regard to Eros.

6. SAng obpaviag xtA.: Cf. fr. 173 and notes, where Olympiodorus attributes
this line to Orpheus (= Orph. Fr. 353, Kern; see Kroll, loc. cit.). Lewy (see supra)
argues that Olympiodorus mistakenly attributed this line to Orpheus because
his source (Proclus) probably ascribed it to of BeéAoyot, a term applied equally
by the later Neoplatonists to the Orphic and Chaldean traditions(cf. Lewy, Exc.
I, p. 444 d). But the true source of this oracle remains in doubt.
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Fr. 217

Kroll (app. crit. to Proclus citation) felt that these verses were ‘‘alienum’ to the
Oracles. Lewy, however (pp. 31-33 and notes 87-94), argues for authenticity,
noting that the ‘‘form and style’” of these verses are similar to the oracles cited
by Porphyry (as reported by Eusebius). But as Dodds has rightly argued (see
supra, introductory comments, p. 217), these so-called ‘‘Porphyrian’’ oracles
should be distinguished from the Chaldean Aéywa. The vocabulary of this frag-
ment, however, has certain parallels with the undoubted fragments. See infra.

4. peAdBpwv: Analogous to addq, fr. 202.

8. amAdyyvowoty: Cf. amhdyyvwv, fr. 107. Fr. 107, as a whole, similarly warns
against the efficacy of traditional methods of soothsaying.

9. dmooxeddong: Here, in a post-mortem context. But, cf. axidvasou, fr. 204
and notes.

Fr. 218

Although Kroll, loc. cit., cites these verses, he doubts a Chaldean origin. (Lewy
does not comment on them at all.) Des Places (p. 35) thinks the fragment is more
“‘Orphic’’ than Chaldean in inspiration. In the context of Synesius, these lines
are an oblique commentary on Plato, Tim., 42 a-b (which Synesius embellishes
with the doctrine of the descent of the §ynuoa-mvebua).

4. &vak: Apollo? See Kroll, loc. ¢it., n. 2; cf. ibid., fr. 225.

Fr. 219

Frr. 219-225 are properly ‘‘Porphyrian’’ and not Chaldean in origin. Although
Terzaghi, loc. cit., assigned them a Chaldean origin (based on their inclusion in
Nicephorus Gregoras’ commentary on Synesius’ De insomn.; cf. Kroll, p. 5),
Terzaghi was apparently unaware that these same fragments also make up part
of Porphyry’s De philos. ex or. haur.; Wolff, pp. 130-131; 155-158; 162. Des
Places has included these fragments in his edition, but with the appropriate
caveats (see his comments, p. 119). Lewy also rejects most of these fragments
as ‘‘non-Chaldean’ (see pp. 51-52 and n. 162), although noting certain
similarities in style and form to the undoubted fragments. See additional com-
ments infra in each case.

6. tefic dmoBnuoadvyor: Cf., in contrast, fedv dmobnuogbvyor, fr. 222 and
notes.

7. netfol < dpphitwy éméwy: Cf. metbavdyxny, 1. 2. Both these expressions
underscore the non-compulsive aspect of theurgy (in contrast to traditional
magic), where the gods appear of their own volition and not at the command
of the adept (see discussion in Introduction). But Lewy (p. 58, n. 184) notes that
the use of this expression here (in a ‘‘non-Chaldean’’ oracle) indicates that
theurgy (as a ‘‘passive’’ enterprise between man and the gods) was apparently
not strictly limited to the Chaldean tradition. Cf., e.g., PGM L.51: Abyorg
Beoloyouvpévorg melsavtes.

Fr. 220

2. xAU0{ pev: This expression is Homeric; e.g., Il. 1. 37. The god invoked
here is probably Apollo (and so Theodoretus, loc. cit.).

¢nédnoac: i.e., the “‘binding’’ of the god during the conjuration rite. Cf. fr.
41 re the ““loosing’’ of the god. See, also, Lewy, pp. 41-42; 57-58 and n. 184.
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aveyxy: Cf. dvoyxaléuevos, 1. 1; dvdyxong, fr. 221. Here, a compulsive
element is obvious. The god is invoked and bound ‘‘against his will”’ (odx
€0éhovrog; cf. &éxovrag, fr. 223) and not via the ‘‘persuasive words’’ of the caller
(as is the case with fr. 219). For Lewy (p. 51, n. 162), such language belies a
Chaldean origin.

Fr. 221

2. an’ af@épog: Cf. dn’ offprne, fr. 223.
3. Berodapotg/dvdyxang: Again, this compulsive element argues against a
Chaldean origin.

Fr. 222

2. #ikvBov: Cf. fixa, fr. 72 (with reference to Hecate).

teTjg moAuppddpovos ebxTig: Perhaps a ‘‘supplicatory’’ prayer. Cf. évruyiat,
fr. 208 and notes.

3. Bedov dmoBrpmoadvyot: Here, contra fr. 219, it is the gods who convey their
‘‘binding’’ spells to man and not vice versa.

Fr. 223

2. amoppritorg tuyEtv: Here, the term tyE seems closest in sense to the
ouvBipota/oduBora as voces mysticae. But cf. fr. 206, where the atpéeaiog/ivyE of
Hecate is also described as dnéppntrog by Psellus.

an’ aiBpmg: Cf. &x’ albépoc, fr. 221.

3. déxovtag: Cf. odx é6éhovroc, fr. 220 and notes.

4. pecdroloty Emepfefadtag (sc. dalpovag) dfjtatg: i.e., demons of the air.
Cf., e.g., hepiwv xvvdy, fr. 91.

5. mavopgéag dvelpovg: Dreams were traditionally believed to be conveyed
to men via demons of the air or moon. See Lewy, p. 93.

Fr. 224

Lewy (p. 51, n. 162) specifically argues that this oracle is ‘‘non-Chaldean”’
because the instructions here concerning the making and consecrating of
Hecate’s statue contradict the descriptions of Hecate’s statue as gleaned from
the undoubted fragments. Cf., e.g., frr. 51, 52, 55, 72, 89 and notes. However,
in a general sense, the use of herbs, animals, scents, etc. figured prominently
in theurgic practice. See, esp., Dodds, ‘‘“Theurgy,”’ 1947, pp. 62-63 = 1957, pp.
292-293.

5. exalafBdrowg: Lizards traditionally figured in magical practice. See Nock,
‘“The Lizard in Magic and Religion,’’ Essays, I, pp. 271-276.

7. at@piaoas: Cf. the invocation of Hecate in fr. 146, which also takes place
in the open.

7-8. Omd pAvny abfousav: Cf. the ritual described in the Mithras Liturgy (ed.
Meyer), p. 23, which similarly takes place in conjunction with various phases
of the moon.

8. érmeuybuevog TNVE edynv: Cf. edyfic, fr. 222. The “‘prayer’’ alluded to
here probably consisted of both ordinary praises as well as voces mysticae. Cf.,
e.g., Mithras Liturgy, ibid.
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Fr. 225

Lewy (p. 40 and n. 118) parallels this oracle with fr. 211 and thus argues for
a probable Chaldean origin. However, as noted supra, the authenticity of fr. 221
(conira Lewy) is doubtful.

2. Aete: i.e., the ‘““loosing’ of the god after he has been ‘‘bound.”” Cf.
ExAuaic Beob, fr. 141 and notes.

&vaxta: Again, probably Apollo. Cf. &vaf, fr. 218 and notes.

Ocdv obxétt xwpel: According to Lewy (p. 41 and n. 123), analogous to 0d
eéper pe, fr. 211, Cf., also, Iambl., De myst., II1.11: xwpetv tov febv (in a divina-
tion context).

Fr. 226

Although Kroll, loc. cit., thought this fragment was Chaldean in origin, Lewy
(p. 444 d) argues for an Orphic origin. (See Orph. Fr. 188, Kern.) As Des Places
notes (p. 121), Dionysus does not play a role in any of the undoubted fragments.
But cf. Psellus, P.G. 122, 1152 b 6-8, who identifies the dwvixot Beof as Sarapis,
Dionysos, Osiris, and Apollo. Similarly, Proclus, loc. ¢it., mentions Osiris. (as
well as Dionysos) as one of the gods mentioned in the ‘‘books of the theologians
and theurgists.”’ Although of BeoAéyot can apply equally to the Chaldean and
Orphic traditions, of fcoupyof is a specific Chaldean designation. Thus, a Chal-
dean origin for this fragment is not out of the question. See, also, Festugiere,
Tim., IV, p. 169, n. 1.

3. méhov: Cf. méhwv, fr. 35. Cf., also, Mithras Liturgy (ed. Meyer), p. 14,
where “King Helios’’ is said to come ei¢ tov méAov after a lengthy invocation.
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65.4; 73.4; 108.1; 117.4; 136.3; 175.1;
184.1; 195.1 (dis).2; 220.1; 226.4

dA\étprog  196.2

FAAudic  37.13
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dhpn 133.4

dhéytotog  196.3

&hoyog 91.1; 156.1; 160.1; 166.3

&ivtoc  160.3

qpo 42.1; 1771

duPporoc  112.1

duethweroc  35.3; 36.1 (subst.).4; 188.1
(subst.)

duehéeo  210.2

dpesog 41.2

duétpnrog 214.6

oy 123.1

Guiatdihevtog  152.2

&uotpog  155.2

&uoppog 145.3; 163.3

dpudpbw  34.4

dppxadinmrte  40.3

dppixveerc  163.4

dppinpdownog  189.1

duppafc 1.6; 189.1

duprpdeov  158.5

dppbtepoc 8.4

dpgw 31.2

dvayxdleo  220.1

dvayxn 24.3; 107.5; 114.3; 218.5; 219.1;
220.2; 221.3

avayw 99.4; 122.1; 131.1; 194.2

dvaywyds 46.1; 123.4; 190.4

dvadfc  89.2; 130.2; 135.4

Gvaxpepdwwopt  58.2

dvdpvnerg  117.5

&vaf  37.6; 218.4; 225.2

Gvamétopar  97.1 (cj.)

Gvoripminue  43.2

dvémvooc 124

dvamtnog 119.3

avantissw 171.1

avéntw 126.2; 190.3

dvdocw 214.7

dvatifnu  202.2

dvaxwpéw  225.1

&vdéve 219.8

&veyt  158.1

Gveliittw  178.3

dvéxw 6.1; 213.4

aviip 7.2; 94.4; 98.2; 136.3; 215.2

&vBoc 1.3; 34.4; 35.5; 37.15; 42.4; 49.4;
130.6

avlpdmvog  160.1.4

&vBpwmog  15.2; 106; 154.1; 159.2; 160.5;
214.2

gvigtnue  110.3.5

dvodog 136.2.6; 217.6

dvénrog  163.4

vorx  213.1

dvoiyw 107.10

dvoyede 79

dvrixepor  158.2

v 167.4

dvopvéw 197

dve 6.2; 112.2; 116.2; 145.3

dvewley  65.2

b  129.2

dElwpa  15.1

&oxvog 12.4; 49.6

améyw 135.6

dratwpéopar  70.1

§mof  26.1; 35.1; 64.1; 169.1.2.3

amac  22.3; 28.4; 30.3; 36.2; 73.5; 81.3;
189.3; 196.2

dméen 107.9

dmelpitog  214.6; 219.4

dmépavtog  39.6

dmepydbopar  66.2

dméxw 156.1; 210a.1

dmhavfic  64.1

&nlagtoc 127

&niatoc 37.10

drmhetoc  54.2; 61.3

anA&d¢ 62.1; 70.1; 219.1

dmvebpwy  163.6

dmoyewdew 34.2; 56.2

dmofpdoxw 34.3

dmoxabiotnue 153.1

dmoxaréw 102.1; 151.3; 210c.2

émoxielw 105.4

6ot 114.3; 170.3

dmoppéw  74.1

dmbppntog  206.3; 223.2

dmooxeddwwour  217.9

dmootpépw 136.4

dnébotpogog 1.10

amotifnut  119.2

émotuméw 167.1

&ntostog 136.1

drtw  194.1

dpyaréoc 134.3

dpybe 94.3; 163.6

dpdnv  51.5; 112.2

dpety  46.1; 52.1; 107.11; 182.1

dpbpov 210a.2

dpibude  28.1

dppble 39.8

dppovie  71.2; 97.3

dpmalew 3.1

&ppatog  36.3 (¢j.)

&ppnroc  150.3; 194.1; 219.7

dpyéyovog 37.16

dpxfi 13; 24.3; 40.2; 49.5; 73.5; 74.2;
110.4; 168.1.2; 215.4

dpyryévebrog 51.4

dpyxbs  73.1; 74.1; 75.1.3
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Gpyw 27.3; 34.6;70.3; 74.1; 91.1; 133.1;
179.2

doéfeta  15.2

dobevéw 204.2

dafeviic 117.4

datéprog  64.3; 107.6; 173.3; 216.6

datepominbic 219.4

dathp 64.1; 147.3

dotpdmtw 146.6

&atpov 218.6

dopaifc  136.1

dodpartog 142.1; 143.2 (dowpdtw).3

dtdxtwg 136.5

drabla 122.5

drapmbs 136.4

dte 82.1

dtedfic 13; 117.5

drevine 1.10

dtexvidg 185.3

dtube  134.3

dtpéxera  182.3

depexfic  183.2

drimwtog 144.2; 146.4

adyh 35.4; 115.1; 213.3

adyoetdfs 119.1; 120.1

abfic (abtg) 110.3; 160.5

addf  202.1

adhdv  75.2

affw 118.2; 224.8

altavdpog 170.3

adtoyévebhog  39.3

adtol@ov  32.1

adtoxivirog  174.1

abtontog 101; 142.2

adtoterlc 37.17

adtovpyéw 68.1.3

adtodio  190.2

adyéw 97.3

adyAv  99.3

adxunpds 100.2; 134.4

doavic 78.1; 163.6

dgavifw 196.1

doaviopbg  105.4

dpbeyxtog 77.2; 132.1; 191; 208.1

&pbttog  37.7; 66.1

apuevéopar  110.6; 219.1

dpopilw 167.3; 215.6

dppaatoc 56.4; 108.3

dxpavtog 122.3; 219.5

Bobuic 164.2

B&boc 112.1; 163.5; 184.2
Bobiver 104.1

Babdc 43.1; 183.2
Booeyebes  194.2

Béw 2.3; 107.1

Bomtilew 114.2

BépBapog 150.1; 187.1

Bopunyfc 133.4

Baotheds  226.1

BéBatoc  47.1

BévBoc 148.2

Bia 159.1

Bifhoc 226.4

Biog 160.5; 217.6

BAdotnua  88.2

BMére  55.1; 135.1.3; 147.4; 148.1

BAGEw  37.16; 51.4

Boffer  129.2

BouA? 37.2.4; 77.2; 81.4; 107.4; 217.8

BobAopor  138.1; 210a.1

Beibw 213.4

Bpéretoc  97.3; 129.3; 215.7

Bpotés 25.2; 90.3; 113.2; 116.1; 121.2;
140.2; 141.2; 219.8; 225.2

BuBée 18.1; 163.3

yoia  90.2; 215.3; 218.2; 219.6

vahaxtomotéw 210b.1

Yawpbopor  71.2

yeved (-4) 56.5

veveatovpyés 180.1; 181.1

Yéveows 34.3; 46.1; 94.1; 99.1.4; 138.2;
196.2

yewdw 12.3; 94.1

Yéwnoe 12.2

Yévog 7.2

v 6.1; 65.3; 67.3; 105.1; 157.3; 164.1

yiyvopar (yivopor) 145.3; 201

Yhuxepds 217.2

yvoun 215.9

hppog 1943

Tvdpopa  118.3

oo 41.3; 190.1

yooupn, 63.3; 167.2

Yeopiotog 63.3

Ypbow 95.3

Yin 107.1; 146.5

yopvie 116.2

Yupvdg  146.8

Yovtaxbés  151.1

dafpwv 88.1; 90.4; 91.1; 93.1; 149.1;
157.3; 215.2.8; 223.6

St 81.1; 119.1; 140.1

debovopr  90.3

dépa 31.2

dépac 98.2; 163.6; 224.4

Sebitépog 51.3

Seapbde 39.1.2.4; 42.2

deomdTic  96.2

Sebrepog  7.2; 31.1

INDEX 233

Béyopor 56.5

Snfvw  140.2

dnhadn 16.1

dnhéw 22.2; 41.3; 80.1; 143.1; 174.1;
190.2; 217.1; 224.1; 225.1

dnwovpyée  165.3; 210c.1

dnwoupydg  33.1; 53.1; 67.2

dfmov 212

Spéw  73.1

didxoopog  74.3; 83.3; 177.1; 198

daxpive  6.1.3; 42.1

Sadéyopar  65.2; 75.1

Sopundf  65.2

Sidvote  53.1.2; 178.2

StamdpButog  78.3

Swxppnidnv  81.1

Stdgpopog  118.1

didaxtéc 118.3

Sidaoxakio 117.4

3ddaxw 51.1; 87.1; 160.2; 196.2; 206.2;
217.1; 224.3

Sdwut 82.3; 118.3; 218.6

Stlnuar  110.1

Suixw  65.2

dtxn 210.1

dwvéw  49.6

dopllw 24.1

8¢ 125.1

Sotol  215.1 (bis)

doxéw 51.1; 72.1

Sovkebew 73.5; 80.3; 81.4; 110.4; 184.2

Soyedg 211.1

dpénw (Bpénrtw) 37.15; 49.4; 130.6

dpdunue  64.3

dpduog 61.3.18; 70.4; 73.5

dvde 8.2; 24.1

Sovopar  32.5; 143.2; 158.1

Sovapg  1.6; 3.2; 4.1.3; 5.2; 27.1; 56.4;
96.1; 122.4; 135.2; 136.4; 137.1; 150.2;
158.1; 165.2; 175.2; 206.3; 210c.1

d%e 12.3; 44.3

Sboxapmtog  155.2

dbopopog  113.3

dvovoubétnrog  155.1

Sopa  219.5

ddpov  214.2.4; 215.11

Swrfp 215.5

Yo 107.5; 167.4
BBopdc 35.1

€PB%opog  200.1

dyyiyvopar (Byylvopar) 190.1
dyelpw  110.5

éyxdpdlog  95.3
dyxatatifnue  94.4
dyxevrpilw 143.4

dyxepdwopt  82.4

éyxbopiog  56.2; 201

éyxbpw 113.3

¢8ac  70.5

80k (0édw) 22.6; 109.1; 220.2

#voc 150.2; 215.3

eidw 15.3; 18.1

eldwhov 158.5

eldwloyapic 163.4

eixew 81.4

ey 167.2

efddw 38.3

efpoppévy  102.1; 103.2; 153.1

elpoppévog  102.2; 103.1

efpoptée  130.2; 153.3

efe 1542

eic 10, 27.1; 30.1; 37.3.9; 63.3; 66.2;
84.2; 126.3; 168.1; 169.3 (subst.)

eloafer  222.2

eladéyouon 109.1

eloxpivw  223.6

elte  217.5

eite 27.1; 214.3

gxastog  150.2; 218.6

éxdtepog 197

éxylyvopar  10; 218.5

Exdnloc  68.4

exdlBwpt  217.5

éxdétic 32.2

el 59.2; 62.3; 226.1 (bis)

éxetvog (xetvog) 1.4.5.7.9; 4.3 (bis); 38.1;
46.3; 67.2; 69.1; 72.2; 80.1; 81.2;
109.1; 125.4; 132.1; 135.1.3; 191:
193.1; 215.8; 218.1.3; 219.2; 224.7

éxBphoxes  35.3; 37.4; 42.2

duxbnrw 105.1

Exhvoe  141.2

éxmetdwopt  112.2

éxporliw 122.4

éxtefveo  128.1

dxtedéo 7.1

¢xtolumedw  68.3

éxpaivew  67.1; 190.2

éAatepor  91.2

éNittw  146.5; 163.5

fxw  130.4

éAnlc 47.1.2

¢ufiénw  102.2

duneddlw 121.2

dunédaog 121.1

Bumdnxtog  213.1

dumopinds  107.9

Eunposbev  219.2

dumbptoc  2.4; 130.6; 165.3; 193.2; 203
éunvpog 146.8

tupaviig  78.1
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duduyber 51.5

dvapyng  41.2; 216.2 (dvapydc)
évdeixvopt  132.1; 191
dvdéw 142.2; 143.2
vdildwp 122.4

évdofev  118.1

dvépyeia  22.1

dveprée 206.1.2

#ha  65.4; 107.11; 134.3
¥vhey 34.3.4.5; 115.2
dvlpgioxw 14; 34.5; 76.3; 87.3
durnh 87.3

dvaprifw 118.4

gwownr  37.14; 38.2.4; 139.3
gwopl  2.1; 42.3; 115.2
dvoedfyc  152.3; 198 (Evoedie)
dvbmhog  72.4

évomotdg  49.2; 66.3

évéw 110.3

dvormelp  39.4

dvteGley 99.4; 119.3
dvriBnue  95.2; 109.3
évruyia 208.1

dvidplog  216.3

Evwlog 90.4; 186.2; 191
gvworg  167.2; 168.1

€ 58.2; 200.1

tdyw 166.1

tayoyh 166.3

tfaptde 41.2

ey 118.1

dEépyopor  109.2; 166.2
ébfic 61.11; 223.1

éoyxéew 57.2

¢oxh (Eboxe) 218.1
¢Eoyérevpor  60.2

o 1.12; 84.3; 213.1
twothp 124

fouxar  37.12

g6¢ 3.2; 5.2; 42.5; 82.3
¢ndyw 8.5; 217.7

¢mavdyw 110.5

troawdde 149.2

¢rogn 41.2

énagpntés  41.4

dmeyelpw 119.2

tneyedivo 1.4

dmel  1.12; 193.1; 220.2
tnelyw 37.8

érnéxewva  5.2; 26.1; 35.1.6; 125.1; 169.2
¢nepPaive  76.2; 223.4
émedyopon  224.8

dnéxw 42.4

¢mPaive  86.3; 216.1; 217.4; 219.5
¢mPAng  216.5

¢nPArwp 44.5; 216.5

¢mBoAn 41.3

dmdéw 117.4; 220.2

dmixoopéew  224.4

¢midpne 49.2

¢mpédeta  120.1

éninedov  104.2

¢mppéw  32.4

émoxonéw 226.3

émonépyw 111.2

émotpépw  89.3; 99.1; 168.1

¢movyyfw 6.1

tmgalve  219.3

¢mgortdw 2.3

énlppwv 217.8

dmpwvéw 146.2

dmiyebo 14

gropot  58.5; 158.1

émovopdbew 33.3

frnoc 1.2; 219.7

¢moxfopor 36.2.3; 146.7; 193.2

éntd  57.2; 58.2

éntdxtie  194.1

éntdmopog  164.2

dpaotés 214.4

tpdw  39.6; 134.5

dpydmg 32.2

gpyov 5.3; 39.3; 40.2.3; 66.1; 70.3;
107.5; 110.3.5; 128.2; 130.1; 133.3;
134.4; 136.6; 215.9

¢oyoteyvitng  33.2

godw 223.6

éppwpévog  117.1

¢pbw  223.2

Eoyopar 70.5; 149.1; 222.2

tpd (elpw) 19.1; 40.1; 41.1; 49.1; 69.1,
105.4; 141.1; 175.1; 179.1; 193.2;
194.2; 217.5; 219.2

fpwe 39.2.4.8.9; 43.1; 45.2; 46.2

toBM6c  88.2; 215.10.11 (bis)

gtepo¢  6.5; 68.2; 174.2

fnn 41.1; 221.1

ednyog 210.1

ediepog  148.1

efhutoc  124; 125.3

edvopiar  107.11

ebpetindg  117.2

ebploxw 222.3

eboéfeta (-0eBin) 107.10; 128.2

eftpoxog 111.1

edpnuéw  72.3

g0y 222.2; 224.8

dpdmre  41.1

dpéhxw 196.3

dpepunvedo  38.1

dpixtég  116.1

dplotnue  41.1
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€xw 8.4; 20 bis.2; 49.4; 69.1; 97.2;
105.2; 117.5; 121.2; 139.4; 140.1;
150.3; 166.1; 186 bis.3; 206.3; 213.3;
215.9; 217.2.3; 218.3; 224.2

{elBwpog 32.5

{filog  105.2

fnréw  110.4; 165.1

(& 136.4; 137.1; 156.2; 174.2

fwhy 56.1;96.2; 114.1; 123.4 (bis); 156.2;
157.2; 189.3; 215.6

Lompbprog  65.5

fonpbpoc  32.2

fwvalog 195.2

fdvny 58.2; 188.1

{woyovie 65.1

Lwoyévoe  32.3; 54.1; 56.1

foov 224.5.7

{wotpépoc  219.6

#dn  22.5; 35.1; 217.9

fixew 72.4; 158.2

fAtxds  58.3; 59.3; 61.9; 168.1; 184.2;
226.4

fidtog (Méhog) 58.1; 60.3; 61.1.7.12.14.
18; 70.5; 107.3; 185.1; 200.1

fvixa 51.1; 148.1; 149.1

fvlov 127

fvoxéw 85.1

fixéw 210.1

6ddde 215.3

OdAnw 73.4

Oe& (0ed) 54.2; 72.4 (codd.); 221.3

fedopor  117.1

Belddapoc  221.3

Oetoc  28.1; 44.1.4; 47.1; 56.1; 66.2; 72.4
(c).); 116.1; 122.5; 136.5; 140.1; 143.1;
165.2; 196.1; 208.1; 223.5

Oéhyw 135.6

Oepuotég  217.4

Be6bev  67.1; 97.2 (cj.); 121.2

Beofpéupwv  16.2

Beodoyiax 67.1

Ocodéyoc 54.1; 60.1; 187.1.2; 226.5

Beonapddotog 146.1; 150.2; 169.1

Oebg 1.2; 2.5; 8.1; 11.1; 15.1.3; 19.2;
22.1; 34.1; 35.1; 41.5; 45.1; 48.2.3;
50.1; 54.1; 55.2; 58.1.2.5; 63.1; 72.1;
76.1; 80.1; 81.1; 82.2; 83.1; 87.1; 92.3;

94.4; 95.3; 97.1; 99.1; 111.3; 114.3;

121.3; 129.1.4; 130.4; 135.1; 136.3;

141.1.2; 142.1; 145.1; 163.1; 181.3;

185.3; 190.1; 194.1; 195.1; 197; 199.2;

210.2; 211.2; 214.2.4.6; 217.3.6.7

219.5; 222.3; 225.1.2; 226.1

3

3

feoobvdetog 119.4

Oedtng  169.1

Ocoupyds 1.2; 48.2; 58.1; 71.3; 87.1;
95.3; 129.4; 133.1; 138.1; 142.1; 143.1;
153.3; 194.3; 199.1; 210c.1; 226.5

Oépun  53.3

Oepude  123.2.4

Beopde  160.3

Beonifw 113.1; 210a.2

Béw (run) 39.9; 70.4; 221.2

Béw (shine) 137.1

Ocdpnuo  136.5

Bewpia  136.1

07p 157.1.2; 160.5

Onpomérog 89.2

Bnredeo 99.2.3; 110.2

fvnrée  219.8; 222.3

Boéc 146.7

Opnoxeia  139.4; 140.1

Bpdonw 90.2

Buoia 107.8

Butixég 217.6

06w 149.2

%6 37.3.9.16; 38.1

Wog  3.2; 82.4; 95.3

{epatiebg  137.2

{epede  133.3

lepbs  73.3; 98.2; 107.10; 110.3; 118.1;
119.2; 139.4; 175.2

uvtip  36.3

ixavide 190.2

ixedoc 146.3

inmog  146.6.7

toog (Toog) 167.4

labtne 167.2

tornue  78.3; 146.9; 147.4

foxw 79; 96.3
ivyE  76.1; 77.1 (codd.); 223.2
fxvoc 37.8

xobafpw  224.3

xafopbs  213.5

xaBappds 119.2

xafopbrng  120.1

x&Bapotg 119.1; 133.1

xafaptinés  46.1

xxfédxw 89.1

xdfnpor 8.2

xafopder  146.2

xoxio  105.1

xaxbs 88.2; 215.5

xoréw 38.2; 60.3; 89.3; 90.4; 92.3; 101;
108.3; .120.3; 121.1; 173.3; 210.1.2;
221.3; 225.1

xaAwwdéopon  157.3
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xdAhog 108.3; 165.3

xaddg 214.4; 215.7 (subst.)

xahdntw 147.3

xovayiopde  61.9

xoavay  107.3

xopdia (xpadin) 58.4; 211.1

xoprdg  130.6

xdptog 214.6

xatofdrie 105.1.2

xatédyw 223.3

xatoxhein 5.2

xatadelnw 99.4; 158.4

xatopiywopt  215.7

xotavedw  22.5

xatavoxpd  65.3

xatdpotog  159.2 (cj.)

xotaonelpeo  125.2

xatacbpw 70.4; 172.2

xatdtafg  204.1 (bis)

xatatifnue  94.2

xbteynr  47.1; 65.4; 130.5; 138.2

xortemayyélopat  129.4

xotéyw 8.4; 168.2

xatowxidiog 224.5

xatovopdle 103.2

xdtw 6.2; 34.6; 163.2; 164.1

xotwpbopar 162

xefpo  37.1; 130.4

xeAddw 2.1; 111.2

xevbe (xevedg) 1.11; 136.4

xévtpov  50.2; 65.1.2.3; 70.5; 111.1.2;
167.1.3.4; 189.3

xepdwwopt  29.2; 42.3; 44.3

xepowvdg  35.3; 147.4

xniic 196.2

xvéw 12.1; 77.2

xivnorg  174.1; 206.2

xAelg 197

Mefw 3.2

xnitw 7.2

xinpobpar 4.1

x\bw  148.3; 220.2

xofAwpa 34.5

xowwvia 121.3

xb6Anog  28.3; 32.3; 35.4; 37.11; 56.4;
61.10; 90.1; 96.3; 189.1; 216.4

xoopéw 72.3

xoopixés  68.3

xbopog  5.3; 8.5; 26.2; 27.3; 33.4; 34.5;
37.6.8.11; 39.1.9; 51.5; 57.2; 59.3;
67.2; 68.1.4; 70.3; 76.3; 79; 87.3; 96.3
(cj.); 108.2; 125.1; 134.2; 148.2;
163.1.2; 181.2; 184.1

xovpile  123.3

xobpog 217.10

xpawmvég  87.3; 140.2

xpduo  157.2

xpatads  35.6

xpatepde  218.5

xpatéew 214.7

xpathp 42.4

xpeirrwv  190.1

xpnuvég  158.4; 164.1
xpruvddng  163.5

xprvijios  74.2

xpogrog  11.1; 198

xfepvdo  22.4; 48.1; 133.3; 216.1
wxuxhoéhixtoc 199.1

x0xho¢ 61.9

xOpa  133.4

xopvde  210.2

xvptde  63.2; 147.2

xbtog 186.2

xwwv 90.2.4; 91.2; 135.4; 156.1

MéBpo¢ 73.5; 134.2; 172.1; 180.2

Aayov  51.3; 52.1

Aatbe  52.1

Aadéw 109.2

hapBéve 118.3; 217.5

Mprw  27.3; 147.3; 148.2

Myow (elmov) 1.2;8.1; 18.2; 20 bis.1; 22.2
(bis); 36.1; 50.1; 51.1.2; 59.4; 64.2;
67.2; 70.1; 72.1; 73.1; 81.1; 82.2;
100.3; 118.1; 141.1; 142.1; 143.1;
147.1; 155.3; 158.3; 160.2; 169.1;
173.1; 181.3; 187.1; 212; 225.1

helmw  159.1; 177.1; 219.5

emtée  120.2; 224.5

Mwv 147.1

My 100.2; 171.2

AfBavog  224.6

ABég 51.4

Ayvpbe  210.1

Mfoc 149.2

hoyixbs 114.1

Aéyov  5.5; 6.4; 11.4; 15.1; 17.2; 20.3;
21.2;22.1; 25.1; 27.4; 28.2; 30.3; 32.1;
33.3; 34.1; 36.1; 37.1 (Xoaldouxolg
Aoyiow); 38.2; 39.2; 43.2; 44.1; 47.1;
49.1; 51.1; 53.1; 56.3; 57.1; 61.1; 62.3;
63.1; 64.1; 65.1; 66.2; 69.1; 70.1; 73.2;
78.4; 80.2; 81.1; 84.2; 91.1; 92.1; 94.1;
100.3; 108.1; 113.1; 116.3; 117.4;
118.1; 121.1; 129.1; 130.3; 131.1;
132.1; 133.5; 134.1; 135.5; 136.2;
137.2; 138.2; 139.1; 143.1; 151.1;
152.1; 153.2; 154.3; 156.2; 158.2;
160.1; 166.3; 167.3; 168.3; 170.2;
172.3; 173.3; 174.3; 176.3; 1717.5;
179.3; 182.4; 183.1; 191; 192; 193.1:
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196.2; 207; 210a.2; 210b.1; 216.2;
217.1
Xéyog 59.1; 90.4 (= Aéywov); 110.3;
155.1.3; 175.2; 186 bis.3
Aowméy  225.2
hoyebw 107.6
Mo 225.2

poyeio  78.1

pabnuatxde  167.1

péxap 56.3 (subst.); 140.2; 160.3; 218.1

paxdptog 194.3

pudia  194.2; 218.1

podyn 210a.1

pdhwota  82.1; 126.3; 217.6

pdEAdov 174.2

pavbéve 1.12

poprupéer  1.1; 15.1; 73.2; 129.1

péyag 34.1; 39.1; 70.1; 121.3; 196.1;
péye (adv.): 32.5; 213.4

uébebrg  35.2

pefbo  97.2

pefe (ufv) 210a.1; 210b.1

péhabpov  217.4

peavawyfic  163.2

péhheo 107.10; 134.5

pévog 82.4

pévw 12.1; 33.1; 39.6.10; 49.6; 96.2;
138.1

pepifw  37.5.10

pepweog 201

pepic 122.1; 158.5

pepotég  53.1

pépog 61.12.14

uépop 97.1; 161; 215.4; 223.6

péoatoc 223.4

pecepPoréw 58.1; 200.1

uéoog (péacog) 4.1; 24.1.3; 50.2; 65.2.4;
73.2.3; 85.3; 177.2 (bis); 223.4

petdPaot  160.1

petadideopt  125.1

petédootg  123.5

petéxw 66.3 (bis); 143.2

uetéwpog 123.4

uetovsio 121.3

petpéo  1.8; 23.2; 31.3; 107.3

uétpov  107.1.3; 156.1

wéxou(<) (adv.) 109.2; 162; 167.4

punvatog 61.9.18; 64.3; 216.5

pfivn  61.3.13; 107.5; 147.3; 224.7

pArote 150.1

pfAtpa  30.4

ulype 224.6

plyvopat  6.5; 66.1

pixpds (owxpde) 210.3

plpnpe  69.3

pwipvioxw  37.1

wooparc  134.2; 181.2

pftog 218.5

pvApn  109.3

pvioupg  149.2

potpar  130.2

potpdews 37.5

poiive  104.1

poAvapde  119.1

povdg (pouvdg) 11.3; 12.3; 26.2; 27.3
pévog (pobvog) 49.3; 214.7; pévov (adv.):
34.2; 129.2; 160.1 o
pope?, 37.8; 145.2; 148.1

poppbewr  145.3

puotoywyie 146.1; 194.1

wootng 132.2
puotixde  8.1; 59.1

vaiw 53.3

véog (vemtepog) 199.1

vebpa  44.4

vebw  141.2 (cj.); 163.2; 164.1

vijpe  218.3

viipw 15.4

voepée 1.6; 3.2; 6.3; 37.5.7 (subst.).14;
39.7; 56.1.3 (subst.); 79; 81.2.3 (&is);
83.3; 111.1

vofw 1.3.4.5 (bis5).7.9; 11.3; 17.1; 18.1;
19.2; 20 bis.2; 25.2; 37.4; 39.3; 40.2;
41.4; 49.4; 77.1 (bis).2; 108.3; 116.1;
130.1; 145.2; 212

vénatg  53.1

vontée  11.1; 20 bis.2; 21.1 (voqtisg); 32.1;
40.2; 81.1; 113.2; subst.: 1.3.7.9.11.12;
4.1; 8.4; 17.1; 20.1 (&is); 28.1; 31.3;
41.2;108.3; 111.1; 138.1; 179.1; 189.2;
190.3; 198

vésog (voboog) 134.4

véopt  223.5

vobg (véog) 1.3.4.8.11.12;2.2; 4.2.3; 5.3
(ter); 7.1; 8.4; 19.2; 20.1.2; 22.3.4;
27.1; 36.3; 37.2; 39.3; 42.2; 44.4; 49.4
(bis).5 (cj.); 69.3; 94.3; 108.2; 109.1;
115.2; 128.1; 134.5; 212; 215.10

wpgedw 163.6

vopgn 216.3

vwbpés  141.2

votov  54.2; 146.7.9

Ebavov 224.3

dynoc 68.2; 147.2

88e 8.2; 19.2; 28.3; 29.2; 31.2; 37.16;
38.3; 48.1; 73.5; 76.2; 102.2; 107.8;
141.2; 156.1; 162; 163.1; 216.1;
217.4.9; 223.3; 224.8
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odnréw 171.1

6d6¢ 118.1; 171.1

80ev  110.1.5; 146.4

ofyvopt  112.1

oldpa  146.3

oixetog 74.1; 167.2

olxéw 157.1

olxodopéw 98.2

ofopar (ofpo) 182.1

oloc 155.1; 170.1; 188.1; 219.1

ofotpog 114.2

OABog  214.3; 218.3

oAxée 36.4

olomotdg 83.2

Bhog 44.1; 59.3; 67.2; 97.2; 148.2; 190.2

6Adétne 59.1

Sppa  1.10; 112.1; 213.3

dpolwg  76.1

oubvota  44.3

opod  31.1

éuepn 185.3

gvetpog  223.5

dvopa (oBvopa) 60.5; 81.2; 87.2; 102.2;
150.1.2

6kbc 55.1

dmofofapic  155.2

omAilw 2.2

dmov  11.3; 81.1

énw¢  70.5

opdw 26.2; 146.6

opilew 41.3

bppde 12.2; 40.1; 193.1

opufi 61.3

gpveov  210.3

dpvic  107.7

8po¢  170.1

B¢ 1.2.4.5; 7.2; 12.3; 15.1; 18.1; 22.5
(codd.); 27.3; 32.1; 37.7.9.10.11;
39.1.9; 40.2; 42.2; 44.4; 47.1; 51.2;
56.1; 72.2; 73.4; 76.3; 77.1 (cj.); 89.1;
94.2 (bis); 97.3; 99.1 (j.); 105.1; 108.3;
117.5; 118.1 (bis); 120.1; 122.4 (bis);
126.3; 138.2; 143.4; 158.1; 163.3;
167.1.4; 172.2; 173.3; 177.2; 180.1;
181.1; 194.1; 196.2; 210c.1; 212;
215.3.6; 219.2.7; 222.3; 226.4

8aoc (8oco¢) 16.1; 61.14; 80.3; 116.2;
218.4

domep 218.6

Botic 68.2 (cj.); 137.2; 215.8; 217.8.11

grav  22.2; 136.5

6te 75.1

ob (adv.) 31.3

oddelc 97.2; 136.4

obxétt  225.2

odv 119.1

ofmote  90.2; 107.7

odpdviog  73.1; 147.2; 173.3; 216.6

obpavéfey 218.2

obpavdg 6.1; 70.4; 73.1; 192

obota  95.1

obtog 1.9; 12.1; 24.1; 25.2; 27.1; 28.1;
30.1; 32.2 (cj.); 34.1; 39.1.8; 46.3;
48.2.3;51.1;69.1; 72.1.2; 73.1.3; 81.2;
90.4; 92.3; 94.2; 95.1.3; 108.1;
110.4.5; 113.1; 121.1 (bis); 122.3
(bis).4; 129.1; 133.1; 134.5; 135.5;
136.1; 142.1; 144.1; 146.1.2; 150.2;
153.1; 158.2; 166.3; 169.1; 178.1;
182.1; 187.1; 199.1 (cj.); 195.1; 215.2;
217.1; 218.6; 224.2

oftwg (oftw) 22.1; 26.1; 53.1; 56.2;
82.2; 93.1; 121.1; 167.2; 198; 210.1.2;
219.1

dppor  1.12; 23.2; 39.6; 42.3; 70.4; 113.3

oyxetés 2.4; 61.13; 65.1.5; 66.1; 110.1;
189.2

Synua  120.2; 201

moayepds 133.4

m&boc 155.1; 213.2

mole  146.2.7; 210c.2

méhw (mdA)  29.1; 61.6; 69.1; 72.1; 78.1;
99.4; 146.8; 214.5; 217.7; 220.1; 222.1

whupoppog  37.3; 186 bis.2

moppeyyns 35.4

movdextixdg  202.1

movopehs  223.5

mavormAfe  72.2

mavrayéfev  39.1; 122.3

mavtayxod 4.1; 61.1

mavteAfc  72.2

mhvtevyog 2.1; 72.2.4

mévtofey 127

navtotog  37.9

mavipogog  67.3

mapayyéAiw  213.1

mopdyw 110.4

napédetsog  107.10; 165.1.2

mapadidwpt  7.1; 44.1; 59.2; 63.3; 67.2;
76.1; 80.1; 83.3; 94.1; 146.1; 192

mopddootg 8.1

moapoxeAebopor  48.2; 129.4 135.1; 139.4;
145.1

noapdhndte  119.3

nopopiyve  215.4

napdoyedov  37.13

mopeyyvdw 210b.2

ndpedpog  226.3

mapéyew 121.3; 167.2; 174.1.2

nae 1.8; 2.3; 7.1.2; 10; 12.4; 15.1.3;
19.2; 21.1; 22.4.5; 23.2; 27.3; 28.1
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(bis); 29.2; 34.5; 37.3 (cj.); 39.4.8; 44.5;
48.1; 49.2.5; 56.1.5; 60.5; 70.1; 78.1;
79; 82.1; 84.1.3 (adv.); 95.3; 107.8;
112.1; 143.2; 147.1.4; 165.2; 167.1.4;
179.2; 180.1; 181.1; 186.1; 186 bis.3;
196.2; 198; 202.1; 207; 210b.1; 210c.1;
214.2.4.7 (bis); 215.5.10; 216.1.3;
217.2.4; 218.1; 219.1; 84.3 (adv.); &
wmdvto: 23.2; 30.4; 39.6; 51.2; 53.3; 56.5
(mav); 68.2; 185.1

rathp  3.1; 4.2; 7.1; 14; 22.1.3.4 (qj.);
27.1 (bis); 29.2; 36.3; 37.2; 38.3;
39.2.7; 40.2; 49.3; 57.2; 78.5; 81.4;
87.3; 94.4; 96.1; 107.4; 115.1; 130.1;
134.5; 165.2; 171.1; 175.1; 202.1;
213.5; t&v matépwv: 16.3; 50.2; todg
natépag: 73.2; of matépeg: 78.1

nmatpieég  11.3; 13; 18.1; 37.14; 38.2;
39.4; 49.4; 53.2; 108.2; 109.1.3; 202.1

matpoyevis  35.5; 49.1

rmatpélev  37.4; 77.1; 130.5

metbavdyxn 219.2

melnvic  81.4

et 59.4; 88.1

nelfd  14; 219.7

méhw 52.1; 69.3; 97.3; 214.2

neddptog  107.1

néuntog 65.4

mépnw  94.2; 115.2; 136.4

mévte  65.2

mepatéw  167.2

mepdw  160.5

meptdyw  78.2

nepéAie  39.1

nepiBAnue  129.3

meptéxw  28.1; 36.1; 198

nepthapfBdve  82.1

meplhdpnw  122.3

meplppavarg  133.2

mepupépetn 167.1

myatog  42.4; 216.3

whyovoy  224.4

mnyh 30.1; 30.2 (bis).3; 34.1 (bus); 36.1;
37.3.9.14.17; 49.5; 51.2; 54.1; 56.1.3;
74.1; 102.1; 165.3; 188.2; 207

whpog 163.5

mxpée 129.3

nintew 39.7; 153.3

motebw 88.1

niotg 46.2

mhavdew 200.1

mhatdg 61.17; 107.7

TAelotog  158.2

mAefwv  217.5

whéov 146.6

niffog  75.1; 154.1

mAnpuerds  136.5

mAfpne  122.3; 226.4

nAnpébw  32.4

nAfjpopa  96.3

mAobalog  146.5

nvedpa  29.2; 35.6; 61.7; 104.1; 123.2.4;
170.1; 196.3; 216.3

moypds  45.2

mobev  110.4

néboc 217.2

mokw 67.2; 120.1; 122.3; 123.1.4;
136.1.6; 177.1; 224.1.4

mowd 161.1

motog  215.9; 224.1

montic  68.1

moAAdg  147.1

mohog  35.6; 226.3

mokbpoppog  37.6

moAvmoixidog  34.3

mokbc  30.1; 37.14 (movAd); 49.3 (mohd);
51.4; 63.3; 76.1.2; 80.1; 96.3; 115.2;
129.2; 156.1; 172.2; 174.2 (mokb); 219.5
(moAd)

mohvppddpwy  222.2

mokbppeov  182.3

mohvyedpwy  93.2

mwovnpée  156.2

mopefa 190.3

motapdg 186.1

mobg  176.2

mpdype  190.1

npafig 215.10

npenbvtog  41.1

npeafdtng  199.1

npnotfp  34.4; 81.3; 82.3

npnetnpoddyxos 35.4

mplv  135.1.3

mpodyw 78.1

npoféiiw 35.1; 46.1

mpbeyr  31.2; 65.1

mpoépyopat 28.2

npoBécw 146.4

mpotnut  52.2; 65.1; 189.2

mpolotnut  217.6

npoxabnyfopar 133.1; 190.3

npovoéw 114.1

npéodog  136.3; 145.3; 189.2.3

mponbpevpe  64.1.3; 107.6

wpoosaybpevpo  34.1
npocorpéopat  215.8

npboyetog  149.1

npogelpe  39.2; 45.3; 53.1; 72.2

mpooeyxwg 41.1; 216.1

wpoarxw 187.1

npootifnut  39.5; 132.1; 135.5
npotelvew  145.2
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mpbtepoy  135.1

mpotifnu  37.7

mpogépw  215.10

mpogedyw 215.11

mpoxéw 56.5; 218.2

npdriatos  22.4 (cj.); 36.1; 102.1; 139.4;
175.1

mpwtoyevg 173.2

mpdtog 5.2; 6.5; 7.2; 11.1; 31.1.2.3;
35.1; 37.16; 38.1 (mpddreg); 42.2; 56.4;
73.3; 74.1; 85.1; 133.3; 175.2

nrepéy  130.2

nrépuE  217.10

noxélew 146.8

nlp 3.2; 5.2; 6.5 (bus); 10; 32.2.5; 34.4;
35.5; 36.4; 37.5.15; 38.3; 42.3 (bis).4;
51.5; 58.3; 60.2 (bis).4; 65.5; 66.1;
67.3; 68.2; 73.4; 81.3; 85.2; 96.1;
121.2; 122.2.4; 127; 133.3; 146.3.4;
148.1.3; 171.1; 196.1; 200.2; 223.5

nopfoxos 47.2 (cj.); 65.4

nopfpfe  39.2.4

nuptBadmc  139.2

moptog  5.4; 33.4; 35.6; 76.4 (cj.); 128.1

mupode  126.2; 130.4; 190.3

méd¢ 57.1; 110.2 (cj.).4; 122.1; 224.1

padioe (pnidlwe) 223.3
patvewr  133.4

petBpov (péebpov) 172.2
pevatde  128.2; 134.4
béw 31.2; 171.2
phyvoe  37.11; 170.1
prine  109.2; 125.4
ol 105.1

plntw  176.2

pon, 56.3; 61.5

p6Bog  186.2

pofotog  146.5

pofiw 37.2.10

poilog 107.5

pumbew 163.4

pbog  186.1

cagfc 221.1; 143.1 (capdc)
oféwwope  105.3

oeBaopet  26.2

oetpd 203

aedfvn (-valn) 61.1.2.7.14; 216.1
cepvée  44.5; 87.2

onxée  178.2

ofiwa  90.3

ofiptc 134.4

oyfi (swyd) 16.2; 132.2
oxaAafodme  224.5
oxtdvnue  204.1

oxiptndév  146.3; 148.2

oxohde  163.5; 172.2

oxbBadov 158.4

opepddieog 37.12

apfivog  37.12

opbpvy 224.6

copla (-in) 107.11; 182.2; 215.8

copbg 103.2; 217.11 (¢j.)

onmelpew  28.3; 108.2

onéppa 118.2

oneddew 6.5; 115.1; 116.2; 134.2; 225.1

omwifp 44.3

onkdyyve 107.8; 217.8

omopbdny 2.4

atdog  134.3

otepéwpo 57.2; 203; 205

sthpype 107.9

ompiley 58.4

otPapndéy 2.4

atoixetov  39.9; 62.2

otpdmtey 1.6; 36.4; 37.13

otpopdAtyE  12.4; 49.6; 87.2

atpbparog  206.1.2; 208.2

otipaf 224.6

cuyyevig  169.3

suyxAnpbew  82.1

sOyxpactg 66.3

cuyxpivew  42.1

culapfBive  177.4

ouuBdAie 196.1

cupBord  151.1

obuBolov  108.2

ovppetpéew 185.1

eupnintew 170.1

cupgovews  69.2

owdyw 107.11

cuvalbpoife 107.3

cwvdntw 4.1; 48.3; 122.5; 126.3

suvadbw 103.1

cuvdéopog  42.3

cbvdeapog  66.2

cuvdetixdg  44.5

ouvdlaxoopéew 210c.1

suvéumopog  217.3

suvémopat  158.1

owéyw 23.2; 30.4; 84.1; 189.3; 202.2;
204.2

abvletoc 157.2

oovlnue  2.3; 109.3

cuwfxopar 61.15

abwopog 218.7

cuvoyeds 32.5; 80.1.3; 82.1.4; 83.1;
177.4; 188.2; 207

cuvoyh 24.2

guvoynte 151.2

guvoyixdg 24.1; 177.1
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cuvogiotnue  91.1

ovpgetdg  194.3

cbpw 34.4; 63.2; 164.2

obatagle  208.1

opodpérng 1.7

oxfine  63.2.3; 151.1

olw 113.3; 117.3; 128.2; 129.3

odua  37.11;40.3; 68.3; 69.4; 94.3; 97.3;
105.1; 110.2.4; 116.1; 119.1; 120.1;
128.2; 129.2; 135.3; 142.2; 143.2;
159.1; 193.1; 204.1; 213.4; 215.7,
217.9

swpatixog 143.4

owpatoedc  189.2

cswtnple  129.2

todaepydg 15.3

g 211.1

topfag  60.4

tavads 1.8 (bis); 12.3

tamewde  171.2

tkbic  24.3; 28.1; 31.1; 81.2; 110.1.2;
122.4; 136.2; 139.4; 187.1; 190.2;
202.1

tapsbe 85.2; 107.7

tdttew  61.1; 215.4 (gj.)

tdyog 213.2

taybs 70.5

tefvo  1.11; 12.1; 34.6; 127

Téxvov 162

textafvopar  68.1

tehéb  140.2

téhetoc 117.5

tehetdw  85.3 (bus)

téheog 39.1

tedeatindg  110.5; 136.1; 196.1

tehetdpyng 86.3; 177.3

tehetapydég  24.1; 177.1

tehety  133.1; 135.2.6; 150.2; 206.2

teréw  66.1; 135.3; 224.3.8

tého¢ 37.4; 39.1

téuvew  22.3.5

téppo 243

tépnw 219.7

tedyw  69.3; 214.4

téyvaopa 106

éyvn  33.1

weyvitne 5.4; 33.4

Thhooe 213.2

tifnu  44.5; 166.3; 217.8

whfvn 105.2

tlxtw  215.6

wpwpds  90.4

we 1.3.5;6.3; 13; 41.5; 55.2; 69.3; 71.3;
110.1.5; 111.3; 166.1; 173.1; 190.1;
193.2; 211.2; 214.3 (bis).4

tic 24.1; 81.1; 170.1; 177.1; 217.5

ntaive  146.3

tufiog  179.2

tofvov  11.1; 32.1

totobto¢  60.5; 206.2; 225.1

tohunpés  106.1

top; 1.6; 107.8

tofedw  146.9

témoc 16.1; 58.4; 158.5; 170.1

topbg  210.1

t6te  147.2

tpavfig 87.1 (adv.); 121.3

tpetg  22.3; 48.1; 73.2; 76.4

tpépw  47.2

tpéxew 107.5

Tpdg  2.3; 23.2; 27.2.3; 28.1.3; 29.2;
31.2; 32.1; 44.1; 46.3; 48.3; 177.2

1plfw 224.6

YAy 2.2

tplobyos  26.2

tpintepog 168.2

tpitog 31.1; 32.1; 44.4; 73.4; 85.3

tpretdg 11.1

tpbmog  224.2

tpog7] 17.1

tpoxdlew 13; 56.5

wyxdve 217.6

tbmo¢  37.7

wrbw 144.2

Oytaiver  210a.1

Oylewe (Syete) 210b.1

bypée  91.2

OopoPatip 92.2

8wp 67.3

dAatoc  65.5; 80.3; 203

8\n 5.1; 34.3; 78.4; 85.4; 88.2; 100.1;
105.2; 123.1; 129.3; 134.2; 158.4;
172.1; 173.2; 180.2; 216.6; 224.1

Shixée  105.2; 119.1; 122.4

SAmdng  76.4 (qj.)

dpevddng  68.4

Sufv 6.3

Opuvéw 74.3; 188.1; 195.2; 199.1; 226.1

fpvog  18.2

Uropblc 84.2

bmépyew 1.12; 20.2; 84.3

Umowyog 216.4

Omépayvog  129.4

OmepPdluiog  176.2

OmepPaives  153.1

Omepxboptog  (Omépxoopog) 18.1;  59.1;
193.2; 209

dmepovpdviog  16.1

Smepoyhy 126.3

bmvoew  118.4
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Smofaivew  110.2 (cj.)
Ombéyeoc  170.1

bmodéyopor  189.1; 202.1
Smolowwupt  6.3; 35.5
bmobnpoatvy  219.6; 222.3
Ombxewpor  164.1

bmoxhiver  75.2

bmbotaotg  11.1
Smoatpdvwopt  163.3
Smotifnut  224.1

Yotepog  72.2

Spaives  39.7

SeAyno  190.2

dolotnue  38.1; 54.1; 200.1
Sdo¢  116.2

paewds  76.2; 96.1

gafvw 37.8; 58.5; 68.4; 72.2; 147.2;
182.1

pdoc 49.1; 115.1

phopo  142.2

patbe 218.3

gathog 215.7.11

péyyoc 39.7; 125.3; 219.4

péyyw 122.2

pépiotog  213.3; 214.3

pépw  1.10; 107.4; 111.1; 211.1; 215.11

gedyw  107.9; 130.2; 134.5; 154.1; 213.2
(bis)

ofiwn  8.1; 59.4 (Xakdaiwv ¢fjuar); 87.1;
169.1

onui 2.5;5.5;8.3; 11.4; 15.2; 25.1; 27 .4;
32.1; 34.2; 41.5; 44.1; 47.1; 55.2; 56.2;
57.1; 61.4; 62.3; 65.1; 71.3; 78.4; 91.1;
99.1; 111.3; 114.3; 116.3; 117.4; 129.1;
130.3; 131.1; 133.5; 136.2; 137.2;
138.2, 142.1; 144.3; 152.1; 153.1;
154.3; 156.2; 168.3; 170.4; 172.3;
174.3; 187.2; 207; 211.2; 214.1; 215.1;
216.2; 219.1 (bis); 220.1

@Bbévog  105.2

PAGE 1.8

pbfoc 14

bvog 134.3

gopéw  37.12; 50.2

ppdttew  135.2

ppfiv  2.3; 105.3; 107.1; 219.7

gplosw  55.1

ppovpéw  82.3

gilov 93.2

plog  24.1; 54.2; 70.1.3; 88.1 (cj.); 89.3;
101; 102.1.2; 103.2; 106.1; 114.3;
117.1; 134.3; 143.4; 155.1; 160.1;
180.1; 181.1; 196.3; 222.3

putév  107.2

b 214.3

pwvh 146.4; 148.3

edc 2.1; 49.2; 51.1.5; 55.1; 59.3; 71.2;
111.2; 118.3; 121.2.4; 122.5; 145.2;
146.4.5; 147.3; 155.4

xalpw 215.9

xoitn  55.1

xoAemds 135.4

xoeAwde  213.4

xoAwéew 113.1.2

xodxtg  210.1

xeAxdég 210.1

xopaxthp 95.1

xapoxtnplfew 11.2; 169.1

xapdoow 37.9 (cj.)

xopifoponr 12.4

xorilfw 221.2

xelp  210c.2

xebpo  171.2

xhpapa  51.3

xBéviog  73.2; 90.2; 91.2; 135.4; 213.2;
216.4

¥Bdv  73.4; 107.2; 113.3; 114.2; 147 4;
157.1.2; 162; 223.3

x6vdpog 51.3

xopbs 165.2

xpdopot 81.2; 125.4; 208.2

xped 1.9; 134.5

xof 1.3.7; 113.2; 115.1; 135.3; 219.1;
224.1

xpfog 63.4

xpnowde  120.3; 215.1; 217.5

xpnopwdiew 2.5; 163.1

xpnopwdic 12.5

xpnotés 88.2

xpbvog  37.15; 39.6; 185.1.2 (bis); 195.2;
215.6

xpusbs 146.8

ywpéew 70.1; 225.2

xopog 138.3

Juyotos 44.3

dox 1.11; 2.2; 41.1; 43.2; 44.1; 51.2.4;
53.3; 89.1; 90.4; 94.1.3 (bis; duxiv cj.);
95.1.3; 96.1; 97.1; 110.1.4; 112.1;
113.1.2; 115.2; 120.2; 122.1.2; 124.1;
127.1; 129.1; 131.1; 135.6; 138.1;
153.1; 159.2; 160.1.4; 190.3; 193.1;
194.2; 196.3; 201; 202.2; 213.3.5;
217.10; 218.2.6

duyxdg  56.1

duyoxpdrwp 86.2

duyotpbpoc  130.6

duybew 25.2; 51.2; 53.3

dbywag 51.1

INDEX 243

®de  221.2

&¢ 1.5; 6.1.3; 8.1; 12.1; 22.2; 28.2;
41.4; 58.1; 59.4; 62.3; 65.2; 73.2; 74.1;
78.2: 90.4; 100.3; 111.1; 114.3; 116.3;
117.4; 130.3; 132.1; 133.5; 136.2.5;

137.2; 141.1; 152.1; 154.3; 155.3;
168.3; 172.3; 181.3; 187.1; 191; 196.2;
206.2; 207; 213.4; 216.2; 224.3

domep  25.1; 223.5
date  77.2

LATIN WORDS

adapto 9.1

adduco 9.1

alius 9a.3

amplio 9a.4

animus (anime) 9a.1.4
appello 9.3

autem 9a.2

circumduco 9a.2
consulo 9a.l
converto 9.5
corpus 9.6

desidero 9.2
detineo 9a.3
deus 9.3
dico 9a.2
do 9.4

efferibilis 9.2
eloquor 9.3
excellens 98.1

fio 9.2
hic 9.2

igitur 9.1
ineloquibilis 9.3
intellectualiter 9.6
intellectus 9a.3
intelligentia 9a.1
itaque 9.2

PrOPER

’Acabpror  67.1; 188.1
Afyovstog 210a.1
"Agpoditn  173.1

Atdvwuoog  226.1

‘Exdtr,  32.3; 35.5; 50.2; 52.1; 70.2;
219.2; 221.3; 224.2

merito 9.1
multitudo 9a.l
multivarius 9a.3
multus 9.6

noema (= vénua) 9a.4
nomen 9.1

omnis 9.2.5

possibilis 9.1
possum (potens) 9.1.2

quidam 98.1
quidem 9a.1
quoque 98.1

responsum 9.4
seco 9.5
sepono 9a.1

sic 9.4 (bis)
sicut 9.6
solummodo 9.3
solus 9.2
sursumduco 9a.2
tamquam 9.1

unus 9.2.5 (bis); 9a.2.4

vadens 9.6

NAMES

‘Exatixée 206.1
“EXAnvec  103.2; 187.2
"Epw¢ 42.2; 44.4

Zebe 215.4.5; 218.5; 226.4

“Hiwog (CHékwog) 226.1.3
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Affn  186.1

"OAvpmog  217.2.9
’Oppetg  187.2
"Ootprg  226.4

Mgy 131.2

Ilév 226.4

IMétwv 9.3 (Plato); 72.1
IMwriveg 166.3

TlpbxAog 26.1

ANGIENT
Note: References are to the text only.

Boethius  Philosophiae Consolatio
1V, 6, 38 (p. 82 Bieler) Fr. 98*

Damascius Dubitationes et Solutiones

I, 87, 1-4; 11, 87, 14 Fr. 27

I, 147, 27 - 148, 1; 153, 20; 235, 4; 275,
28 Fr. 21

I, 154, 14-26 Fr. 1

I, 155, 11-15 Fr. 2

1, 290, 15-17 Fr. 177*

I, 291, 11-13 Fr. 24

II, 16, 6; 65, 16 Fr. 18

II, 16, 15-16 Fr. 19

II, 16, 18 Fr. 20 bis

II, 16, 20-21; 57, 26-28 Fr. 20

11, 29, 15-18 Fr. 12

II, 43, 20-21 Fr. 83

II, 43, 23; 59, 18; 148, 11 Fr. 152

II, 45, 10-12 Fr. 182

II, 58, 20-21 Fr. 179

II, 63, 20-23 Fr. 31

II, 67, 1-3 Fr. 30

11, 87, 21-24; 60, 2 Fr. 80

II, 88, 2-5; 59, 23-25 Fr. 76

II, 88, 7-8 Fr. 75

11, 88, 21-22; 87, 9 Fr. 203*

II, 125, 19-23 Fr. 82

IT, 126, 22-23 Fr. 197

II, 128, 3-5 Fr. 63

II, 133, 1-6 Fr. 35

II, 148, 12-13 Fr. 207

II, 157, 15-20 Fr. 70

II, 164, 18-19 Fr. 50

II, 200, 21-24 Fr. 40

II, 201, 2-4 Fr. 78

II, 206, 10-11 Fr. 74

II, 217, 5-10 Fr. 73

II, 317, 1-7 Fr. 163

IpopnBeds  114.1

‘Péa (‘Petn) 56.1.3
Zentéufplog  210b.1
Tiuatog 94.2; 218.6

XaAdatixde 37.1; 165.2
Xoaldofog 28.2; 58.1; 59.4; 194.1; 208.1;
210.2

SOURCES

In Phaedonum

101 (121, 1-2 Norvin) Westerink Fr. 208*
341 (230, 30-32 N.) W. Fr. 91

359 (239, 3-4 N.) W. Fr. 62

371 (244, 20-21 N.) W. Fr. 131

Vita Isidori
§ 137, p. 115 Zintzen Fr. 176

Didymus De Trinitate

II, 27 (P.G., 39, 756 a) Fr. 23

I1I, 21 (P.G., 39, 904 b) Fr. 213*
III, 28 (P.G., 39, 945 c-d) Fr. 214*

Hermias In Phaedrum
110, 3-6 Couvreur Fr. 174*

Hierocles In aurem carmen
111, 16-20 Koehler Fr. 119
112, 8-9 K. Fr. 120

Ttalicus (Michel) Letter XVII
II1, 182, 19-22 Cramer Fr. 125

Jean Lydus De mensibus

I, 11 (3, 3-6 Wuensch) Fr. 113
I, 11 (3, 12-16 W.) Fr. 44

IT, 6 (23, 10-12 W.) Fr. 26*

11, 8 (28, 1-5 W.) Fr. 28

IT, 8 (28, 6-7 W.) Fr. 29

11, 10 (31, 16-19 W.) Fr. 153

IT, 11 (32, 1-4 W.) Fr. 173*

ITI, 8 (41, 7-13 W.) Fr. 216*

IV, 101 (141, 1-11 W.) Fr. 215*
1V, 107 (147, 4-6 W.) Fr. 183*
IV, 120 (158, 10-12 W.) Fr. 210a
1V, 134 (161, 18-19 W.) Fr. 210b

Julian (Emperor) Oration V
172.d - 173 a Fr. 194
178 d Fr. 129

INDEX 245

Marinus Vita Procli
28 (22, 24 Boissonade) Fr. 206
28 (22, 23-24 B.) Fr. 208"

Nicephorus Gregoras In Synesit de In-
somniis

P.G., 149, 539 b-c Fr. 224*

P.G., 149, 540 a Frr. 222*, 223*

P.G., 149, 540 b 4-5 Fr. 149

P.G., 149, 540 b 11 Fr. 206

P.G., 149, 604 a-b Fr. 219*

P.G., 149, 604 b Frr. 220*, 221*

Olympiodorus In Phaedonem

77 (23, 3-4 Norvin) Westerink; 157 (68,
23-24 N.) W. Fr. 186 bis

105 (39, 11-15 N.) W.; 111 (42, 7 N.) W.
Fr. 47

149 (64, 2-5 N.) W. Fr. 138

Porphyry Philosophia ex oraculis haurienda
apud Eusebius, Praeparatio Evangelica

V, 8, 3-4 (155-156 Wolff) Fr. 219*

V, 8, 5 (156 W.) Fr. 222*

V, 8, 6 (156 W.) Fr. 221*

V, 8, 6 (157-158 W.) Fr. 223*

V,8,7(

V,9,1

Vv, 1

y O

158 W. ) Fr. 220*
, 1 (162 W.) Fr. 225*
2, 1 (130-131 W.) Fr. 224*

’

Philoponus, John De opificio mundi
IV, 20 (202, 13-14 Reichardt) Fr. 221*

Proclus Excerpta Vaticana Chaldaica
1 (192, 12-14 Pitra) Fr. 202
1(192, 13-17 P.) Fr. 122

I(192, 17-19 P.) Fr. 123

1(193, 15-16 P.) Fr. 171*

III (193, 17-24 P.) Fr. 105

IV (194, 31-32 P.) Fr. 175

In Alcibiadem

17-18 (40, 1-5 Creuzer) Westerink (intro.
+ v. 1) + 18 (40, 6-7 Cr.) W. (intro. +
v. 3) Fr. 135

23 (51, 8-11 Cr.) W. Fr. 11

23 (52, 13-14; 53, 1-2 Cr.) W. Fr. 48

37 (84, 12-14 Cr.) W. Fr. 4

53 (117, 17 Cr.) W. Fr. 45

82 (177, 6-10 Cr.) W. Fr. 117

87 (188, 11-15 Cr.) W. Fr. 190*

113 (245, 6-7 Cr.) W. Fr. 154

125 (198, 23-24 Cr.) W. Fr. 186 bis

In Cratylum
20, 26-30 Fr. 87

20, 31-21, 2 Fr. 108
31, 12-14 Fr. 145

35, 2-5 Fr. 210*

51, 26-30 Fr. 8

57, 25-26 Fr. 18

58, 11-15 Fr. 36

58, 19-22 Fr. 35

59, 1-3 Frr. 152, 207

59, 19-21; 52, 1-3 Fr. 169
63, 25-26 Fr. 16

67, 19-20 Frr. 132, 191
74, 26 Fr. 191

81, 2-8 Fr. 56

88, 4-6 Fr. 116

96, 16-18 Fr. 168

98, 14-15 Fr. 71

101, 3-8 Fr. 133

101, 26-28 Fr. 210c

In Euclidem I

98, 17 Friedlin Fr. 11
99, 1-2 F. Fr. 12

129, 6-8 F. Fr. 151

154, 27-155, 5 F. Fr. 167

In Parmenidem

647, 6-7 Cousin? Fr. 188*
769, 7-12 Co.2 Fr. 42

800, 18-801, 5 Co.? Fr. 37
821, 5-7 Co.? Fr. 54

895, 7-12 Co.2 Fr. 38
941, 23-28 Co.? Fr. 81
941, 31 Co.2 Fr. 80

990, 27-37 Co.? Fr. 136
1091, 6 + 8 Co.2 Fr. 22 (vv. 1 + 3)
1094, 25-27 Co.? Fr. 141

In Parmenidem VI

512, 89-94 Steel, V. 2 = 58, 25-30
Klibansky-Labowsky Fr. 9

512, 94-97 Steel, V. 2 = 58, 30-33 KI.-
Lab. Fr. 9a

In rem publicam

I, 27, 27-28, 2 Fr. 15

39, 17-22 Fr. 143

111, 1-12 Fr. 146

111, 28-112, 1 Fr. 211*
137, 21-23 Fr. 55

176, 22-23; 11, 347, 8 Fr. 45
, 178, 17-20 Fr. 66

II, 77, 7-10 Fr. 155*

II, 95, 9-11 Fr. 186

I1, 99, 1-4 Fr. 99

1I, 126, 14-26 Fr. 217*
II, 143, 22-27 Fr. 95
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II, 150, 21 Fr. 54
II, 154, 17-19 Fr. 137

II, 156, 17-18; 347, 1 Fr. 100
II, 201, 10-16 Fr. 51

II, 220, 11-18 Fr. 58

II, 220, 12 Fr. 200*

II, 242, 8-12 Fr. 142

11, 309, 10-11 Fr. 156

II, 335, 29-336, 2 Fr. 204

II, 336, 27-337, 3 Fr. 160

In Timaeum

I, 5, 3-5 Fr. 201

I, 11, 21; III, 271, 11 Fr. 54
I, 12, 16-19 Fr. 33

I, 18, 25 Fr. 17

I, 34, 21 Fr. 194

I, 121, 21-24 Fr. 170

I, 211, 11-13 Fr. 139

I, 211, 19-24 Fr. 121

I, 212, 12-18 Fr. 140

I, 212, 19-22 Fr. 46

I, 286, 8-13 Fr. 69

I, 318, 13-18; 408, 19-20 Fr. 94
I, 420, 11-16 Fr. 32

1, 430, 6-7 Fr. 198*

I, 451, 17-22 Fr. 34

II, 9, 16-18 Fr. 60

I, 50, 20-23 Fr. 67

II, 50, 24-27 Fr. 68

II, 54, 5-16 Fr. 39

II, 57, 30-58, 3 Fr. 5

II, 58, 7-8 Fr. 86

II, 61, 22-25; I, 408, 16-17 Fr. 53
II, 107, 6-11 Fr. 65

II, 130, 23-28 Fr. 189

II, 144, 27-30 Fr. 193

I1, 300, 10-14 Fr. 41

II, 312, 22-28 Fr. 111

II1, 14, 3-10 Fr. 49

111, 14, 14-15 Fr. 178*

III, 20, 22-26 Fr. 199*

II1, 36, 20-22; 55, 30-31 Fr. 185
111, 43, 12-13 Fr, 195*

II1, 43, 13 Fr. 188*

ITI, 61, 8-25 + 234, 28-30 (vv. 14-15) Fr.

61
I1I, 83, 13-16 Fr. 59
II1, 83, 14 Fr. 209*
III, 102, 10-12 Fr. 20
I1I, 110, 4-5 Fr. 92
III, 124, 26-29 Fr. 64
I, 131, 27-132, 2 Fr. 226*
I1I, 132, 32-33; 63, 23 Fr. 200*
III, 243, 16-21 (vv. 1 + 2) Fr. 22
111, 266, 18-23 Fr. 130

III, 300, 16-20 Fr. 196
I1I, 316, 9-10 Fr. 25

III, 325, 29-32 Fr. 180*
111, 325, 29-326, 1 Fr. 181*
I1I, 325, 32-326, 2 Fr. 172*

Theologica platonica

I, 2 (11, 13-14 Saffrey-Westerink) Fr. 43
ITI, 1 (5, 15-16 S.-W.) Fr. 126

IV, 21 (64, 11-12 S.-W.) Fr. 84

IV, 39 (111, 18-23 S.-W.) Fr. 85

264, 19-21 Portus Fr. 187*

297, 32-35 P. Fr. 114

317, 26-30 P. Fr. 102

324, 3-8 P. Fr. 72

365, 3-4 P. Fr. 4

Psellus (Michel) Brevis expositio in oracula

chaldaica
P.G., 122, 1152 c 3-4 Fr. 184

De operatione daemonum

P.G., 122, 865 a (30, 8 Boissonade) Fr. 93

Expositio in oracula chaldaica

P.G., 122, 11252 11 (v. 1) + 1124 a 1 (v.
2) Fr. 158

P.G., 122, 1125 d 1-4 Fr. 166*

PG, 122, 1128 b 8 - ¢ 7 Fr. 107

PG, 122, 1129 ¢ 12 - d 4 Fr. 110

P.G., 122, 1132 b 1-2 Fr. 164

P.G., 122, 1132 ¢ 1-3 Fr. 150

PG, 122, 1132 ¢ 12 Fr. 79

PG, 122, 1133 a 4 + 12-14 Fr. 206

P.G., 122, 1133 b 5-8 Fr. 147

PG, 122, 1133 ¢ 9 Fr. 127

P.G., 122, 1136 a 1 Fr. 106

P.G., 122, 1136 a 11-12 Fr. 52

PG, 122, 1136 b 11 - ¢ 1 Fr. 148

P.G., 122, 1136 ¢ 12 Fr. 101

P.G., 122, 1137 a 1-2 Fr. 88

P.G., 122, 1137 a 11-13 Fr. 97

P.G., 122, 1137 b 11-12Fr. 112

P.G., 122, 1137 c 8-9 Fr. 104

P.G., 122, 1137 d 5-8 Fr. 165*

P.G., 122, 1140 a 3-6 Fr. 157

P.G., 122, 1140 b 1-2 Fr. 128

PG, 122,110 b 12 - ¢ 2 Fr. 90

P.G., 122, 1140 ¢ 10-11 Fr. 7

PG, 122, 1141 a 1 Fr. 161

P.G., 122, 1141 b 10-11 Fr. 159

P.G., 122, 1141 ¢ 7-9 Fr. 96

P.G, 122, 1141 d 6 Fr. 14

P.G., 122, 1144 a 8-9 Fr. 3

PG, 122, 1144 c 4 Fr. 124

P.G., 122, 1144 d 1-2 Fr. 115

PG, 122, 1145 a 4 Fr. 10
PG, 122, 1145 b 1 Fr. 212*
PG, 122, 1145 b 11 Fr. 162
PG, 122, 1145 ¢ 9-11 Fr. 103
PG, 122, 1145d 7 Fr. 13

P.G., 122, 1148 a 12-14 Fr. 109
P.G., 122, 1148 b 14-15 Fr. 149

P.G., 122, 1149 a 10-11 Fr. 77

Hypotyposis
23 (75, 19-20 Kroll) Fr. 89
28 (76, 2 K.) Fr. 203*

Scholion parisinus graecus 1853
p. 61 Saffrey Fr. 44

p. 64 S. Fr. 134

pp. 67-68 S. Fr. 135 (v. 2)

INDEX 247

Simplicius In de caelo
II, 1 (375, 18-22 Heiberg) Fr. 6

In physica

613, 7-8 Diels Fr. 144

615, 6-7 D. Fr. 192

616, 33-35; 615, 13; 623, 34 D. Fr. 57
616, 35 D. Fr. 205*

Suda
1V, 650, 30 Adler Fr. 176

Synesius De insomnits
135 a-b Terzaghi Fr. 118
140 c-d T. Fr. 158

151 ¢-d T. Fr. 218"

Theodoretus  Graecarum affectionum curatio
X, 22 Frr. 220*, 222*, 225"
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