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CHAPTER ONE

INTRODUCTION

1. Worship in the dusty museum of metaphysical abstractions

Some time after the life of Proclus (ca. 410/11 A.p.-April 17, 485
A.D.)! had come to an end the members of the Neoplatonic school at
Athens gathered in one of the spacious villas on the southern slope
of the Acropolis that housed the institution. They had come to hear
Marinus deliver an eulogy on the late Proclus whom he had
succeeded as head of the school. Spirits were low. The passing away
of the towering figure of Proclus, albeit worn down by old age in his
last years, meant a severe blow to a community that was under
steadily growing pressure from the Christian authorities. No longer
they could feel safe under the aegis of Athena. It was gone. The
immense statue by Pheidias that had crowned the Acropolis for ages
had been removed by ‘those who move that which should not be
moved,” as they cautiously referred to the Christians in a coded
phrase. She now dwelt with her last loyal followers in the villa of the
school, after she had announced to Proclus in a dream that ‘the Lady
of Athena wishes to live with you.” With Proclus they had at least had
the guarantee that the gods would protect them against the ‘typhonic
winds’ of Christianity. He had been especially beloved by them from
his youth onwards, as had become evident on many occasions: when
he arrived at Athens as a young student, the gate-keeper told him
that he would have closed if Proclus had not come, a clear sign that
the continuation of the Platonic tradition had depended on him
alone; divine powers had regularly appeared to him, inspired him
when he lectured and studied, and came to his aid or that of others
when he requested it. But now the destiny that he had prophesied for
himself at the beginning of his forty-second year, when by divine
inspiration he had cried aloud in verses that his soul would rise up to
the stars, had come to pass. The esteemed speaker, Marinus, was an

1 The date of Proclus’ birth is a debated question, since evidence from Marinus’
Vita Procli is confused. On the issue, see Siorvanes 1996: 25f. Jones 1999 has now
put forward February 7, 412 A.p. as Proclus’ date of birth.
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altogether different story. Although evidently full of respect for the
gods, his limited intellectual capacities showed that he was not their
favoured mouth-piece as Proclus had been.

Our principal source for the miraculous in Proclus’ life is the very
speech that Marinus delivered that day, known under the title
[TPOKAOZ H INEPI EYAAIMONIAZX (Vita Procli). It portrays Proclus as a
very religious man, who worshipped as many gods as he could. Not so
much because of a private interest, but because he and his followers
firmly believed that this was a major task of the head of the school: he
was the hierophant of the whole world. The gods of mythology and
popular cult, if viewed correctly, coincided with the abstract meta-
physical entities that constituted the elaborate structure of Neo-
platonic metaphysics. Doing philosophy meant worshipping the gods.
In order to make the traditional gods fit their philosophy, the later
Neoplatonists needed to strip them of their human features. All those
stories about jealous, hot-tempered gods and goddesses fighting and
loving each other were explained away. E.R. Dodds (1963%: 106)
concluded from this: ‘That Homer’s Olympians, the most vividly
conceived anthropomorphic beings in all literature, should have
ended their career on the dusty shelves of this museum of meta-
physical abstractions is one of time’s strangest ironies.” Dodds’
characterisation fails to do full justice to Proclus’ gods. To him, they
were more than just metaphysical abstractions. They were beings with
whom he could enter into direct contact, like many Greeks had done
before. Although we sometimes glimpse Proclus’ religious sentiments
in his scholarly work, it is especially in his hymns that these come to
light. H.D. Saffrey puts it thus in the preface to his translation of the
hymns:

Dans leurs écrits, les Anciens ne parlent presque jamais d’eux-mémes
ni de leur vie privée. Mais il arrive que leurs priéres prennent un
caracteére autobiographique. Cela se vérife dans le cas des hymnes de
Proclus. Ils sont tous composés de la méme facon. Ils commencent
par une premiére strophe qui est proprement un éloge du dieu ou de
la déesse, auquel s’adresse le philosophe. ... Tout a coup cette incan-
tation s’arréte. Le ton change. Une voix s’éleve. Celui qui s’exprime

est alors Proclus lui-méme. Il prie, il supplie, il formule ses demandes
d’une maniére tout a fait personelle (Saffrey 1994: 19).

If the learned commentaries, the voluminous Theologia Platonica and
the systematic Elements of Theology present us with a view of philo-
sophical and doctrinal Later Neoplatonism, the hymns — according
to Marinus often composed in the nocturnal hours when Proclus
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could not sleep — show us what it meant to be a Neoplatonist. To
these hymns this study is dedicated.

2. The corpus

Today we possess only a fraction of Proclus’ hymns. Seven of them,
the object of this study, have been preserved in a collection of Mss.
that contain a compilation of Greek hymns. Apart from those by
Proclus, it consists of the Homeric Hymns, those by Callimachus and
the so-called Orphic Hymns. There must have been more. Marinus Vita
Procli § 19 refers to hymns in honour of exotic deities like Marnas of
Gaza, Asclepius Leontuchos of Ascalon, some Arabic god called
Thyandrites, and Isis. John of Lydia (+ 490-565) De Mensibus 23, 9 (ed.
Wuensch) cites a verse from an unknown hymn by Proclus (Fr. II in
edition Vogt 1957: 33). Olympiodorus (born around 495) quotes
twice another verse by Proclus (quoted in its correct form In Phd. 1 §
5, 16; in an incorrect form In Ale. 1, 62 = Fr. I edition Vogt 1957: 33).
Two other hymns, the Homeric Hymn to Ares and the anonymous Hymn
to God, are sometimes ascribed to Proclus. These attributions will be
discussed below.

As for the tradition of the seven hymns in the above-mentioned
compilation, the archetype must have arrived in Italy at the waves of
the fall of the Byzantine empire, for none of the 34 mss. dates further
back than the fifteen century and the oldest all originate from Italy.
The careful edition by E. Vogt (1957) replaces all 24 previous ones,
among which notably those by Cousin (1864%: 1315-1323) and
Ludwich (1897: 117-158).2 In this study we have not undertaken
afresh an examination of all the Mss., but we have consulted (repro-
ductions of) two of the prime witnesses: C (Ambrosianus 425) and E
(Lawrentianus XXXII 45).3 The few cases in which we have decided to
diverge from Vogt’s text have been noted in the text which is printed
before the commentary on each individual hymn.

One aspect of the tradition deserves special attention. It will be
noted that we have placed the titles of the hymns between brackets.
The reason for this is that, since they were probably inserted by

2 See also Vogt 1957b (a companion-article to the edition) and Vogt 1966 (a
discussion of an manuscript not noted in the edition).

3 A new edition for the series of the Collection des Universités de France (better
known as the Budé-series) has been projected.
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Gemistos Plethon, they must have been absent from the archetype.*
Since the hymns are usually referred to by these titles, this fact is
easily forgotten. A misleading situation results from this, as is best
illustrated in the case of the sixth hymn. It has been given the title
YMNOZ KOINOX EKATHX KAI TANOQY. Ever since it has been readily
assumed that this hymn addresses two deities, whereas a close reading
reveals that Proclus actually invokes three gods (see my introduction
to the hymn).

West (1970) has claimed the Homeric Hymn to Ares for Proclus. He
supports this attribution along the following line of argumentation:
since the hymn to Ares is generally acknowledged to be later in date
than the rest of the Homeric Hymns, and since it is impossible that it
comes from anywhere else than the corpus of collected hymns, it has
to be either Orphic or Proclean (Callimachus is obviously not its
composer). The similarity with the Orphic hymns is only superficial.
On the other hand, there are noticeable parallels between the hymns
by Proclus and the Hymn fo Ares in style and diction as well as in
content.

Gelzer (1987) has effectively demolished this claim.® First, he
shows that the hymn to Ares was already present in mss. of the
Homeric Hymns that did not contain the Orphic and Proclean hymns.
Hence, it makes no sense to postulate that the hymn to Ares neces-
sarily belongs to either one of these groups. He recognizes some of
the parallels in diction and style between Proclus’ hymns and the
hymn to Ares, but he explains them by assuming that Proclus had
read this hymn. Furthermore, he stresses the dissimilarities in con-
tent. Finally, he ventures the hypothesis that the hymns were the
product of someone who belonged to the circle of Plotinus. Although
I hesitate to accept the latter hypothesis, it seems to me that Gelzer
demonstrates beyond doubt that this hymn is not by Proclus. The
content of the requests in the hymn to Ares is very different from
those in Proclus’ hymns. We note here especially that the whole idea
of epistrophe (the return of the fallen soul to its divine cause) is absent,
whereas it is the core of Proclus’ hymns (as will be discussed in
chapter III § 3.2). Furthermore, it is not implausible that Proclus
took some of his inspiration from this hymn. H. II 13 shows that

4 As appears implicitly from Vogt’s apparatus and is stated explicitly by
Westerink 1957: 370 and Saffrey 1994: 20.
5 Cf. Saffrey 1994: 75 who follows Gelzer in rejecting West’s hypothesis.
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Proclus had read the collection of Homeric Hymns attentively and used
them in composing his own hymns.

Another hymn sometimes ascribed to Proclus is the “Yuvog eic
Bedv included among the poems by Gregory of Nazianzus (1, 1, 29 PG
37, 507-508) .6 Gregory’s authorship of this has been questioned for a
long time. Cousin and Jahn in the nineteenth century already sought
to ascribe it to Proclus. For a detailed discussion of the matter the
reader is referred to Sicherl (1988). We summarize here his findings.
First, he shows by a careful study of the textual tradition that the
hymn must have penetrated into the Gregorian corpus from the out-
side. Second, he demonstrates that the content of the hymn resists
attribution to Gregory, who can thus be dropped from the discussion.
Next, he turns to Proclus as a candidate for its authorship. The
textual tradition does not provide any support for an attribution to
Proclus. The content is clearly Neoplatonic and there are numerous
parallels with Proclus, especially with his commentary on the
Parmenides. Although this is a clear indication that the hymn is not by
Gregory, it does not decide the case for Proclus. For these Neo-
platonic ideas and diction are not restricted to Proclus and may also
be found in other authors like ps.-Dionysius Areopagitus, who was
heavily influenced by Proclus’ commentary on the Parmenides. Sicherl
puts him forward as a likely candidate. On the one hand, the hymn
celebrates the highest god as veiled in an cloud impenetrable even to
the heavenly minds. This mystical darkness that cloaks god is absent
from Proclus, but a recurrent topic in Christian authors. On the
other hand, the hymn features in some mss. that contain the works of
ps.-Dionysius. Therefore it seems likely that the hymn his work.”

3. Proclus’ hymns in twentieth century scholarship

Proclus’ hymns have never failed to attract a readership. The testi-
monies quoted in § 2 show that they continued to be read during
whatever little was left of Antiquity. The Renaissance Neoplatonists
too, verging on paganism as they did, were attentive readers of the
hymns. Gemistos Plethon showered his copy with notes. Remarkably

6 For an English translation, see Rosan 1949: ix (Greek text p. 54); for a French
translation with opposing Greek text, see Saffrey 1994: 78-9.

7 Sicherl’s conclusion is shared by Saffrey 1994: 75 who adds that the poverty of
the poetry of the hymn is not in favour of an attribution to Proclus.
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enough, his study of them has left no traces in the hymns that he
composed for his Laws. It was probably Ficino, that prolific translator
of all texts Platonic, who made the first translation of the (first five)
hymns (in Latin of course).® However, although numerous transla-
tions (among others one by the famous British Platonist Thomas
Taylor) and editions continued to appear, most of it is of limited use
for the modern student of the hymns.? This situation reflects the
enormous progress that has been made in the past century in
Proclean scholarship. The production of reliable texts and transla-
tions — inaugurated by E.R. Dodds’ epochal edition of the Elements of
Theology (1933) — has led to an increasingly better understanding of
his thought, resulting both in a number of books dedicated to
Proclus in general and in studies of various particular aspects of his
philosophy.10

Wilamowitz (1907) precedes these developments. As was so often
the case with his opinions, his outspoken, if debatable, verdict has
become proverbial: (Proclus’ hymns are) ‘leere Hiilsen, und eigentlich
papt der Kern seines Glaubens nicht mehr hinein.” Wilamowitz’ treatment
of the hymns does not display any profound insight into Neoplaton-
ism. All the same, some of his observations concerning the Greek text
merit attention. Meunier (1935) made the hymns more accessible to
a larger audience by producing an annotated French translation, as
did Giordano (1957) for an Italian public. Even the Dutch market
was catered for by De Jong (1952). Unfortunately, they did not
undertake any real effort to clarify what they had translated.

The above-mentioned edition of Vogt (1957) meant a milestone in
the study of the hymns. Not only did he produce the best edition of
the text (including the fragments and the epigrams by Proclus) until
now, but he also added a rich apparatus fontium et locorum, which was
to considerably facilitate further research. However, such an appara-
tus, useful as it may be in its own right, is not a commentary, let alone
an interpretation of the hymns. A good commentary needs a sense
of direction. Heaping together parallels does not automatically pro-
duce insight. The first to point the way was Gelzer (1966) in an article

8 Cf. Vogt 1957: 23; they have been published by Ilana Klutstein 1987: 111-115.

9 Vogt 1957: 20-22 lists all previous editions, pp. 23-24 list all previous transla-
tions.

10 Books that may serve as an introduction to Proclus are: Rosan 1949; Beier-
waltes 19792; Trouillard 1982; Siorvanes 1996. The literature before 1949 is
collected in Rosan 1949: 3-10; for the period 1949-1992, see Muth 1993; Siorvanes
1996: 317-330 too provides the reader with a very detailed and useful bibliography.
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dedicated to Proclus’ two surviving epigrams. He makes Proclus’ own
theory of poetry the framework for the interpretation of his
epigrams. We shall discuss this theory in chapters V and VI. Essential
to this theory is that some poets, especially Homer, contain wisdom
revealed to them by the gods. This wisdom is cloaked in symbolism.
The philosopher who has gained insight into this symbolism may in
his turn employ parts and pieces of this poetry to construct his own.
This implies that the student of Proclus’ hymns must not content
himself to listing parallels between Proclus and these symbolic poets.
He should also try to discover Proclus’ — sometimes rather unexpec-
ted — interpretations of the source-text and then see how this
interpretation fits in the context of the hymn under discussion. Erler
(1987) has applied this procedure to H. II to Aphrodite. The way in
which he does so, however, differs from my approach. He postulates
that the interpretation of the hymn should be based on one
symbolical adjective (vs. 1 Aphrogeneia). To my mind, Proclus no-
where suggests that this is the way in which to read symbolical poetry,
even not in the passages from the commentary on the Cratylus that
Erler produces in support of his approach.

The greatest contribution to the study of the hymns since Vogt’s
edition has been made by H.D. Saffrey. From his hand are articles on
the hymn to Helios (Saffrey 19842), the hymn to the Muses (1992b),
as well as H. IV (Saffrey 1981P), which in his view addresses the gods
of the Chaldaean Oracles. If this were not enough, he has also pro-
duced a splendid translation (Saffrey 1994). His profound knowledge
of Proclus comes to the fore in all these publications. This is not to
say that I always find myself in complete agreement with them. Apart
from several cases of the interpretation of details, I diverge in
particular from him where the identity of the gods of H. IV is
concerned (see my introduction to that hymn).

4. Avms and structure of this study

This study aims at interpreting Proclus’ hymns in the context of his
philosophy. To my mind, the hymns in Proclus’ oeuvre are not a
marginal phenomenon without much philosophical significance, as is
the poetry of Plato (assuming that the epigrams ascribed to him are
his indeed) and Aristotle. Rather, one can state without exaggeration
that hymns are at the very heart of Proclus’ philosophical enterprise:
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the reversion (epistrophe) of the human soul upon the divine world.
Conceived as such, doing philosophy itself becomes singing hymns to
the gods. For Proclus, the difference between his hymns and Plato’s
Parmenides is one of form, not one of content. CHAPTER Il examines
this pivotal position of the hymn in the thought of Proclus. The
equation of doing philosophy with hymn-singing may not come out
of the blue, but the Athenian Neoplatonists elaborated it in an
systematic way that had never been seen before, as appears from their
use of the verb buvelv and their interpretation of the Parmenides as a
hymn. We may regard it as characteristic for their approach to
philosophy. It reflects the typical theological orientation of their
Platonism.

The next chapters examine how Proclus’ hymns are supposed to
bring this movement of reversion about. First, CHAPTER III seeks to
pinpoint the gods invoked in the hymns in the divine hierarchy. It
will be argued that these belong to two categories of rather minor
gods: the so-called leader-gods and gods that imbue us with divine
madness. This is not a coincidence. Both groups contribute in their
own way to the elevation of the human soul to the divine realm. The
leader-gods have the power to establish us in the divine Nous of the
Demiurge. This appears to be a important step in the ascent of the
human soul. The divine madness too is a strong elevating force, for
those touched by it lose themselves into the divine.

I suggest that it is theurgy that lends the hymns their efficiency for
attracting the elevating powers of the gods. CHAPTER IV offers an
outline of this most amazing aspect of later Neoplatonism. It culmi-
nates in the hypothesis that there is a very close relationship between
the leader-gods and theurgy.

CHAPTER V focuses on the mechanisms of theurgy as we find them
in the hymns. It is here that Proclus’ theory of poetry comes in, for
poetical symbolism is somehow related to theurgy. A study of these
mechanisms not only helps us to better understand what goes on in
the hymns, but also enhances our understanding of theurgy. First,
the hymns show us theurgy in action. Second, it appears from the
hymns that two sorts of theurgy that are usually distinguished in
scholarly literature — a higher sort of theurgy aiming at elevation of
the human soul and a lower sort aiming at procuring earthly goods
like health and prosperity — merge in the hymns.

CHAPTER VI, finally, is entirely concerned with Proclus’ theory of
poetry. It addresses afresh a question that has received much
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attention in the past years: what is the difference between a poetical
symbol (cbufolov) that belongs to the best type of poetry and a
poetical image (elk®dv) often associated with the subsequent type of
poetry? It takes issue with the by now generally accepted view that
symbols are the opposite of the things to which they refer, whereas
images are like them. It is argued that, instead, they have to do with
two different kinds of knowledge and how we acquire these forms of
knowledge. On the one hand, this discussion hopes to contribute to a
better understanding of Proclus’ theory of poetry in general. On the
other, it is meant to put what has been said about symbolical poetry
in a broader perspective.

The second half of this study is taken up by a commentary on
Proclus’ hymns. The commentary is preceded by an introduction,
text, translation and a discussion of the structure of the hymn. The
introduction is in the first place intended to give the reader some
background information about the deities invoked. In the cases of H.
IV and H. VI the identity of the gods is not obvious. This situation
requires more elaborate introductions. Concerning the gods of H. IV
it is argued that the anonymous gods are not, as was suggested by
Westerink and later argued for by Saffrey, those of the Chaldaean
Oracles. In the introduction to H. VI it is argued that this hymn is to
three gods instead to two, as is generally assumed. The translation is
repeated in the commentary proper: each time the verses under
discussion are preceded by a translation. The translation of the whole
hymn allows the reader to easily gain an overview of the hymn,
whereas the pieces of translation throughout the commentary are
meant to facilitate its consultation.

The commentary serves two purposes. The first is to clarify the
hymns. At the most basic level this concerns the correct form of the
Greek text. Next comes the interpretation. As far as philosophical
matters are concerned, I have proceeded in accordance with the
Neoplatonic Homerum ex Homero principle, i.e. I have tried to the
extent possible to interpret the hymns by means of Proclus’ own
writings. There are three reasons for this: (1) often tracing parallels
in other philosophers would create copious lemmata that are there-
fore difficult to handle while adding little to the understanding of
Proclus’ hymns; (2) parallels from other philosophical authors can
be downright misleading, even when, or perhaps especially when,
they are Platonists. Platonists among each other can have widely
differing ideas about the same subject; (3) Since much of Proclus’
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writings have been preserved, we often have little need to direct our
attention elsewhere. Evident allusions to other (philosophical) texts
do of course receive the attention they deserve. Here we proceed in
line with the observation made in § 3 that it is important always to
take Proclus’ interpretation of the source-text into account. As far as
non-philosophical matters are concerned, I draw from whatever texts
that appear to shed light on the verses under discussion.

The second purpose of the commentary is to bring out the strong
traditional overtones in Proclus’ hymns. As Saffrey (1984?) has shown
in his article on the hymn to Helios, Proclus deliberately falls back on
traditional expressions in his hymn. His wish to be part of the
tradition is prompted by his efforts to prove that the traditional piety
that was in danger of being repressed by Christianity was not mere
superstition. In fact it was justified by the metaphysical speculations
of the Athenian Neoplatonists. Therefore, following Saffrey’s ex-
ample, we supply parallels that bring out this traditional orientation.
They are preferably taken from texts that Proclus may have read like
the collection of hymns that is now known as Orphic. It goes without
saying that before plunging into any of these aspects, the comment-
ary, when necessary, first tries to settle issues concerning textual
criticism and construction of the Greek.

I abstain from comments on metre, since Proclus’ hexameter has
already been excellently and exhaustively analysed by Vogt 1957: 42-
41 to which I have little to add.!!

11" For a comparison between Proclus’ hexameter and that of Nonnus, see also
Schneider 1892: 594-598. He concludes that Proclus’ hexameter clearly ressembles
Nonnus’.



CHAPTER TWO

THE PHILOSOPHER’S HYMN

Ah! Sun-flower, weary of time,

Who countest the steps of the Sun,
Seeking after that sweet golden clime
Where the traveller’s journey is done.

William Blake, Songs of Experience 215

1. Introduction

The aim of this chapter is to place Proclus’ hymns in the broader
perspective of the ancient hymnic tradition. First, we examine the
question of what a hymn in general terms is in the ancient context.
Second, we shall discuss the typical twist that Neoplatonists gave to
hymns, namely that of hymns as spiritual motion. Finally, we shall see
that the Athenian Neoplatonists incorporated various elements of
ordinary and philosophical hymn-singing into a new concept which
gave hymn-singing a place of prominence among the activities of the
philosopher. This development, it will be argued, was the result of
the characteristic theological orientation of the school.

2. The characteristics of a hymn

2.1 Prayer and praise

What is a Ouvog? There are two prevalent definitions. One describes it
primarily as a kind of prayer:!

A hymn is a sung prayer. Prayer is the more general concept, and
singing does not necessarily belong to it.

The source for this definition is an influential passage from Plato’s
Laws.? After lamenting the fact in the good old days the different

1 Bremer 1981: 193; cf. KeyBner 1932: 2; Harvey 1955: 167; Gruber/Strohm
1991: 21.
2 In fact, Plato’s definitions of various forms of poetry have been very influential
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types of lyric poetry (like hymn, dirge, paean and dithyramb) were
neatly distinguished from each other, whereas in his own days they
have become mixed up, Plato seeks to clarify things by defining
hymns as songs that are prayers to the gods (Lg. 700blf.: xoi Tt fjv
e18o¢ Pdf¢ edyal mpog Beodc, Gvopo 8¢ Vuvot énekaAodvTo-).

The second definition stresses the element of praise in hymns,
especially praise in honour of the gods. An example is the definition
by Trager, cited with approval by Lattke in the introduction to his
voluminous study of ancient hymns:

Preislied auf einen Gott, Helden oder erhabenen Gegenstand.?

This definition too has an ancient pedigree. Plato already uses it in
this sense when he presents Critias’ tale of Atlantis as a fitting
recompense for Socrates’ performance of the other day and as a
panegyric praising Athena as if it were a hymn (npénov &v fiulv €in oot
e Anododval xdptv kol v Oeov Gua év T mavnyvpel dikolmg Te Kol
GAn0&dc oldvmep vuvodvtac dykouwtdlew. Ti. 21alff.). The ancient
manuals on rhetoric usually describe hymns as praise of the gods as
opposed to encomia that praise mortals (see e.g. Proclus Chrestoma-
thy* apud Photium Bibl. cod. 239, 319b, Menander Rhetor 331, 19f.
and Ammonius Grammaticus Diff. nr. 482 ed. Nickau.). This distinc-
tion between hymns and encomia is somewhat artificial. It derives
from Plato R. 607a3ff.: the only poetry allowed in his model state are
hymns to the gods and encomia to good men (uévov Vuvoug Beolg kol
éyxopio toig dyaBoic mofoemc mopadextéov eic mdAiv). However, as is
indicated by the text from the Timaeus quoted above, even Plato
himself sometimes neglects this distinction.> However this may be, it
suffices for our present purposes to conclude that hymns are
associated with praise to the gods.

both in Antiquity and in modern scholarly literature, cf. Harvey 1955: 6 who finds
Plato ‘an important piece of evidence’ in his attempts to classify lyric poetry; Lattke
1991: 30: ‘Platon und das platonische Schrifttum waren hymnologisch und musiko-
logisch besonders einflufireich mit den vielzitierten Stellen aus den Gesetzen.’

3 Lattke 1991: 3; cf. Harvey 1955: 165f.; Thraede 1994: 923.

4 Itis a matter of debate whether this Proclus is Proclus the Neoplatonist (as the
Byzantines supposed). According to the prevalent opinion he is not. Content and
style differ too much from Proclus’ other works. See Lamberton 1986: 177f. n. 51.
for a review of this discussion. He reaches the unorthodox conclusion that there is
no reason why the Chrestomathy should not be attributed to Proclus, since contrasts
in style are widespread in the writings of Platonists. This seems to me to be a fair
point (the difference between Porphyry’s Quaestiones Homericae and De Antro
Nympharum being a good illustration for this phenomenon).

5 Other instances where Plato neglects it are Lg. 800elf. and 802al; Criti. 108c4.
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The two definitions do not necessarily exclude each other. Accord-
ing to the popular Greek opinion, the gods are not so different from
humans. If one wishes to obtain something from them, one has to
flatter them first: praying is partly rhetoric (Harvey 1955: 167).6
Thraede 1994 explains that a hymn is a cultic song. A song of this
kind more often than not praises deities. It incorporates various
other cultic elements, including prayers. As a result it can be difficult,
if not impossible, to distinguish hymns from prayers. The element of
praise, though, seems to be prior to that of prayer. Plato’s Atlantis-
story is explicitly presented as a hymn in praise of Athena while it
lacks the element of prayer. In the case of the so-called guotkol buvot
to which we shall turn below, Menander Rhetor 337, 25f. observes
that ‘in these hymns there is no need for prayer at all.’

According to both definitions, a hymn is a song. In § 2.2 we shall
add a qualification to this statement. All the same, many hymns are
indeed metrical texts that could be sung. In a few cases the
accompanying musical annotation has even been preserved.”

As for Proclus’ hymns, they indeed fit the description of hymns as
sung prayers praising the gods who are invoked. Proclus himself
refers to them as hymns (A. II 1; III, 1; V 1; VII 5). Their metrical
structure makes it at least possible that they were sung. Marinus Vita
Procli § 19, when talking about the collection of hymns composed by
Proclus, refers to the fact that Proclus celebrated festivals of all kinds
of gods by means of buvedio (hymn-singing). All hymns extol the
special qualities and powers of the gods invoked (although in H. IV
this is restricted to a few epithets). We note, however, that since
Proclus is convinced that the gods cannot be affected (they are
characterized by dndBeia), this praise is not intended as rhetorical
flattery. All hymns end in prayers.

2.2 Speech versus song

Up till now, hymns has been defined as sung texts. However, any text
in praise of a god can by analogy be called a hymn, as the case of

6 Race 1982 examines different aspects of rhetoric in Greek hymns that aim at
pleasing the gods.

7 An attempt to perform the hymns and other lyric texts of which the musical
annotation has been preserved has been recorded by the Atrium Musicae de
Madrid under the direction of Gr. Paniagua on the CD ‘Musique de la Gréce
Antique’ (Harmonia Mundi France 1986). One must, however, be sceptical about
the validity of the reconstruction.
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Plato’s Atlantis-story shows us. Another example from the Platonic
corpus is the recantation of Socrates in the second half of the
Phaedrus which is described as ‘a mythical hymn’ (pv@wév tive Yuvov
Phdr. 265cl). Menander Rhetor, in his manual, takes Plato’s descrip-
tion of parts of his prosework as hymns literally, not just as a mode of
speech. He classifies them among the @uotkol Yuvor, which he
describes as follows:

T. 2.1 Such hymns are found, for example, when, in delivering a
hymn to Apollo, we identify him with the sun, and discuss the nature
of the sun, or when we identify Hera with air or Zeus with heat. Such
hymns are ‘scientific’. Parmenides and Empedocles make use of this
form exactly, but Plato also uses it: thus, in the Phaedrus, when he
examines the nature of Love, what kind of passion of the soul it is, he
equips him with wings. (337, 1ff.,; translation Russell/Wilson 1981:
13).8

Menander includes both the Phaedrus and the Timaeus in this
category. He was not the last to consider the whole of the Timaeus
(not just the Atlantis-story) as a hymn on the universe.? His opinion is
echoed not only in modern scholarly literature,!® but also by Proclus
(see § 4.2 below). As the given examples indicate, these hymns may
be poems (Empedocles, Parmenides), but not necessarily so.

It should be stressed that these guoikol Huvor could indeed play a
role in the worship of the divine. An epigram (/G II2 3816) found on
the westwall of the Parthenon and dated to the time of Plutarch of
Chaeronea, for example, commemorates such a hymn by a certain
Platonist called Laetus:

8 ¢lol 8¢ TolodT01, Stov "ATOAAMVOC Vpvov AéyovTeg HiAtov adTOV Elvail AGKMUEY,
kol mepl T00 AAlov tfic pdoeng Srodeyduebo, kol mept “Hpog 8t dmp, kol Zebg 10
Bepudv- ol yop torodTol Yuvor guctodoyikol. kol xpdviot 8¢ 1® 101001® TPOHTM
Hoppevidng te kol ‘EuredoxAfig dxpifac, kéxpntot 8¢ kai 6 [MAdtwv: év 10 Paidpe
Yop puotodoydv 8t mdbog €oti g wuyfic 6 “Epacg, dvamnteponotel odTdv.

9 Remarkably enough, Menander claims that ‘Plato in the Critias calls the
Timaeus a hymn on the universe’ (337, 22). As scholars (e.g. Russell/Wilson 1981:
236; Lattke 1991: 30) have not failed to notice, this is not the case. To the defence
of Menander, we note that in 7%. 47b3ff. Timaeus asks rhetorically why we should
praise (buvoiuev) something less than the universe. Taylor 1928: 295 comments on
this use of buvelv that it means not ‘hymn’, ‘celebrate’, but ‘harp on’. However,
given the setting of the dialogue at the Panatheneae-festival, ‘hymn’ seems to me a
defensible translation.

10 See Hadot 1983: 113 n. 1 for various examples. He himself argues that ‘ce jeu
sacré est une offerande poétique au Poéte de I’'Universe’, ‘comme hymne de féte
sacrée’ (p. 129f.); see also Runia 1992 who interprets the extensive use of the
superlative in the Timaeus as hymnic language.



THE PHILOSOPHER’S HYMN 17

T. 2.2 Having heard the sublime hymn of the theologian Laetus,
I saw heaven opening itself for humans.
If, as Pythagoras says, a soul reincarnates,
then it is in you, Laetus, that Plato, appearing again, lives.!!

Bowersock 1982: 276 identifies the hymn of Laetus as an example of
the guoikol Yuvot described by Menander. A hymn by a theologian is
apparently about the divine. Bowersock argues that this must be the
supreme god. He explains that for a Platonist the supreme god was
beyond the heights of heaven, and that in order to evoke it, the
speaker would have, quite literally, to imagine the opening of heaven
and the divinity beyond it.!2 The hymn was sublime in the sense that
it was about the highest realm of the cosmos, heaven, and what lay
beyond: a hymn nept petopoiov. Bowersock’s interpretation calls to
mind the above-mentioned interpretation of the Timaeus as a hymn
on the universe which deals with the cosmos and the heavenly realm.
Whether this hymn was a work in prose or in verse cannot be deter-
mined with certainty. However, given the revival of versified
philosophy at the time, Bowersock (o.c. p. 279) believes that it is likely
that this hymn reflected that new fashion.

We should note that Laetus is introduced here as a Oetodldyog. It
was precisely the task of theologians to deliver a kind of sermon on
the god who was being worshipped (Nilsson 19612: 380f.). These
sermons were considered as hymns, if not necessarily ones that were
puotkol. Examples are some speeches, so-called manteutoi, by Aristi-
des Rhetor (orationes 37-46 ed. Keil)1? and the speech by the Neo-
platonist emperor Julian in honour of King Helios (XI [IV]) on the
occasion of festival of Solis Agon.'* As Saffrey-Westerink Theol. Plat. 1

11 @eroAdyov Aoitoro petdpotov Buvov drovoag | odpovov dvBpdmotg e1dov
dvoryduevov -l el katd ITvBarydpny yoym petoPoiver &c dAlov, | &v col, Aaite, [TAdtov
&fi méA povopevoe.

121 fail to see why the hymn has necessarily to be about the supreme god only
and not about the gods in general, as opposed to daemons, angels and the like.

13 Cf. Nilsson 19612: 380; Lattke 1991: 48-54 who, however, denies that these are
(prose)hymns (p. 53). However, as Lattke himself notes, Aristides describes his
speeches as hymns, see e.g. XXXVII 1, 5 (ed. Keil): this speech for Athena will be a
mixture of hymn and prayer (uiktog evyfig T€ kol Buvog); XLV 34, 11: this speech to
Serapis has been a hymn (Yuvog). Lattke’s argument is a formal one, but, as
Aristides in XL 1,1 observes, hymns may take many forms: Heracles is much
hymned (roAvdpvntog): some honour him in prose, other in verse and everybody
daily, when exclaiming ‘O Heracles!’.

14 On this ‘hymn’ cf. Lattke 1991: 62, who once again denies that this speech is
a hymn. Note, however, that Julian himself calls it a hymn (c. 3, 131d: buvnowepev
abtod v €optNv). The speech that discusses the nature of the Mother of the Gods
(VIII [V]) ends in a prosehymn (20, 179d-180c).
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1968: Lxx11 n. 2 observe, Proclus, the author of the Theologia Platoni-
ca, places Plato’s Parmenides in this tradition when he calls its first
hypothesis a ‘theological hymn by means of negations to the One’ (In
Parm. VII 1191, 34f.: Yuvov d1d tdv dmogdcemv Beodoyikdv el 10 €v).
We will return to this hymn below (§ 4.2)

3. Hymns as spiritual motion

3.1 Neoplatonic worship of the divine

The Ancients in general worshipped the gods in the belief that
divinities, if they felt neglected, could cause a lot of harm, whereas
worship in the form of offerings, hymns and the like could put them
in a favourable mood. The gods were as obsessed with honour as the
Homeric heroes, but, because of their formidable powers, the effects
of their rage were far more destructive. Philosophers, from the Pre-
socratics onwards, were strongly opposed to this (in their opinion)
blasphemous portrayal of the divine. They imagined the gods as
transcendent beings, free from the petty human emotions like envy
and pride. They could not be moved by gifts and flattery, nor did
they need the greasy smoke from burning altars. All the same, the
worship of the gods was considered to be an honourable thing. Not
because the divine needs it, but because their majesty inspires us to
do so. Porphyry Marc. 18 calls it for exactly this reason the greatest
fruit of piety to honour god in accordance with the ancestral tradi-
tions. These considerations led the Neoplatonists to reflect upon and
reinterpret the meaning and function of worship.

The Neoplatonists redefined the essence of worship in accordance
with the goal of their ethics: becoming like god as far as possible
(bpotlwoig Bed kot 10 duvatdv; Plato R. 613bl; Ti. 90d; Tht. 176b-c).
Porphyry Abst. II 34, 2-4 admonishes us that we should not try to
honour the highest god with anything sensible, either burnt offerings
or words. “We should bring our own elevation as a holy offer to god
by uniting ourselves with him, by becoming like him. This offer is
both our hymn and our salvation.’!> Lower gods, Porphyry adds, can
be honoured with hymns that consist of words (thv €k 100 Adyov
vuvediov). Proclus expresses him likewise in Chal. Phil. Fr. 2: Our

15 3el Gpo cuvaebiviag kol dpotwBéviog ordtd Thy obTdV Gvayeymv Busiav tepav
npocdyew 1@ Oed, Thv adTv 8¢ kol Yuvov ovoav kol Hpdv cotnpiov.
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hymn to the Father (Vuvog 10d [otpdc) does not consist in words,
nor in rites, but in becoming like him (v eig a0tov ¢é€opoinotv).

This striking resemblance between Proclus and Porphyry on the
worship of the highest god ends where the question of how to reach
this assimilation to the divine comes into play. As we shall see in
chapter IV, Proclus, following Iamblichus but contrary to Porphyry,
puts his trust in theurgy in order to become like god. Leaving the
matter of theurgy aside for the moment, we will now concentrate on
the relation between worship of the divine, the process of becoming
godlike, and the role of hymns.

3.2 Hymns as epistrophe

Becoming like the divine consists in the process of ascent of the
human soul to its divine origin. Proclus views this ascent in the
context of his circular theory of causation. He explains the working
of the cyclic process with great clarity in the Elements of Theology. First
there is the cause of a product. The product ‘both remains in the
producing cause and proceeds from it’ (E£L § 30, p. 35, 12-13). For, if
the product would wholly proceed from its cause, it would have
nothing in common with it anymore, and therefore lose all likeness
to its cause. However, procession is accomplished by means of like-
ness (£l § 29). What comes down, must go up: everything inevitably
desires the Good. This can only be attained through the mediation of
its proximate cause. Therefore its proximate cause is the primary
object of its desire. Therefore it is the primary object of its reversion,
its émwotpoen (EL § 31). As a result of this, causation has a triple
structure: ‘every effect remains in its cause (uévew), proceeds from it
(mpotevan), and reverts upon it (émotpépew)’ (EL § 35, p. 38, 9-10).16
We note that, although in the final instance everything desires the
ultimate Good (i.e. the highest god), we ascend only gradually by
reverting initially upon our proximate cause. In Proclus’ thought
these proximate causes are minor deities that in their turn are the
products of major deities, so that through the former we ascend to
the latter. These series of gods are the famous Neoplatonic cetpot.!”?
For Proclus, this movement of epistrophe is the only proper form of
worship of the divine. According to In Tim. 1 43, 28-44, 19, humans

16 Cf. Dodds 1963: 213f. For an extended discussion of causation and the cyclic
movement in Proclus, see Gersh 1973, esp. pp. 49ff.
17 This theme will be discussed in detail in the next chapter.
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should repay services to each other. In the case of the numerous
goods that the gods lavish on us, however, there is little to repay them
with, for the divine is self-sufficient. Although it does not need it, it
does wish that we show our gratitude by reverting upon it (In Tim. I
44, 15f. émotpépopev). Not because the gods out of vanity want to
hear our thank-yous, but because being good, their wish is that we
too participate in the good. It is precisely through reverting to the
gods that we are filled with the greatest goods that save us.

Proclus, who like Porphyry above, wished to honour the divine ‘in
accordance with the ancestral traditions,” reinterprets the singing of
hymns as an epistrophe to the gods. We have already seen this above
(§ 3.1) in the case of the wordless hymn to the Father. Since every-
thing reverts upon its proximate cause, hymns are sung by all beings,
whether god, man, or plant. To start with plants, in a passage — that
most probably inspired William Blake’s poem Ah! Sun-flower'® — we
read:

T. 2.3 Or why do heliotropes move together with the sun and the
moonplants with the moon, accompanying the lights of the cosmos in
as far as possible? Because, since everything prays according to its own
order and celebrates in hymns the leaders of the whole series
noerically or with words or physically or perceptibly, the heliotrope
too moves to the extent that it is flexible. And if someone would be
capable of hearing it hitting the air as it turns around, he would
observe that by means of this sound it renders to the King a kind of
hymn, that a plant is capable of singing.19 (De Sacrificio 148, 10ff.; for a
discussion of De Sacrificio , see chapter IV § 4.4)

Not being much of a botanist myself, I will not try to determine which
plant is meant here (if any in particular). The basic idea is clear:
everything turns towards the leaders of its causative chain (its proxi-
mate cause) as best it can in a hymn or prayer (we note that hymn
and prayer are here once again employed more or less as synonyms,
cf. § 2.1). In the case of these plants, their hymns consist in produc-
ing a sound by beating the air while they move around. The god of

18 Part of the poem has been quoted at the heading of this chapter. On the
relation between the poem and Proclus, see Harper: 1961: 119f.

19 "H néBev fhotpdmia pev MAle, ceknvorpdmio 8¢ cedfvy cuykiveltor
cuunapu‘cokof)vra ¢ Sf)vocuw toig 100 Kécuou (pmctﬁpcw Eﬁxstm ydp TEVTO KOTOL
mv oikelov t¢&wv kol uuvsl roug Nyepovog Tdv O'Slp(l)V Shov q vospmg kil Xoymmg n
(pt)cm(mg kil oucemwg énel kol 10 n?uorpomov ® EoTv ebAvToV, 1001 Kvelton Kod, el
511 T1G 00TOD KT TV nsptcrpoq)nv GKOVEWV TOV GLEPOL nknccovrog otog e v, Duvov
&v Tva 81ex 109 Tyxov 100T0v cVVHcheTo T® Basihel mpocdyovtog, Ov ddvatat puTov
DUVETV.
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the series of the heliotrope is of course the sun, King Helios. He is
the cause of everything that lives on this earth. As Proclus states in his
hymn to Helios, he ‘holds the key to the source of life’ (H. I 2-3).
Other plants may sing their hymns in another way, like the lotus, who
opens its flower at sunrise and closes it when the sun goes down:
‘What difference there is between people who sing a hymn to the sun
(buvelv tov fHAwov) while opening and closing their mouth or lips and
the lotus which opens and closes its leaves?’ (De Sacrificio 149, 12ft.).
These floral hymns are examples of the physical hymn (149, 18 6
Yuvog puoikdc) mentioned in T. 2.3.20
The Moirai provide an example of hymning in a noeric way.
According to Plato R. 617c3 (buvelv), they sing, accompanying the
Siren’s song, with Lachesis singing of the past, Clotho of the present,
and Atropos of the future (the temporal hymns referred to in T. 2.4
below). Proclus interprets this as a reversion upon their Mother
(Necessity):
T. 2.4 And if you wish, examine?! the exegesis of the temporal hymns
in another way. For the act of singing hymns itself as such makes it
clear that their noeric activity is turned towards their superior causes,
since hymns are sung about superior gods, not about those who are
inferior. It is clear, then, that they reflect intellectually on the causes

of all things in their mother and that they are truly the singers of
hymns in honour of their mother.22 (In RP. 11 250, 21-28).

The hymns of the Moirai are here interpreted as a kind of philoso-
phical reflection upon transcendental causes. It is a noeric activity,
hence we may assume that these are an example of noeric hymns.
This reflection entails a reversion, for it is ‘turned (£érectpopuévny)
towards their superior causes.” Note the explanation for this: hymns
are always about superior beings, never about inferior ones. This is
consistent with the idea that hymns consist in a movement of
epistrophe towards a causative principle, which, by its very nature, can
of course never be to something inferior to the one that sings the
hymn.

20 This Yuvog euotkdg is of course different from the one discussed in § 2.2.

21 Reading with Festugiére trans. In RP.v. III 1970: 208 n. 1 okénet, instead of
(dvvartov) oxonelv ed. Kroll.

22 ¢ 8¢ BovAet, kol ko’ Erepov Tpdmov ordmel @V ypovikdy Yuvov v EERmory.
adTO pEv yop SAme o duvely SnAol v vépyeto adTAV elvat TV VoeEpa €1g TOG
vreptépog aitiog énestpappévny - ol yop buvicelg t@v Bedv kperttdvav eloiv, AN
00 xepdvov. dfAov odv 611 voodotv 1dg &v TR unTel 1AV TévTev oitiog kol eiciv
dvtmg buvedol T untpdc.
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As far as Proclus’ own hymns are concerned, it has been observed
more than once that their main theme is that of the ascent
(&vayoy) and hence the reversion of the soul towards the
intelligible world.?® In H. I 34 Helios is invoked in his function of
avoymyeg yoxdv, in H. II Aphrodite is invoked as the mistress of the
Erotes who cause the dvoyoyia kévipa (II 5) with their arrows. In H.
III 1 an appeal is made to the Muses as the avaydyov edg. The gods
of H. IV 2 are said to kindle the human souls with &vayoylov mop.
Even though the term avoywyn does not appear in the other hymns
expresso verbo, what it refers to still remains the central theme of the
hymns. In H. V 14 the local Lycian Aphrodite is asked to lift Proclus’
soul to the very beautiful (yoynv 8’ dy Gvaelpov o’ aioyeog € TOAL
k&AAog). The gods of H. VI are asked to lead him towards the
harbour of piety (vs. 12). In H. VII 35-36, finally, he prays to Athena
to draw him up to Olympus. All are descriptions of the divine world
to which Proclus longs to go. In chapter III we shall discuss this
movement of epistrophe in more detail.

4. Philosophy as hymn-singing

4.1 The philosopher-poet

We have seen in § 2.2 that Menander Rhetor, following Plato’s lead,
considered the Timaeus and the Phaedrus as ‘scientific’ hymns. The
case of the theologian Laetus shows that these ‘scientific’ hymns
might even have a cultic function. Proclus too connects doing
philosophy with singing hymns. It will appear that these hymns, in
accordance with the theory outlined in § 3.2, are presented as a form
of epistrophe and that there is a cultic dimension to them.

Apart from the texts from the Timaeus and the Phaedrus, it was
especially the Phaedo that helped to shape the idea that philosophy is
a sort of hymn-singing. According to Phd. 61a3ff., philosophy is the
greatest of the musical arts. Proclus n RP. 157, 11-16 comments:

T. 2.5 By means of this art the soul is able to honour all things human
and to sing hymns to the gods in a perfect way, while imitating the
Leader of the Muses himself, who hymns his Father with noeric songs

and keeps the cosmos together with indissoluble fetters while moving
everything together, as Socrates says in the Crafylus.?*

23 See e.g. Meunier 1985: 56 n. 1; Beierwaltes 1965: 291.
24 80U v 1 yoyn 16 te dvBpdniva tévto Suvatodv koouelv kol o Oela tehémg



THE PHILOSOPHER’S HYMN 23

The Leader of the Muses is Apollo. He keeps the cosmos together
because he is the source of cosmic harmony (cf. commentary to H. 1
19-20). What interests us here is the fact that mankind hymns the
gods in imitation of Apollo’s noeric hymns in honour of the Father.
Apollo’s father is not the one found in the wordless hymns sung by
the ascending soul from Chal. Phil. Fr. 2 which we discussed in § 3.1,
for that Father is some cryptic supreme deity that surpasses Apollo by
far and could for that reason never be his father. He is Zeus. Zeus is
not just the father of Apollo, he is also the Demiurge, the Maker and
Father of this universe. As we shall see in the next chapter, the
Demiurge plays an important role at the background in Proclus’
seven ‘real’ hymns. For the moment it suffices that human philoso-
phy is an imitation of Apollo’s hymns.?5> Proclus took this idea
seriously. This appears for example from the ingenious way in which
he tries to turn the Parmenides into a hymn by analogy with the
Timaeus, as well as from his peculiar use of the verb to hymn. We shall
now discuss these two phenomena.

4.2 The Timaeus and the Parmenides as hymns

Proclus interprets Critias’ hymn to Athena (the Atlantis-story) in the
Timaeus as an imitation of the contemplation of a deity of a reality
even higher than itself (cf. also T. 2.4 on the hymns of the Moirai).
Socrates (according to Proclus’ interpretation) accepts Critias’
proposal (Tim. 26¢b ff.) to give a full account of the war between
Athens and Atlantis as a sort of hymn, because this warfare is an
image of the war between the intelligible Demiurge and matter (the
topic of Timaeus’ subsequent discussion of the creation of the
cosmos). He then adds:

T. 2.6 ... because as a hymn to Athena it is a contribution to the fes-
tival (sc. of the Panathenaea). For if mankind is in any way to benefit
from its voice, it has to be used to sing hymns. And generally speak-
ing, because the goddess is the cause of contemplation and activity,
we imitate her practical activity by means of the festival and her
contemplative activity by means of the hymn (In Tim. 1197, 5-10) .26

DUVESELY, 0DTOV HIHOVUEVT TOV HOVOTIYETNY, OG DUVETL HEV TOV TOTEPXL TG VOEPOITG
@daiig, cuvéyet & Tov Shov kdopov Toig dADTOIG decpoig bpomoldv Tdvta, koBdmep O
év 10 Kpotodhe Aéyel Zokpdrng.

%5 For Apollo as a philosophical deity who draws the human soul upwards to
divine Truth by means of philosophy, see chapter III §5.1.

26 ol (ng Upvov mg Aenvocq i Bvoia npdogopov: el Yép Tt pwviig 0(p£7»0g
avepwnmg, elg Vpvoug adtf xpnotéov. kol 3o éneldh Bewpiog kol npdEeng 1 Beog
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Athena, the patroness of philosophy, is the cause of contemplation.
Our worship consists in imitating this divine action by singing hymns
like the one of Critias, i.e. by doing philosophy. The explicit connec-
tion with the Panathenaea-festival is noteworthy. Although Plato 7.
21a presents the story as a hymn on the occasion of the festival,
Proclus connects hymn and festival even closer by interpreting them
both as human imitations of divine actions.

Imitation of Athena implies that one focuses on Athena, i.e. that
one reverts upon her. Proclus comments that Critias (737. 21a2)
considers it ‘just’ (dikalong) to offer the Atlantis-story as a hymn to
Athena precisely for this reason:

T. 2.7 (The story) is offered to the goddess as a ‘just’ and ‘true’ hymn.
‘Just’, because everything that has proceeded needs to return to its
own principle (In Tim. 1 85, 16-18).27

We note that the hymn is described in terms of the cyclic process of
causation (see § 3.2): it is the 10 npoeABdv (npoievon) that reverts
(¢mioTpépev).

Let us now turn to the Parmenides. We have already seen (§ 2.2)
that Proclus considers its first hypothesis as a theological hymn.2?8
Elsewhere (Theol. Plat. 17, p. 31, 25-27)% the second hypothesis of
the Parmenides too is considered as a hymn celebrating the generation
of all the gods, a real theogony.?® Why did Proclus interpret (parts of)
the Parmenides as a hymn? Unlike in the case of the Timaeus, Plato
himself had not given any lead for doing so. To my mind, this has to
do with the specific interpretation of the second hypothesis as
developed by Proclus’ master Syrianus. It was the latter who first put
forward the idea that the second hypothesis in fact contains the
complete hierarchy of all gods, depending on the One which was

aitio, 816 pév tfc Busiog wipoduebo ™y npaxtikny adtiic évépyetav, did 8¢ 10D
Buvov v Beopntichyv.

27 xoi Ypvog dmodidoton tf Bed dixoog kol dAnOfg: Alkonog pév, §ti el v to
npoeABov eic v olkelav émictpépety dpytfv, ...

28 Cf. Theol. Plat. 111 23, p. 83, 22ff.: “The very first and imparticipable One ... is
being hymned (Ypvntot) in the first hypothesis (sc. of the Parmenides).’

29 kol 008&v GAAo éotiv 1 Bedv Yéveoig buvnuévn kol t@v 6nwcodv Sviov &md Thg
dppnTov Kol dyvaoTov Tdv SAwv aitiag. Cf. Saffrey-Westerink Theol. Plat. vol. I 1968:
140 additional n. 2 to p. 31.

30 On Proclus’ interpretation of the second hypothesis as a theogony, see
Saffrey 19922: 44. In passing, we observe that Proclus in his turn opens his
commentary on the Parmenides with a prayer — something, if not a hymn, very
similar to it, see § 2.1 — to all divine classes in descending order. This structure
clearly derives from Proclus’ interpretation of the second hypothesis as a theogony
(cf. Saffrey 1994: 15). Thus one reversion upon the gods prompts another.
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celebrated in the first hypothesis.3! It now became possible to see a
parallel between the Timaeus and the Parmenides:

T. 2.8 Hence Timaeus traces all thing back to the Demiurge, Par-
menides traces them to the One, and there is an analogous relation
between the Demiurge and the contents of the cosmos, and the One
and all things whatsoever (/n Parm. 1 642, 20-24; trans. Morrow/Dillon
1987: 37).

Proclus then observes that both dialogues have a similar dramatic
setting:

T. 2.9 As there is this analogy between the dialogues in respect of
their purposes, so they agree in the temporal settings of the actions
they portray. One presupposes the Lesser Panathenaea, the other the
Greater (cf. Parm. 127a8), as I said before (In Parm. 1 643, 5-10; trans.
Morrow/Dillon 1987: 37).

‘As I said before’ refers here in first instance to In Parm. 1 618, 24{T.
However, analogy is also observed in In Tim. 1 84, 22ff., an indication
that it derives perhaps from Syrianus himself.32 Although Proclus
does not explicitly say so, it seems justified to conclude from the
preceding discussion that Proclus interpreted the Parmenides as a
hymn to the One and all the gods on the occasion of the Great
Panathenaea. For this hypothesis we may have some further evidence.
The anonymous Prolegomena to the Philosophy of Plato — probably the
work of a successor of Olympiodorus active in the second half of the
sixth century cE3? — says about the time of publication of the Plato’s
dialogues:

T. 2.10 As for the time when he (sc. Plato) published his dialogues,
this was not left to chance, but he chose holy days and festivals of the
gods for his works to be offered up as hymns and made known to the
public, for it is on festivals that hymns are traditionally sung. Thus he
published the Timaeus at the Bendidia (a feast in honour of Artemis
in the Piraeus), the Parmenides at the Panathenaea, and others at
other festivals. So much for the time (Prolegomena 16, 43-50; trans.
Westerink 1962: 33) .34

31 On Syrianus’ revolutionary interpretation of the Parmenides, see Saffrey 1984P
and Saffrey 19922: 44.

%2 The commentary on the Timaeus is a work of Proclus’ youth, mainly based on
the courses of Syrianus (Marinus Vita Procli § 13).

33 Westerink 1962: L; Westerink/Trouillard et al. 1990: LXXXIX.

3 Ev ypbévey 8t 1ovg Sohdyoug EEESmKeV 00 1@ TUXOVTL, AL v @ movyDpelg
Aoay Kol goptol tdv Bedv, Tvo 1ote KoBdmep Vuvor dvouvdvton kol knphTTevTon T
cuyypdupoata oadTod, v yop talg Eoptalg eimBapey Tovg Yuvoug Aéyetv. duédet yodv
Tipotov pev év tolg Bevdidlolg (Eoptn & attn tig éotwv T "Apténidog év 1@
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One would like to know the festivals and holy days at which the other
dialogues were supposed to have been published. Since the anony-
mous restricts himself to the two examples discussed by Proclus. We
may therefore, I assume, regard him as the source.?®

4.3 The technical use of Duveiv

Any reader of, say, Proclus’ commentary on the Timaeus will not fail
to notice the abundant use of the verb buvelv and its derivatives.36
Very often it seems to be used in the sense of ‘say’, ‘uphold’. To give
an example: ‘For Numenius, who has mentioned (&vouvnoog) three
gods, calls (kahel) the first the father, the second the creator, and
the third the creation’ (In Tim. I 303, 27). Festugiére®” observes that
this is a case in which buvelv has lost any overtones of celebration or
solemnity. At the same time, he points out that in other cases, this
nuance is maintained. To my mind, however, DUVELV never entirely
loses a special sense of celebration, as can be learnt from an analysis
of its occurrences. My claim is that the members of the Athenian
Academy used it on purpose, because they were convinced that by
doing philosophy, or rather metaphysics, they were as it were singing
hymns to the gods.

The subject who does the ‘hymning’ in the sense just described
cannot be just any philosopher. He belongs without exception either
to sources of wisdom which Proclus had incorporated in the Platonic
tradition (e.g. Homer, Orpheus, Pythagoras) or to Platonic philoso-
phers (e.g. Socrates, Plato, Iamblichus, Theodorus, Numenius).
There is, e.g., no instance of Aristotle who ‘hymns’. The reason for
this cannot be that Aristotle does not figure prominently in Proclus’
writings, for there are over one hundred references to the Stagirite.
Furthermore, not anything can be the object of ‘hymning’. These are
predominantly metaphysical entities (the One, Nous, Soul, etc.) or
traditional gods interpreted that way (Zeus, Athena, Dionysios,

Mewpaeld), Mopuevidny 8 év tolg Mavobnvaiolg ¢Edwrev, kol EAAov &v EAAN EopTh.
T060DTe Kol TEPL TOV Y pOVOV.

35 We note that Proclus In RP. 1 18, 7-19, 23 clearly distinguishes between the
Bendidia and the Lesser Panathenea. Hence, according to Proclus the Timaeus was
not published at the occasion of the Bendidia.

3 1In the whole Proclean corpus the following words (in order of frequency)
occur a near three hundred times: buvelv, dvopvely, Yuvog, éEvpvely, ToAvvpvirog,
Buvnotg, buvedio, buvedds, tpoefouvely.

37 Festugiere trans. In Tim.vol. 11 1967: 157 n. 3; 164 n. 2.
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Hephaistos etc.). A small minority of the objects of hymning are
philosophical ways of investigation (dialectics, diairesis).

The distribution of buvéw and related forms in Proclus’ oeuvre
squares with the suggestion that for him metaphysical discussions are
as it were hymns to the gods. Such verbs are virtually absent from
works that do not primarily deal with metaphysics. It is absent from
the bulky commentary on Euclides, with the exception of In Euclid.
211, 27: Plato extols (¢€buvnoev) the diairesis as a help in all
branches of knowledge. It is rare in works that deal (predominantly)
with ethics: it appears just five times in the commentary on the
Alcibiades. In the case of the three treatises De Providentia, De Malorum
Subsistentia and Decem Dubitationes we are somewhat hampered by the
fact that we lack large portions of the Greek text. However, the word-
for-word Latin translation by William of Moerbeke shows that it
cannot have occurred often in the original. As for the remaining
Greek text we have three instances.?®8 On the other hand, it occurs
passim in the works that have — at least to Proclus’ mind — a
metaphysical orientation: the commentaries on the Timaeus (75
times), the Republic (45 times), the Parmenides (28 times), and the
Cratylus (22 times). It is strikingly absent from the Elements of Theology.
The main reason for this is that the systematic organisation of the
work has no use for the appeals to authority which characterize most
of Proclus’ works.3? Thus we lack the structure ‘X says/hymns that Y.
For the same reason, the score in the Commentary on the Parmenides,
though the most metaphysical of all of Proclus’ writings, is rather low.
Contrary to the Commentary on the Republic, and especially that on the
Timaeus, it makes noticeably less appeals to authority.

To conclude then, even when ‘hymn’ is used in a seemingly flat
sense of merely ‘saying, noticing that’, it never entirely loses its
nuance of celebration, i.e. the celebration of the divine by the
Platonic philosopher who reverts upon it through the study of
philosophy.

4.4 Philosophy as hymn-singing: a characteristic of the Athenian Academy

The idea that doing philosophy is singing hymns to the gods was a
peculiarity of the Athenian Academy. Admittedly, we find in previous

38 Decem Dub. 51, 35 (buveddg/laudator); Decem Dub. 62, 3 (mrolvbduvntog/valde
laudatus); De Providentia 22, 15f. (buvodvteg /laudantes).
39 As observes Dodds 19632: xi.
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Platonists the idea that the philosopher should celebrate the divine
with hymns. Plotinus II 9 [33] 9, 33 admonishes us to hymn (buvelv)
the intelligible gods and the king of the intelligible world.*® As an
example of what he has in mind, we may perhaps think of Enn. V 1
[10] 2, 1-27, which we can read as a hymn to the World Soul.*! We
have already seen that for Porphyry the ultimate hymn to god is to
become like him (§ 3.1).42 lamblichus Protrepticus c. 14, p. 104, 2
maintains that the non-philosopher, contrary to the philosopher, is
incapable of hymning the true life of gods and blessed men in the
right way. However, these are just isolated passages. It cannot be
compared to the consistent use of verbs like buvelv to describe what a
Platonic philosopher is doing when he discusses higher realities. The
first to do so, at least as far as we can trace it, is Proclus’ teacher
Syrianus in his commentary on Aristotle’s Metaphysics. Not withstand-
ing the fact that it is a commentary on Aristotle, we find only
‘Platonic’ philosophers who make hymnic utterances like Platonists
(60, 3), Pythagoreans (140, 17; 142, 21; 143, 15) and theologians (89,
15) on elevated subjects like the One (60, 30). It is used in a
comparable manner by the last of the Athenian Neoplatonists,
Damascius. Furthermore, we have seen (§ 4.2) that the interpretation
of the Parmenides as a hymn for the occasion of the Greater
Panathenaea mirroring the Timaeus as a hymn for the Lesser
Panathenaea, was a novelty of the Athenian Academy, be it by
Syrianus or Proclus.

As will be remembered, the representation of the Parmenides as a
hymn derives from Syrianus’ revolutionary interpretation of the
second hypothesis as a theogony. It is here that we touch upon the
explanation why the Athenian Neoplatonists elaborated so much
upon the idea, present in Plato only in germ, that philosophy was in a
way a hymn in praise of the gods. In the Athenian school, the prime
object of the study of philosophy had become to study the nature of
the divine, and especially to establish its hierarchy, i.e. to fabricate
philosophical theogonies. Proclus’ Theologia Platonica is, of course,

40 Tt is telling for the difference between Plotinus and Proclus that this is the
only time that buvelv appears in Plotinus.

41 Phillips 1983 lists and discusses the various hymnic elements in this passage.

42 Porphyry ascribes this idea to ‘a certain wise man’, probably the thaumaturg
Apollonius Tyanensis (see Bouffartigue/Patillon 1979: 30-34 in their edition of
Abst. vol. 2). We find something comparable in the writings of his older
contemporary, Philo of Alexandria, see e.g. De spec. leg. 1 272. For Philo, see further
Scholer 1991: 70-71.
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the best example of this. The philosophical theologian, like his
predecessor Laetus (T. 2.2), is a servant of the gods who celebrates
their mysteries. The prooemium of the Theologia Platonica ( Theol. Plat.
I'1, pp. 5, 6-8, 15) presents the Platonic tradition exactly in this way:
as a sort of Eleusinian mysteries. Plato had been the hierophant
(Theol. Plat. 11, p. 6, 7; note that the iepopdving was the high priest
of the Eleusinian mysteries); later Platonists like Plotinus, Amelius,
Porphyrius, Iamblichus, and Theodore of Asine had later been sent
by the gods to explain the Platonic revelations. Proclus’ teacher,
Syrianus, had in his turn, initiated Proclus into these mysteries and
had made him a member of the choir that sings the mysterious truth
of the divine.’#3 It is the irony of fate that just when Neoplatonism was
becoming more and more theological, the more hostile society was
growing towards paganism. Worship in the traditional public form
became ever more problematic. This development forced the
religious Athenian Neoplatonists to take their resort to philosophy as
a way of honouring the divine even more.

H. D. Saffrey has drawn our attention to this development of philo-
sophy into what he calls ‘scientific theology’ in numerous publica-
tions. It is perhaps best summarized in his own words:

Avec Syrianus et Proclus, la recherche de la nature du divin et de la
hiérarchie des dieux est devenue l’object presqu’ exclusif de la
philosophie. Et comme, en Grece, la philosophie n’a jamais été
seulement une activité intellectuelle, mais aussi un style de vie, la vie
spirituelle de ces philosophes est devenue une priére et une liturgie
continuelles. Alors que les empereurs chrétiens interdisent le culte
des dieux paiens, font fermer les temples et enlever les statues de
culte pour les transformer en object de décoration dans leurs palais et
leurs jardins, la prieére et la liturgie paiennes sont devenues une
priére intérieure et une liturgie domestique, mieux encore ’activité
philosophique elle-méme, par son objet propre, est un culte rendu
aux dieux.#

4.5 Proclus’ hymns in the religious context of the Athenian Academy

Proclus’ ‘real’ hymns are best understood in the religious context of
the Athenian Neoplatonic movement, in which the philosopher is at
the same time a priest. A remark by Marinus Vita Procli § 19 is

4 Theol. Plat. 11, p. 7, 7. : xoi 80 kol tfig nepl tdv Belov pvotikiig dAnbeiog
GUY(OPEVTOG ATEPNVE.

44 Saffrey 1996: 217, cf. Saffrey 1976 esp. p. 207; Saffrey 1984 esp. p. 9; Saffrey
1984¢: 169f.; Saffrey 19922: 45f.



30 CHAPTER TWO

illuminating in this respect. He tells us that Proclus celebrated the
important holidays of all peoples and of every nations by hymn-
singing and the like. As proof he adduces Proclus’ collection of
hymns (] 1@V Yuvev ad1od tpoyuateio) which contained (now lost)
hymns to all kinds of exotic deities. For as Proclus used to say,
Marinus explains, it befits the philosopher (91A0G090¢) not to observe
the rites of any one city or only a few, but to be the hierophant of the
whole world together (kowf] 100 6A0V KOGHOL 1EPOPAVING).

What does Proclus mean when he considers himself as the
hierophant as the whole world because he is a philosopher? As we
have seen above (§ 4.4), Proclus compares Plato to a hierophant. In
the Eleusinian mysteries, the hierophant showed and explained to
the initiates the holy secrets of the mysteries. In the same manner,
Plato had revealed the mysteries of Platonic philosophy to the world.
Syrianus is likewise an hierophant because he has explained the
mysteries of the Parmenides to Proclus (In Parm. 1 618, 23ft.). Now,
one of the central convictions of the Athenian Neoplatonists was that
the theological traditions of all peoples somehow expressed the same
universal truths about the divine. One of the prime aims of their
researches into the nature of the divine was to show that the
theological systems of for example the Chaldaeans, Orpheus, and
Homer were in harmony with each other and Plato’s philosophy.# It
is for this reason that the later Neoplatonists took an interest in all
kinds of local cults. According to Marinus Vita Procli § 15, Proclus was
once forced to leave Athens for a while and spent his time travelling
through Asia. There he studied and participated in local rites while
clarifying them to his hosts, who probably had no idea that their rites
and beliefs were expressions of a Neoplatonic metaphysical system. It
is in this way that Proclus the philosopher must have considered
himself as the hierophant of the whole world.

Proclus was not the only one to do so. About Isidore, Damascius’
mentor who succeeded Marinus as head of the Athenian Academy,
we know that he composed hymns that showed loftiness of spirit
but were found to fall short as far as versification was concerned.
What is more they had some ritual function, for Damascius describes
them as having an element of tedeciovpyov, whatever that may mean
exactly (Damscius Vita Isid. Epitoma Photiana 61 p. 90). Even more

4 This point has been stressed by Saffrey, see esp. Saffrey 19922, cf. Saffrey
1996: 215f.
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interestingly, the Egyptian Neoplatonist Asclepiades, a contemporary
of Damascius,*® wrote a treatise on the agreement of all theologies,
including this time the one of the Egyptians, while he composed
hymns to the Egyptian gods (Damascius Vita Isid. Fr. 164 p. 137 16v
Buvov, Ov cuyyéypogey eig tovg Atyvntiov Beotdc). Unfortunately none
of these hymns has survived.

5. Synesius’ hymns

It will have been observed that up till now Synesius’ hymns have been
left out of the discussion. Nine hymns by his hand have come down
to us, directed to God, Jesus, or the divine Trinity.4” The reason for
this omission is that to my mind there are considerable differences
between the philosophical outlook of Proclus and Synesius. So
considerable in fact that they overshadow the similarities, as we shall
now see.

Synesius of Cyrene received his philosophical education in Alex-
andria from the ill-fated Hypatia who adhered to a Porphyrian kind
of Neoplatonism.#® Although called to the episcopacy in 410 cE
(around the time of Proclus’ birth), he remained loyal to his
Diotima. It is a hotly debated matter as how fully he embraced
Christianity. Apparently as a philosopher he did not himself believe
many of the doctrines which as a bishop he had to teach in public.*?
However this may be, his hymns show that, if not an orthodox
Christian, he was a son of the Church all the same.?0 It is exactly this
mixture of Porphyrian Neoplatonism with Christianity that sets
Synesius apart from Proclus’ Iamblichean Neoplatonism that seeks to
incorporate paganism.

An often noticed leitmotiv in Synesius’ hymns is the desire of the
soul to return to God. As such this is in line with Porphyry’s and

46 Damascius De Princip. 111 p. 167, 1f. (ed. Westerink-Combes).

17 A tenth hymn once ascribed to Synesius, is most certainly not by him, cf.
Lacombrade 1978: 106.

48 See e.g. Bregman 1982: 22; Vollenweider 1985: 14.

19 See e.g. Lacombrade 1978: xxxvir; Gruber/Strohm 1991: 13.

50" Bregman 1982 downplays the role of Christianity in Synesius’ hymns. In his
opinion, Synesius is primarily a Neoplatonist who was led to the church forced by
historical circumstances. Vollenweider 1985 argues forcefully for the contrary view
that the hymns are primarily an expression of a genuine Christian theology. See
Gruber/Strohm 1991: 31-33 for a qualification of Vollenweider.
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Proclus’ idea that the essence of worship is to become god (§ 3.1),
i.e. to return to the divine origin (epistrophe).>! However, as we have
seen, both Porphyry and Proclus stress that we should not celebrate
(the highest) God by means of verbal hymns. To them, the idea that
an absolutely transcendent God could be worshipped by sounds (i.e.
in a material way) is nothing less than utter blasphemy. Our hymn
can only consist in becoming like God. For Synesius, on the contrary,
not only silent, noeric, hymns but also verbal ones are appropriate
forms of worship, as his hymns testify.52

Moreover, Proclus holds that reverting directly upon the highest
God is of no use for the soul that tries to ascend. The soul should
initially revert upon its proximate cause, not on its ultimate cause (§
3.2). Hence his hymns are directed to pagan deities that rank low in
his hierarchy of the divine.> It is precisely because of their low
ontological status that they can be invoked by means of verbal hymns.
Perhaps we may recognize in this the influence of the Christian belief
in a personal deity as opposed to the impersonal divine of the
Neoplatonists.

As is well-known, Porphyry had only a very limited use for theurgy
in the process of ascent of the human soul.>* Synesius adopts this
dismissive attitude towards theurgy. According to Vollenweider 1985:
23, Synesius assigns to the Christian gospel the crucial role in the
process of salvation that the later Neoplatonists accorded to theurgy.
Proclus, on the contrary, follows Iamblichus in his valuation of
theurgy as the way to salvation. In chapter V, I shall try to show that
Proclus’ hymns can best be viewed as exercises in theurgy.

On a formal level too, there are noticeable differences between
Proclus and Synesius. Proclus follows closely the vocabulary and
metre of those ancient poets to whom he ascribes divine revelations,
especially Homer, Hesiod and the Chaldaean oracles. The result is a
set of hexametrical poems in epic Greek. Synesius’ hymns, on the
other hand, are far less uniform than those by Proclus (and far more

51" See e.g. Bregman 1982: 35-36; Vollenweider 1985: 29-37, see esp. p. 31 (‘Der
Hymnus selbst ist gottgewirkter Aufstieg zur Gottheit.’); Gruber/Strohm 1991: 33
(‘Was die folgenden Jahrhunderte mehr und mehr bewegte, die opoiwoig Oe® als
religiéses Hochziel, ist bei dem spaten Dichter aus Kyrene zentral.’).

52" For Synesius’ hymns as a libation of words to God, see e.g. H. 1 8-11; for silent
and verbal hymns as appropriate forms of worship, see H. II 80-86. Cf. Vollenweider
1985: 37-41.

53 As we shall see in chapter IIL

54 On theurgy, see chapter IV.
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attractive from a literary point of view, one may add). His hymns in
Doric Greek are composed in various less common metres and
display a far richer intertextuality with a wide range of other poems.
This difference can partly be explained from the fact that Proclus’
hymns are theurgical instruments. Proclus believes that the incorpo-
ration of (a small range of) inspired poems in his own poetry will
attract the gods he is addressing.5® Synesius just seeks to honour God
by composing hymns that are as beautiful as possible.

This is not to say that there are absolutely no correspondences
between the hymns of the two. They both use extensively the vocabu-
lary of the Chaldaean Oracles, even if Synesius is not interested in
theurgy.’® Moreover, both are influenced by a long tradition of
hymn-composing. This common ground explains at least some of the
similarities, like in the case of Proclus H. VII 43-52 and Synesius H. V
75-83.57 It is especially where these details are concerned that the
hymns of Synesius can contribute something to the study of their
Proclean counterparts.

6. Conclusions

In this chapter we have seen that for the Greeks a hymn is essentially
a text in praise of a deity that may or may not be sung and that may
or may not contain a prayer. Since Neoplatonists believed that the
only way proper to honour the divine was to become as much as
possible like the divine, they reinterpreted hymns as a movement of
reversion (epistrophe) upon the divine. Whereas someone like Por-
phyry had been content to leave it at this level, the Athenian school
started to elaborate on this idea, as appears from the use of the verb
‘hymn’ as a synonym for philosophizing about the divine and also
from its efforts to reinterpret Plato’s dialogues as hymns. Although it
had been a long-standing tradition to call some of Plato’s dialogues
hymns (especially in the case of the Timaeus), Proclus and others
sought to show that other dialogues too had been intended as hymns.
This development reflects the Athenian Neoplatonists’ conception of
Platonism as theology, in which the role of the philosopher had

55 On this subject, see chapter V § 4.3.

56 On the Chaldaean Oracles and Synesius’ hymns, see the classic study by
Theiler 1942.

57 On this correspondence, see Theiler 1942: 37.
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become that of a theologian whose task it was to sing hymns in
honour of the gods be it by means of songs or treatises. Hence
Proclus the philosopher composed a whole collection of hymns, of
which the seven that remain will be the topic of this study.



CHAPTER THREE

THE GODS OF PROCLUS’ HYMNS

1. Introduction

In the previous chapter we have seen that for Proclus every
movement towards someone’s or something’s cause, ranging from
Plato’s Parmenides to the rotations of a plant following the sun, can be
called a hymn. This is the movement of epistrophe. In the following
chapters, I shall examine how this general principle applies to the
seven hymns which are the object of this study. In this chapter, I shall
discuss the nature of the gods addressed in Proclus’ hymns and why
he hymns these particular gods. In the following chapters, I shall
study how these hymns are supposed to bring about that reversion
towards the causes of the human soul.

2. The divine hierarchy

2.1 The Theologia Platonica

The natural order of things makes no leaps, especially not according
to the later Neoplatonists. They judged the system of three hypostases
they had inherited from Plotinus to be rather crude and applied
themselves to the task of refining it by splitting up the three Plotinian
levels into sub-levels and by adding other intermediary levels. All
these new levels were equated with gods and as a result the Neo-
platonic pantheon became a crowded place. Just to keep things
simple, entities at different levels of reality may bear the same name.
To give an example, Zeus may, in descending order, either be the
noeric Nous (i.e. the Demiurge), the whole demiurgic triad of the
hypercosmic order, or the prime member of that triad, or the whole
demiurgic triad of the hypercosmic-encosmic order, or the prime
member of that triad, or, probably, an encosmic deity. To complicate
things even further, Proclus seeks to harmonize the different sacred
texts of Athenian Neoplatonism, especially the Orphic, Chaldaean,



36 CHAPTER THREE

Pythagorean, Homeric and Platonic scriptures, into one system.! As a
result, one deity can be referred to by its Orphic, Chaldaean and
Homeric name.

If we were to reconstruct Proclus’ theology from the scattered
remarks in his commentaries such as those on Plato’s Republic,
Timaeus and Cratylus, this would be an almost impossible task.
Fortunately however, Proclus was, in the words of Dodds, not so
much a creative thinker, but rather a systematizer who carried to its
utmost limits the ideal of one comprehensive philosophy that should
embrace all the garnered wisdom of the ancient world.2 The chief
product of his systematizing effort is the Theologia Platonica, a
monumental work spanning six volumes in the series of the Collection
des universités de France, in which Proclus provides us with an elaborate
discussion of the divine world, starting from the One and going down
to the class of hypercosmic-encosmic gods. But these last-named
divine beings are by no means the lowest in the Proclean system.
Between them and us humans there are, in descending order, the
encosmic gods, the universal souls and superior beings like angels,
daemons and heroes.

Why these beings are not treated in the Theol. Plat. is not
completely clear. From Theol. Plat. 1 2, p. 9, 8-19 it appears that
Proclus had, initially at least, the intention of dealing with these
lower gods too, and even planned an appendix to the Theol. Plat.
devoted to the hypercosmic and encosmic gods in Plato. The first
thought that crosses one’s mind is that the last part of the Theol. Plat.
was lost during the process of transmission, as Saffrey-Westerink once
suggested.’ Later on, however, they came round to the opinion that
we possess the complete Theol. Plat. Their main argument is that
neither Damascius, nor a well-informed Byzantine scholiast make any
reference to Proclus’ treatment of the encosmic gods in the Theol.
Plat. when one would expect them to do so. Moreover, from a note by
the same scholiast, it appears that his 7Theol. Plat. consisted of six
books.* If this is all there ever was, why did not Proclus complete his
plan? Saffrey-Westerink> draw attention to the fact that, according to

Cf. chapter II § 4.4.

Dodds 19632 XXV.

Saffrey-Westerink Theol. Plat. 1 1968: Lx1v f.
Saffrey-Westerink Theol. Plat. VI 1997: xxxviI f.
Saffrey-Westerink Theol. Plat. VI 1997: xxxv11 f.

G w0 N
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In Tim. 111 152, 7-153, 22, Proclus agrees with Plato that the study of
the lower classes of divinities is a complex and difficult assignment.
Add to this that the Theol. Plat. was probably written when Proclus was
already a tired old man, and one can easily imagine why the project
came to a premature end.

In my opinion, we have good reason to believe that, even if we
accept the thesis that we possess the complete Theol. Plat., Proclus
nevertheless did not consider the project finished after the treatment
of the hyper-encosmic gods. What we would expect in the case that
Proclus had indeed considered the work finished, is an appropriate
closure of the work. True, the last lines (7Theol. Plat. VI 24, p. 114, 19-
22) indicate the end of the discussion of the hyper-encosmic gods,
but this would hardly do as an appropriate ending of the enormous
project of the Theol. Plat. as a whole. The completely preserved
treatises all have a neat ending. If the little ethical writings have this,
one would certainly expect it in the case of the Theol. Plat. There is,
after all, an important difference between the nature of the former
works and the latter. Humans may be able to discuss ethical
questions, but knowledge of the higher classes of gods is outside the
reach of our mental capacities. As I shall explain later in this chapter,
since our souls have made a complete descent into the world of
becoming we are no longer a part of Nous, and as a result we are
incapable of contemplating the higher realities on our own. We need
divine illumination to do so. Proclus himself stresses this in his
introduction to the Theol. Plat. and consequently invokes the gods for
enlightenment.5 For the same reason, Proclus opens the Parmenides
commentary with a prayer. It would be only natural to end a work
like the Theol. Plat. in the same solemn way as it started, especially
because it was conceived as part of the worship of the divine.”
Iamblichus and Simplicius provide us with an indication that this was
indeed a honoured custom. Iamblichus ends his De Mysteriis (Myst. X
8) with a prayer, not unlike Simplicius’ prayer at the end of his
commentary on Epictetus’ Encheiridion. In the same way, the latter’s
commentaries on Aristotle’s Categoriae and De caelo close with a
prayer. As H. D. Saffrey rightly remarks in this context: ‘C*était en effet
une chose habituelle de terminer un traité de théologie par une priere. Il est
probable que c’était également une habitude de Proclus, mais il se trouve que,

6 Theol. Plat. 11, pp. 7, 9-8, 15.
7 See chapter II § 4.4.
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malheureusement, tous ses grands écrits théologiques sont mutilés de leur fin,
si bien que les dernieres pages en sont perdues.’®

Be this as it may, the situation constitutes a problem for our
present purpose. My claim is that the gods invoked in the hymns are
notably the lower classes of gods, and these classes happen to be
partly left out of consideration in the Theol. Plat. Thus two caveats are
in place. On the one hand, we must make completely sure that e.g.
Zeus in H. VI is indeed one of the different manifestations of Zeus we
find in the Theol. Plat. and not for example an encosmic manifesta-
tion of Zeus, which, since he is an encosmic deity, falls outside the
actual scope of the Theol. Plat. On the other hand, it is possible that
some hymns are directed to deities which are not mentioned in the
Theol. Plat. In that case we will have to determine whether this
happens to be the case because that deity falls outside the scope of
the Theol. Plat. or that it is an alias for a god mentioned in Theol. Plat.

2.2 The divine hierarchy according to Theol. Plat.

We cannot undertake to give a full presentation of the divine hierar-
chy in the present context. Instead we give a schematic presentation
(Figure 1) based on a valuable discussion by Saffrey-Westerink? of
Proclus’ theology as presented in the Theol. Plat., together with a
correction by Steel.10

Starting from above with the One, we can distinguish in descend-
ing ontological order nine groups of gods. These can be organized in
three classes:

(a) the First God consisting of I. THE ONE and II. THE HENADS
(the latter are the participable representatives of the One);

(b) the gods transcending the cosmos consisting of those belong-
ing to IIL. BEING, IV. LirE and V. Nous;

(c) the gods of the cosmos consisting of those belonging to the
groups of VI. THE HypPercosMIC GODs (the gods that are above the
cosmos), VII. THE HypPEr-ENcosMmic Gobps (the gods that are both
above and in the cosmos), VIII. THE ENcosMic Gobs (the gods that
are in the cosmos) and IX. LOwER GoODs.

8 Saffrey 1994: 67. For a discussion of this tradition of ending philosophical
works with prayers, see also Ilsetraut Hadot 1996: 13-16.

9 Saffrey-Westerink Theol. Plat. 1 1968: LX-LXVIL.

10° Steel 2000: 392-395.
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Apart from the One, all other eight groups consist of a plurality of
gods. Since the groups of Being and Life do not feature in the
subsequent discussion, it will suffice to indicate that in these two
groups there are nine of them. In the cases of Nous, the Hypercosmic
Gods, and the Hyper-encosmic Gods, we have given the names of the
individual gods that make up these groups. In most cases, these
individual gods are organized in triads.!! Here we find the deities
that are invoked in the hymns. Their names have been printed in
bold. To Saffrey-Westerink’s scheme I have added Hecate (first
member of the life-making triad of the hypercosmic gods), Helios
(the elevating triad of the hypercosmic gods), and the Muses. The
equation of Artemis with Hecate is based on Theol. Plat. VI 11, p. 51,
24-28, from which it appears that the barbaroi, i.e. the Syrian
theurgists,!? call Artemis Hecate. That of the triad of Apollo with
Helios on Theol. Plat. VI 12, esp. p. 58, 1-4. The place of the Muses is
not mentioned at all in the Theol. Plat. They belong to the lower gods
mentioned by Plato (especially the Phaedrus) which Proclus had
planned to discuss in the appendix to the Theol. Plat. (see § 2.1).

1 On the importance of the triadic structure in Proclus’ thought, see
Beierwaltes 19792: 24-31.
12 Thus Saffrey-Westerink Theol. Plat. VI 1997 additional n. 7 to p. 51 on p. 151f.
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I. Tae ONE
II. Tae HENADS
III. BEING: the nine noetic gods
IV. LirE: the nine noetic-and-noeric gods

Nous: the noeric gods

|

VI. THE HypPeErcOsMIC GODS
(also known as LEADER-GODS)

VII. THE HyPEr-Encosmic GODS

VIII. THE ENcOsMIC GODS

pure Nous (Cronos)
noeric life [Rhea = Mother of Gods H. VI]
demiurgical Nous (Zeus [H. VI])

monad, which separates these gods from
the lower ones.

triad of Couretes

demiurgical triad (Zeus):
Zeus
Poseidon
Pluto

life-making triad (Kore):

Artemis=Hecate [H. VI]
Persephone
Athena [H. VII]

elevating triad: Apollo=Helios [H. I]

immaculate triad: Corybantes

demiurgical gods:
Zeus
Poseidon
Hephaistos
guardian gods:
Hestia

Athena
Ares

life-making gods:

Demeter
Hera
Artemis

elevating gods:

Hermes
Aphrodite [H. IT and V]
Apollo [H. 1, 19]

IX. Lower Gobs (not discussed in the Theol. Plat.)

Muses [ H. III]

Figure 1: The divine hierarchy according to Proclus
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2.3 The place of the gods of the hymns in the divine hierarchy

Helios in H. I is Apollo/Helios of the elevating triad of the hyper-
cosmic gods. Not only is the latter the only Helios mentioned in
Proclus, but, what is more, the treatment of Apollo/Helios in Theol.
Plat. VI c. 12 displays striking similarities to the Helios in the hymn,
which will be discussed in the commentary on H. L.

Aphrodite in H. II is less easy to locate in the great chain of divine
beings. The only Aphrodite in the Theol. Plat. is briefly dealt with in
Theol. Plat. VI 22, p. 98, 17-20. This Aphrodite is located in the
elevating triad of the hyper-encosmic gods. The Aphrodite of this
hymn fits the description of that Aphrodite, at least partially. The
latter Aphrodite is the source of the erotic inspiration that leads us
towards divine Beauty, and this is one of the functions of the Aphro-
dite in H. II (see esp. vss. 4-5 and vss. 19-21 with my commentary).

The Muses in H. III are not attested in the Theol. Plat. From the
commentary on the Cratylus we learn that they belong to the series of
Apollo (see my commentary on H. III 2) who acts as their leader.
Which Apollo does Proclus have in mind here: the one who con-
stitutes the reverting triad among the hypercosmic gods, or the
member of the reverting triad of the hyper-encosmic gods? Probably
the latter, for in the extensive discussion of the former Apollo no
mention is made of the Muses. Of the second Apollo, however, it is
said that he perfects everything and makes everything revert by
means of mousiké and pulls everything up by means of harmony and
rhythm towards the noeric truth and the light there (7%eol. Plat. VI
22, p. 98, 20-4: kol 81" Gppoviog kol puBuLod Tpdg TV voepay dvEdKkmv
dMBetoy kol T0 éxel ed¢). The translation of mousiké as ‘I’art des
Muses’ by Saffrey-Westerink may be somewhat poetical, but is never-
theless justified. From the quotations taken from the /n Crat. and
discussed in my commentary in vss. 1 and 2, it appears that the Muses
are supposed to do just this. Moreover, the image of being pulled up
towards the divine light by harmony and rhythm reoccurs almost
verbatim in H. III 15 in connection with the Muses (¥Aket’ unv yoynhv
TovaAnpovo Tpog eaog ayvov). The Muses, belonging to the series of
Apollo as they do, are of course his inferiors, so we may suppose
them to rank below the hyper-encosmic gods.

The anonymous gods of H. IV are problematic. It has been
suggested that these are the gods of the Chaldaean Oracles. However,
even if this suggestion is accepted, we are still at a loss what the
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ontological status of these gods is.!3 In the introduction to H. IV, I
shall propose that this is a general prayer to all the gods who may
lead us to divine wisdom, comparable to the prayers at the beginning
of the commentary on the Parmenides and the Theologia Platonica.

For Aphrodite in H. V the same more or less applies as for Aphro-
dite in H. II. She too has a clear anagogic component (vss. 14-15),
although she has also downward directed concerns with this material
world; see the first part of the hymn, especially vss. 5-11, with my
commentary.

H. VI invokes Hecate and Ianus alias Zeus and perhaps Rhea, if
that is to whom the invocation ‘Mother of the Gods’ in vs. 1 refers.!4
The Theologia Platonica places Hecate as an alias of Artemis in the
triad of the life-making goddesses in the hyper-encosmic class. Hecate
is closely connected to Rhea, her cause. Rhea holds the middle posi-
tion in the triad of Nous. The Zeus invoked is the Demiurgic Nous
(lowest member of the triad of Nous), as is indicated by the adjective
Yrotog in vs. 3, for which see my commentary ad loc.

The Athena in H. VII is the Athena of the life-making triad of the
hypercosmic gods. This appears from the fact that in Theol. Plat. VI
11, p. 52, 24-27, this Athena is equated with the Athena mentioned in
Tim. 24c7f. as a lover of war and wisdom. Proclus’ exegesis of this
phrase in his Timaeus commentary coincides with his treatment of
Athena in H. VII, as will be shown in the commentary on the hymn,
so we can be sure that this is the Athena invoked in this hymn.

We must conclude, then, that the gods invoked in the hymns are
minor deities. It is only in H. VI that Proclus invokes gods (Zeus and
perhaps Rhea) on the level of Nous, which in itself is still not a very
elevated hypostasis. Even in this case, however, it happens in connec-
tion with a prayer to Hecate, a goddess on the level of the hyper-
cosmic gods (also known as leader-gods). Leaving the anonymous
gods of H. IV aside for the moment, it seems to me that the hymns
address two types of deities. On the one hand there are the hypercosmic
gods (H. I, VI, and VII). On the other there are lower divinities that
are in the Platonic tradition associated with divinely inspired madness
(H. 11, 111, and V).

Below I shall advance the hypothesis that the hypercosmic or
leader-gods accompany an important phase in the ascent of the

13 On the question whether or not these gods are the gods of the Chaldaean
Oracles, see the introduction to H. VI.
14 See my introduction to H. VI.
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human soul: the unification of the soul on the level of Nous, also
referred to as reaching the paternal harbour. The gods that cause
divine madness may in their turn support our attempts to reach that
harbour. First we shall briefly discuss the process of ascent of the
human soul that may be understood as a process of unification, with
special attention for the unification on the level of Nous.

3. The unification of the soul

Ultimately Neoplatonism pivots on a single principle: unity. At the
top of reality is the absolute One. It transcends all things and causes
them. The further that entities are removed from this ultimate cause,
the more their degree of unity diminishes and the greater their
degree of plurality becomes. Absolute plurality comes down to non-
being, for being demands some degree of ‘one-ness’, everything that
is, is an ‘one something’. This also helps to explain why the One is
the absolute cause of all things, even causing and transcending Being
(see above Figure 1). Since, according to the Neoplatonists, causes are
more perfect than their products, and since all things strive after
perfection, all things ultimately strive after unity.!> According to
Proclus this was exactly what Plato’s Parmenides was about. Syrianus
had already asserted that the dialogue was about all things in so far as
all things are the offspring of one cause and are dependent on that
cause, i.e. the One. Proclus adds:

T. 3.1 ... and indeed, if we may express our own opinion, in so far as
all things are deified; for each thing, even the lowest grade of being
you could mention, becomes god in participating in unity according
to its rank. For if God and the One are the same because there is
nothing greater than God and nothing greater than the One, then to
be unified is the same as to be deified.16

In chapter II § 3, we have seen that the goal of Platonic ethics and
Neoplatonic worship is to become like God. Here, becoming like
God is linked with the unification of the human soul. As we shall see

15 See for example EL § 13 (the One is identical with the universal Good) and §
113 (all things aspire the Good, and therefore the One).

16 In Parm. 1 641, 6-12 (translation Morrow/Dillon 1987: 36): ...xad, {va 10
Soxodv elnwpev, ko’ Soov mdvto teBéwton: T Yop Evog LeTéxey ExooTo KOTR TV
govtdv 16&wv elmoig av 1eBedoban, kOv 1d Eoyota Aéyng TV dvtov. Ei yop Bedg xod Ev
b1V, d16tt uite Beod 11 kpelttdv Eott pfite Evog, 10 vdchot 1@ tebedcBon TohTov -
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in the next paragraphs, the two groups of hymns we have just
distinguished aim exactly at this.

The soul striving after its unification is hampered in its efforts by
its present state. All souls that descend suffer from forgetfulness as far
as their celestial origin is concerned. Most even forget completely
about it and subsequently do not try to ascend towards a divine uni-
fied existence. The soul that does, however, has to cleanse itself from
all influences of matter. If not, the ascending impure soul would
contaminate the pure divine realm, and that cannot be. Daemons see
to it that this does not happen. They keep the impure souls prisoner
in the material realm. This fear of oblivion and captivity is vividly
expressed in the hymns. We learn, e.g., about ‘daemons, the bane of
humans, wild-tempered, preparing evils for our miserable souls in
order that we, after our fall into the depth of the loudly roaring sea
of life, shall suffer under the yoke of the body, and forget about the
elevated bright-shining court of the Father’ (H. I 28-32). Proclus
prays that ‘a daemon, doing cruel things, may not keep me in the
streams of forgetfulness, far away from the blessed ones, that a
chilling Penalty may not bind my soul with the fetters of life, which,
fallen in the waves of icy-cold birth, does not want to roam there all
too long’ (H. IV 7-12), that he may flee ‘the misery of dark genera-
tion’ (H. VI 10), that he may not ‘become a prey and a spoil for the
horrible Punishments, while lying on the ground’ (H. VII 41-2).

The soul, then, has to cleanse itself from the influences of matter
and try to awake the memories it has of its divine origin. Partially this
was done by purifying rites to which the hymns refer (e.g. H. IV 4, VI
7), but it also involved changes in the condition of the soul brought
about by the philosophical life. Proclus describes the ascent of the
human soul in an exhortation to live the philosophical life in his
commentary on the Alcibiades as follows:17 First we are encouraged to
flee the unphilosophical ‘masses who roam around in herds’ and not
to partake in their way of life nor in their opinions.!® In accordance
with this injunction Proclus prays in H. III 12-3 that the wicked
masses may not drag him from the small divine path of philosophy, a
prayer repeated in H. IV 14. This small path (dtponitdg) is the
opposite of the highways which the %o polloi follow (see commentary

17 In Alc. 245, 6-248, 3.

18 In Ale. 245, 6-8: KétwBev odv dpyopévolc gevktéov 10 TABog tdv dvBpdrmv
@V &yeAndov vy, Mg enot to Adyov, kol obte talg Lwalg ahtdv obte toig 6&ng
KOLVOVTTEOV.
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to H. III 13). These people have been completely absorbed by the
material world. We, on the contrary, should flee the ‘irrational
pleasures’ (1dovag dAdyovg) and ‘the multifarious desires, which
divide us in the body,’!? the sensory perceptions which lead our
thinking astray (aicBhoeig tog v didvolay dratmcog), in short this
whole world of images and fantasies.

Proclus admonishes us to turn to the sciences instead: ‘Once we
have fled these divided and diversified forms of life, let us ascend to
science itself.’?? Science is characterized by unity, for it reduces the
plurality of what we know to a unity (évooig). However, science itself
still contains a high degree of plurality, for it consists in discursive
reasoning. Such in contrast to the knowledge on the level of Nous,
for Nous grasps the forms by means of simple intuitions (TG 0mTAGS
émPordg). The soul should therefore go over to the noeric mode of
life (tv voepav {omv). Once we have ascended to Nous, ‘we should
with it contemplate intelligible being, being initiated in the vision of
simple and immobile and undivided sorts of beings by means of
simple and undivided intuitions.’?! Note that Proclus refers here to
Plato Phdr. 250c2ft.,?2 i.e. the myth of the winged charioteer who
manages to follow the gods towards a vision of the Forms.

The transition to the noeric life of simple intuitions was con-
sidered to be an important step in the process of ascent and salvation
of the human soul. The soul which has managed to contemplate the
Forms is exempt from the law of Fate which rules over mankind and ties
it to the world of matter. For Fate has only power over the material
realm, and the soul that has ascended to Nous has left this behind it.
No longer is it tormented by the daemons that separate the impure
souls from the pure divine world, for it has become pure. No longer
it is forced to be reborn again in the material. Instead it is allowed to
return to its native star and lead a blissful existence (see commentary
to H. III 7). Since it means the end of our wanderings in the material
world, it is sometimes compared to reaching a harbour or, to be

19 In Alc. 245, 9-10: pevktéov Tag Opé€erg Taig moAvedels, ot pepilovoty Hudg tepl
70 oMU KTA.

20 In Ale. 246, 8-10: todto dn wavTo T peplotd kol moikido Thg Cwfig €1dn
QeOYOVTEG &1 OOTHV Avadpapmpey TV EXGTAUNY KTA.

21 In Ale. 247, 5-8: éni t0DT0V TOIVLV TOV VOOV GvaPdvteg puet’ adtod Thv vontiy
ovoiav Beacduedo, toic amnAaig kol duepiotorg émPolaic to GmAd kol dtpeuf kol
GUEPLOTOL TV OVTIOV EMOTTEVOVTEG YEVT.

22 HAokAnpo 88 kol amAd kol dtpeudi kol evdoipova edouoto puoduevol Te Kol
£nonTedovVTEg KTA.
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more precise, to reaching the Paternal Harbour, about which more
below (§ 4.3). This theory about the escape from Fate stems from the
Chaldaean Oracles (for which see Lewy 19782: 212-213), although its
has of course — as so often in the case of the Oracles — a Platonic
background. Already Plato in Phdr. 248e-249a had promised an
escape from the cycle of generation to those who dedicated them-
selves during three times to the philosophical life. Of special import-
ance is Chaldaean Oracles Fr. 130, according to which the souls that
have seen ‘the works of the Father’ (i.e. the Forms), ‘flee the
shameful wing of allotted Fate’ (poipng elpaptiic 10 TTEPOV PELYOLOLY
avoidég). The quotation returns in Proclus Providentia 21, 15f. and In
Tim. 111 266, 14f. which both express the same idea of escape of the
realm of matter through contemplation of the Forms.

Finally (In Alc. 247, 8-248, 4), the soul should awaken the highest
mode of existence (v dxpav Vropéiv) it is capable of. This mode of
existence is referred to as the ‘one in us’ and ‘flower of our being’
(&vBog tfig 0V610G), a term from the Chaldaean theology. It is by this
faculty of the soul that we make contact with the divine (t@® Oelo
ovvantoueda). ‘For like should always be grasped by like’ (1® yop
opotm 10 Suotov mavtoyod katoAnmtéov), and the most unified
measures of reality (1o évikdtoto pétpa Tdv Ovimv) are grasped by
the one in us. Proclus here refers to the henads, the divine repre-
sentatives of the imparticipable One, which can be participated in.
We thus become one and function in an unified manner (€v
yevopevol kol evoelddg évepynoavteg). This is the state of happiness
which we may obtain through the philosophical life.

4. Nous and the unification of the human soul

4.1 The soul’s relation to Nous

It is my contention that the hymns that address the leader-gods have
to do with the passage of the soul to the noeric life. I shall try to
prove this later on. Let us now look what this transition implies. In
Proclus’ exhortation to the philosophical life discussed above, he is
afraid that his readership may misunderstand what he means by the
noeric life of the soul:.

T. 3.2 I do not mean the Nous which transcends the soul, but the
illumination itself which descends from above on the soul. Aristotle
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too refers to this one when he says that it is by means of nous that we
know the definitions, and also Timaeus when he says that it only
appears in the soul.23

Thus, we do not become Nous and transcend our own nature, i.e.
that of Soul, but our soul is illuminated by Nous, while remaining
itself. It is only because of this illumination that we may enjoy the
contemplation of the simple and unvarying Forms as celebrated in
the Phaedrus.

Proclus hints here at a debate among the Neoplatonists about a
problem at the very heart of Platonism: what is the relation between
the transcendent Forms, which, by their very nature, belong to a
world completely different from ours, and our world? This is a
double-edged problem. On the one hand, in a top-down perspective,
a Platonist has to account for the fact that these Forms somehow
cause the things in this world to exist. In the bottom-up perspective,
the Platonic assertion that we may gain knowledge of the transcend-
ent Forms stands in need of explanation. It is on the latter problem
that we shall focus here.

One strategy is simply to deny that there is a substantial difference
between the hypostasis of Nous, the realm of the Forms, and that of
Soul. Its best known representative is Plotinus, who holds that,
although we have ascended into the world of becoming, part of us is
still anchored in Nous. That undescended part of us enjoys perpetual
vision of the Forms. We may not always be aware of this, but that is
another matter.2*

Later Neoplatonists, at least from Iamblichus onwards, criticize
this solution. They maintain that Nous and Soul differ essentially
from each other, and that it is therefore impossible that a part of us
remains forever in the realm of Nous: the human soul descends
entirely. Proclus is among them.?> He discusses the Plotinian
position, without actually naming Plotinus, in connection with the
problem of contemplating the Forms in In Parm. IV 948, 12ff.: here it

25 In Alc. 247, 1-5: 00 Aéym tOV e&npnuevov Ing wuxng vodv, GAA oum]v mv
éxelley ekkauwtv mv 8(an01)00cv 'm yoxil, nepl ov kol 0 Aploﬂ:orekng (pnctv ot vonc;
éoTiv & Todg Spoug Yivdokopev, ko 6 Tipoog 8Tt év 00devi dAAe dyyiveton i &v yuxd.

24 Fora good discussion of the Plotinian position, see Steel 1978: 34-38.

25 For Iamblichus’ and Proclus’ criticism of Plotinus, see Proclus In Tim. 111 333,
28ft. For a discussion of this text in which I argue that lamblichus did not abandon
the concept of an undescended soul entirely, see Van den Berg 1998. For Proclus’
criticism, see also El § 211, Theol. Plat. V 19, p. 71, 16ff. with Saffrey-Westerink’s
additional note 4 to p. 71 on p. 185.
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is emphasised that human knowledge, the science in us (1) wop’ Hulv
émotun) is quite different from the knowledge based on the
contemplation of the Forms which the gods enjoy. This is exactly the
same point as he raised in the In Alc-passage, in which he explained
that episteme has a far higher degree of plurality than knowledge
obtained from the simple intuitions of the Forms. Contrary to what
some say, Proclus goes on, the noetic cosmos, i.e. the realm of the
Forms, is not situated in us. It transcends us because it is the cause of
our being. Nor should we say that part of us always remains above in
that cosmos. For never could the part that remains above be yoked
together with that which has fallen away from its proper intellection.
Nor should we assume that the soul is of the same being (6p000610G)
as the gods. The upshot of all this is that only divine Nous is capable
of contemplation of the Forms. Our knowledge of the Forms derives
from illumination from the gods:

T. 3.3 The transcendent Forms exist by themselves; what exists by
itself and of itself is not in us; What is not in us is not on the level of
our knowledge; what is not on the level of our knowledge is
unknowable by our faculty of knowledge; so then the transcendent
Forms are unknowable by our faculty of knowledge. They may, then,
be contemplated only by divine Nous. This is so for all Forms, but
especially for those that are beyond the noeric gods; for neither
sense-perception, nor cognition based on opinion, nor pure reason,
nor noeric cognition of our type serves to connect the soul with those
Forms, but only illumination from the noeric gods renders us capable
of joining ourselves to those noetic-and-noeric Forms, as I recall
someone saying under divine inspiration.?6 The nature of those
Forms is, then, unknowable to us, as being superior to our intellec-
tion and to the partial conceptions of our souls. And it is for this
reason, indeed, that the Socrates of the Phaedrus, as we said before,
compares the contemplation of them to mystic rites and initiations
and visions,...27

26 Perhaps Syrianus (Morrow/Dillon 1987: 300 n. 92), but, as J. Dillon has
kindly pointed out to me, Iamblichus In Parm. Fr. 2A seems to point in the
direction of Iamblichus.

27 In Parm. IV 949, 13-34, trans. Morrow/Dillon 1987: 300 (slightly adapted): &
k0’ obTd Kol aLTOV Svto 0K EoTiv v UV T 0VK Jvta év Hulv ovk EoTt cheTOLN O
TPOC TNV NUETEPOV EMIGTAUNY * TO UN GvTa 60GTOLO TPOG THY MUETEPOY EXIGTAUNY
Gyvootd éotv Lo THig Nuetépag émothung: Ta Gpa €npnuéva eidn Gyvoota 0Tt
npOG TV MUETEPOY EMOTAUNY* VY YOp nove 1@ Belw Beatd ott- kol mévto ptv ta
€181, Sropepdvtog 8¢ Soa kol iV voepdv EoTiv én’ éxeivo Bedv - obte yop ) alcbnotg,
obte © do&actikn yvdoig, odte 6 koBapdg Adyog, obte | voepd yvdo1g 7| Huetépo
cuvdmtel Thy yoylyv toig eldecty éxelvolg, pdvn 8¢ 7 drd TV voepdv Bedv EAhayig
Suvartobg Npudg drogaivel cuvdmtesbor tolg vontolg éxelvolg kol voepolg eidecty, g
nob gnot tig Aéyov évBénc. “Ayvmotog odv Mulv N gboig tdv eiddv ékelvov, &g
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Interestingly enough, Proclus refers to the mystery-rites of the
Phaedrus-myth when talking about these visions of the Forms which
we obtain through illumination. In Plato all this talk about mystery-
rites was probably just a simile. Proclus, however, took things literal-
ly.28 One of the most striking features of his philosophy is the
important place he assigns for a kind of ritual called theurgy. It is
generally assumed that there is a connection between on the one
hand the paramount role that theurgy was allowed to play in
Neoplatonism from Iamblichus onwards, and on the other side the
rejection of the Plotinian position about the nature of the soul by
Iamblichus and subsequent Neoplatonists.?? Somehow theurgy was
supposed to bridge the gap between the soul and the realm of Nous
which resulted from the denial of a partly undescended soul. I intend
to show that the hymns to the leader-gods were part of these theur-
gical attempts to obtain this noeric illumination. In the following
chapters, I shall elaborate on the notion of theurgy, and show what is
theurgical about the hymns. For the moment, however, we shall turn
to the question why one has to invoke leader-gods in order to be
illuminated.

4.2 The divine Nous

In order to be able to understand the role of the leader-gods in the
process of illumination, it is necessary to study the nature of the
divine Nous first. Proclus, in the wake of his admired master Syrianus,
equates the Demiurge of the Timaeus with Nous.3? To some readers
this may perhaps appear hardly surprising. The Demiurge in the
Timaeus contemplates after all the Forms in order to cause the
universe; the appropriate mental faculty to contemplate the Forms is
Nous, therefore it is reasonable to suppose that the contemplator par
excellence of the Forms is also the divine Nous. However, among the
ancient commentators on the Timaeus the nature of the Demiurge

KpelTTOV Thig NUETEPOIG VONOENG KOl TOV Heplotdv émtfoldv thg Nuetépag woyfg: 810
kol 0 év ®aidpw Texkpding, O mpogirouev, teletals dnekdlel kol poRoecst Kol
énonteiong v éxeivov Bempiav, ...

28 On the tradition of mystery-language in Greek philosophy, see Sheppard
1980: 146-149, see further Riedweg 1987 on mystery-language in Plato, Philo and
Clemens.

29 See, e.g., Steel 1978: 37-8; Saffrey 19844: 165-6; Shaw 1995: 11ff.

30" On how Syrianus arrived at this view, see Saffrey-Westerink Theol. Plat. 11 1974
p- 101, additional n. 4 to p. 39.
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was a matter of dispute. The Demiurge had been located virtually
anywhere between the hypercosmic soul (Porphyry) and the Good
(Atticus), as we learn from the doxography Proclus offers us in the
course of his discussion of the issue.3!

The Demiurge/Nous stands on the threshold between two worlds.
On the one hand, as the ultimate cause of this universe, it is its
supreme god. On the other hand it is at the bottom of the tran-
scendent realm in which, as the divine Nous, it looks upwards to the
Forms above it. It thus functions as the link between the two worlds,
between us and the Forms. This situation has important soterio-
logical implications. Life according to Nous is, as appeared above, an
important step in the process of unification of the soul. However, in
Proclus’ theory of causation at least, things can only revert upon their
cause, not upon things that are completely alien to them.32 If we want
to live in accordance with Nous — which implies that we revert upon
it — Nous has to be in some sense our cause. As the general cause of
the whole universe, Nous is also our cause and we may thus revert
upon it. It is precisely for this reason that Proclus vehemently attacks
Aristotle’s theory of the divine Nous in the Timaeus-commentary.3? In
(Proclus’ reading of) Aristotle, the divine Nous is the Unmoved
Mover, the causa finalis of the universe, but certainly not its causa
efficiens, i.e. its Demiurge. The Aristotelian Nous would therefore be
alien to the human soul. In that case reversion would be impossible
and the divine Nous could never act as a causa finalis of the universe.

The position of Nous as the Demiurge and therefore ultimate
cause of the cosmos helps to explain why a life in accordance with
Nous is such an important step in the process of unification/
deification of the human soul. The Demiurge contains all Forms as
causes for this universe. In that way he is analogous to the One which
contains all causes both of this universe and the intelligible realm.3
Thus the soul that shares in Nous by means of illumination increases
its degree of unity and thus becomes more divine. In the unity of
Nous, it leaves the plurality of this world behind it. Just as all things
ultimately derive their perfection from participating in the unity of its

31 In Tim. 1 303, 4-310, 2; for a detailed discussion of the nature of the
Demiurge which takes the various ancient interpretations into account, see Brisson
1994: 29-106. He concludes that the Demiurge is a nous.

%2 Cf. EL § 35.

33 For a discussion of Proclus’ criticism of Aristotle’s divine Intellect as only a
causa finalis, see Steel 1987: 213-225 and 1996 esp. 242-247.

3 SeeT.2.8.
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ultimate cause the One (see T. 3.1), in the same manner everything
in this cosmos, and notably the human souls, derive their unifying
perfection from their cause. As Proclus puts it in Theol. Plat. V 19, p.
70, 211f.: ‘All immortal souls that obtained their procession from the
Demiurge are filled with the unified and noeric providence (tfig
nvepévng kat voepdg tpovoiog) that comes from him, because every-
where the offspring depending on its causes participates in the
perfection that comes from them.’

4.3 The paternal harbour

If, as has been argued, illumination by Nous constitutes an important
phase in the process of the unification of the soul, we would expect it
to be mentioned in a special way. And indeed Proclus does do this.
He connects the illumination by Nous to what is probably a Chal-
daean concept:? the reaching of the paternal harbour (0 ToTpkog
Oppog).

What does this mysterious experience entail? This is clarified by
Proclus’ discussion in In Tim. 1 300, 28-302, 25 of Plato’s remark in
Ti. 28c3-4 that it is quite a task to find the maker and father of this
universe, i.e. the Demiurge. Finding the Father appears to amount to
unification with the Demiurge-Nous, with the result that the soul is
initiated in the vision of the Phaedrus. Proclus cites here once more
Phdr. 250c (In Tim. I 302, 6-8). We recall here what was said in T. 3.3:
only divine Nous is able to contemplate the intelligible; therefore
contemplation of the divine requires that we are in some way unified
with Nous. Finding the Father is a matter of touching on the
intelligible and obtaining unification with the Demiurgic Nous (/n
Tim. 1 302, 13-4: 1y £roeny 100 vonTol Kol THV EVOotv THy Tpog TOV
dnuovpykov vodv). Proclus describes the process as follows:

T. 3.4 For after the wanderings in the world of becoming (thv TAdvnv
g vevéoewg) and the purification and the light of knowledge
(émotun), the noeric activity finally shines out and so does nous in
us, which moors (oppiev) the soul in the Father and establishing it
in a pure way in the demiurgic intellections (évidpOmv adtnyv &ypdv-
T €v Talg dnuovpyikoic vonoeot) and linking light with light, not
something like the light of knowledge (ériotnun) but an even more
beautiful, more noeric and simpler light than that. For this is the

%5 On the likely Chadaean origin of the expression, see Saffrey-Westerink Theol.
Plat. IV p. 147 additional n. 3 to p. 43.
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paternal harbour (6 natpikdg dppog), finding the Father, the pure
unification with him.36

Let us compare this text to the philosopher’s progress as sketched in
the commentary on the Alcibiades. There it was said that the
philosopher should flee the temptations of the material world, here
referred to as ‘the wanderings in the world of becoming.’ Instead the
philosopher should turn to the sciences, episteme, the knowledge of
discursive thought, referred to in T. 3.4 as the ‘light of knowledge.’
However, episteme was still characterized by a great degree of multi-
plicity as opposed to the noeric intuitions. T. 3.4 underscores this
when Proclus describes the light of Nous as ‘an even more beautiful,
more noeric and simpler light’ than that of episteme. The contact with
the world of Nous is described in terms of illumination. It is the
noeric light, i.e. nous in us, which shines out. In T. 3.2 Proclus
stressed that he was not talking about the transcendent Nous, but
nous as far as our soul participates in it. Here this is brought out
again, for Proclus is talking about nous in us. The soul thus
illuminated is placed in the ‘demiurgic intellections.” These are the
contemplations of the Demiurge of the Forms, the initiation into the
simple, unvarying and undivided visions of the Phaedrus.

Proclus summarizes this state as reaching the paternal harbour
and unification with the Father. Is this notion of unification (¥voo1g)
with the Demiurge compatible with what we said above, namely that
the soul does not become Nous but is illuminated by Nous (see T.
3.2)? Part of the problem with the term henosis is that it is used by
scholars to describe the mystical union of the soul to the One in
Plotinus, although Plotinus himself never uses it that way.?” In
Plotinus the unification of the soul with the One is complete, and for
the duration of that event, the soul appears to lose its own identity.38
It is not very likely that the unification of the Proclean soul to Nous
would involve complete fusion with Nous to the extent that the soul is

36 In Tim. 1 302, 17-25: petd yop thv tAévny 1iig yevéoewg kol v kédBopotv kol
UeTA TO THG EMOTAUNG OAG GvoAGUTEL TO VOEPOV EvEpYNUO Kol O £v iy vodg, opuilov
TV Yoy év 10 Totpl Kol Evidpoov adThy dypdving £v Tolg dnuiovpyikals vonoest
Kol @dG POTL GVVATT®V, VY 0lov T0 ThHG émoTAUNg, GAAG Kol ToVde KEAALOV Kol
voephepov kol Evoeldéatepov 00TOC Yap 0TIV O mOTpLkdg Opuog, N ebpecig ToD
TOTPOG, 1| TPOG ODTOV By POVTOG EVOTG.

37 For the use of the term henosis in Plotinus and by scholars writing on
Plotinus, see Meijer 1992: 307.

38 Admittedly this interpretation is not uncontested. See Meijer 1992: 307-315
who defends it against several objections that have been put forward.
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of one substance with Nous. As Steel has shown,?® the Proclean soul
never changes in respect of its being or substance (ovoia). In the
process of descent into the material realm, it is only the faculties and
the activities of the soul which suffer. The term henosis does not force
us to assume something like a substantial change. In Proclus, there is
something like an unmixed henosis (évwoig doOyxLT0G). An example
of this is the human soul, which consists of different parts, some
superior to others, which none the less constitute an unity.*® Thus
the human soul can be in a state of henosis with Nous without losing
its own nature. Since the contact with Nous stimulates the faculties
and acts of the soul which had become damaged in the process of
descent, the soul will now act in a more unified and noeric way than
before the unification with Nous.

This unification with the Father is described by means of a nautical
image: nous in us moors (0ppiwv) the soul in the paternal harbour
(ratpikog 6ppog). The image of safely reaching harbour after a
troublesome journey, in this case the ‘wanderings in the world of
becoming’, is a common one to express the idea of reaching ones
goal after a lot of hardship.#! Since the One is the ultimate goal of
the ascending soul, Proclus can for example call the One ‘the safe
harbour for all beings’ (Theol. Plat. 1 25, p. 111, 25: 0ppog GoQaANg).
In the same sense it is now said of the soul reaching a higher state of
existence in Nous and thus leaving the world of genesis behind itself.
The archetypal seafarer who reaches his destination after many, many
sufferings is of course Odysseus. Proclus connects the (probably)
Chaldaean notion of the paternal harbour to his allegorical inter-
pretation of the Odyssey:

T. 3.5 Only life according to Nous is free from wandering (&rAavéc),

and this is the mystical harbour of the soul, to which the poem brings
Odysseus after the many wanderings in life.*2

I shall discuss Proclus’ allegorical reading of Homer in chapter VI;
for Proclus’ allegorical interpretation of the Odyssey, see my com-
mentary to H. VI 10-12. For the moment it suffices to point out that
Proclus connects the two images. As we shall see below, the same

39 Steel 1978: 69-73.

40 See e.g. In RP. 1234, 15.

41 On this lopos, see Bonner 1941.

42 In Parm. V 1025, 32-36: ndvn 8¢ 1) xorrd vodv Lol 10 dmhaveg éxet, kot obtog O
ULoTIKOG Opuog Thg WoxTic, £ig Ov xail I totfolg dyet 1OV "Odveoao uetd Thv ToAANV
nAavny tig {ofg.
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connection appears in the hymns. Judging from the last line of text
T. 3.4, the paternal harbour is obviously a well-defined concept (‘For
this is the paternal harbour...”). However, it is not attested outside
Proclus. In Proclus it is found five times: once in the commentary on
the Timaeus (T. 3.4), once in the commentary on the Cralylus and
three times in Theol. Plat. IV. The use of it in the commentary on the
Cratylus is comparable with that in the commentary on the Timaeus:
Athena is said ‘to establish us in the harbour of the Father’
(évidpvovoa @ Sppe 10d tartpdg) .3 This is the Demiurgic Nous, as is
apparent from a passage in the In Tim., where Proclus, inspired by his
sympathy for the subject,** dwells to some lengths on the exegesis of
these names. In the course of it, he remarks (In Tim. I 168, 29-30):
‘we call her (i.e. Athena) Saviour (c®telpa), because she establishes
every partial intellect in the total intellections of the Father’
(évidpvovoa tolg OMkalc vonoest tod matpdg). This father is the
Demiurge (In Tim. I 166, 3: 1@ notpl kol dnuiovpy® k6oHov 10D
GOUTOVTOG).

In the first part of Theol. Plat. IV the expression recurs three times,
i.e. more than half of all occurrences. The reason why is easy to see.
This part of the Theol. Plat. is dedicated to the exegesis of the
Phaedrus-myth. As we noted, this myth about the contemplation of the
Forms by the human soul is often cited in connection with the noeric
illumination of the soul.

In Theol. Plat. IV 13, p. 43, 15, Proclus notes that two entities lead
up to the supracelestial place of the Phaedrus: the individual intellect
(vodg 0 pepukdg) installed in the souls, which elevates the souls
towards the paternal harbour (43, 19: $puov tov Totpikov) and true
episteme. Here we may recall T. 3.2 which referred to the nous under
discussion as the one of which Timaeus says that it appears only in
the soul. Proclus further adds that this true episteme is a perfection of
the soul. It circles around the supracelestial place and knows it only
discursively (petafotik®dg), whereas the partial nous does so by a
simple intellection (&nAfj vonoet). This remark illustrates once more
the fact that episteme has less unity than noeric intellection and is
therefore inferior to it.

Nonetheless, the term seems to be used in a somewhat different
way in Theol. Plat. IV. In T. 3.4 reaching the paternal harbour meant
unification with the Demiurgic Nous and thus subsequently being

4 In Crat. § 185, p. 113, 2.
4 In Tim. 1169, 9-11.
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able to contemplate the intelligible Forms. As we saw, the latter
activity was described as ‘touching the noetic’ (v érnoagnv 10d
vontov). In Theol. Plat. IV the paternal harbour seems to have
become an equivalent for just touching the intelligible, leaving the
unification with the Demiurge out of consideration. In this context
Proclus seems to interpret the Father of the paternal harbour no
longer as the maker and father of this cosmos from the Timaeus, but
instead as the noetic Father, to whom the noetic-and-noeric gods
elevate all things (Theol. Plat. IV 11, p. 38, 9-10). Thus he writes about
the highest triad of the noetic-and-noeric gods that they ‘radiate
upon the other gods the contact with the noetic realm and the
paternal harbour’ (Theol. Plat. IV 21, p. 64, 23-24: ... t0ig &AAoig Beolg
TNV TPOG TO VOMTOV GLVOPNYV ETIAGUROV KOl TOV OPLOV TOV TATPIKOV).
The paternal harbour apparently cannot be the Demiurgic Nous
here, for that entity is situated far below the first noetic-and-noeric
gods. Hence they cannot illuminate with that Nous other gods on the
noetic-and-noeric level, who are still above it. On the contrary, the
paternal harbour seems here to be an equivalent to the noetic world
(level III in Figure 1 above). This reading is corroborated by the
conclusion of the discussion of the noetic-and-noeric gods. There,
Proclus remarks that the stages towards the contemplation of the
intelligible Forms as described in the Phaedrus are many. He is
referring to the different triads in the noetic-and-noeric realm which
he has just described and which constitute subsequent stages in our
initiation into the intelligible through which we have to pass.
However all stages ‘reach out towards the paternal harbour and the
initiation into the Father.’*> From the context it is clear that the
paternal harbour must be that of the noetic Father, for how could
the noetic-and-noeric gods ever lead up to a lower entity like the
Demiurgic Nous?

My suggestion would be, therefore, that here we have a very
exceptional case of Proclus changing his mind. As was pointed out in
our discussion of T. 3.4, the notion of the paternal harbour seems to
be a fixed one, probably of Chaldaean origin. This seems to rule out
the possibility that there are paternal harbours on different levels of
reality. This assumption is also justified by the fact that the descrip-
tion of the paternal harbour in the commentary on the Timaeus and
Theol. Plat. IV converge at three points. First, the paternal harbour

4 Theol. Plat. IV 26, p. 77, 20-21: Kol molhoi uev ol BoBuoi, noviég 8¢ elg tov
TOTPIKOV OPUOV GVATEIVOLGTV KO TV TOTPIKNV TEAETAV *
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has something to do with touching the noetic realm. Second, it is
linked to the Phaedrusmyth. Third the role of nous in us as the entity
which moors us in that paternal harbour. Given the fact that Proclus
wrote the commentary on the Timaeus at the early age of twenty-eight
whereas the Theologia Platonica is generally considered to be the
product of his old age, it is not unlikely that somewhere during his
long career he came around to the view that the Father in question
was not the Demiurge but the noetic Father. Why he may have
changed his thoughts is hard to say. Perhaps, when working on the
Theol. Plat., in which he divides up the divine world in minute detail,
he realised that there was an enormous gap between the Demiurgic
Nous and the level of the noetic realm (see Figure 1), and therefore
decided that it was illogical to connect the unification with the Demi-
urgic Nous so closely to the contemplation of the intelligible, and
that the Father involved thus had to be another than the Demiurge.
Be that as it may, we certainly need to distinguish between pater-
nal harbour (I) and (II). The former is that of the commentary on
the Timaeus, which identifies it with the Demiurgic Nous, the latter
that of Theol. Plat. IV in which the Father is a noetic entity. The
paternal harbour mentioned in the In Crat. refers to type (I), because
the role of Athena as the goddess who installs the souls in the
paternal intellections — it is the paternal harbour — recurs in the
Timaeus-commentary. As for the hymns, we shall see that the
references to the paternal harbour are to type (I), for it is the leader-
gods who bring us to that harbour. Since then the leader-gods lead us
back to the Demiurgic Nous, it has to be the paternal harbour type

@.

4.4 Nous and the leader-gods

As we have seen, Nous and the Demiurge are one and the same. We
have also seen that this enables us to ascend towards Nous. What then
is the relation of the leader-gods to the Demiurgic Nous and how do
they contribute to our ascent?

The Demiurge in the Timaeus leaves most of the creation of the
material universe to the younger gods. First among these lesser
creating gods are, according to Proclus, the so-called leader gods (ot
fyenovikol Oeot). Their nature is discussed at length in the first part
of Theol. Plat. VI. The series of these gods are ‘continuous with the
Demiurge and Father of the universe and interwoven with him.
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Through the perfecting power of him, it proceeds from him, is
perfected and reverts upon it.’46 They rule the universe!’ and are
completely hyper-cosmic.#® Their most important feature is their
creating activity. The Demiurge contains all things, including the
gods inferior to him, in the form of their causes.#? He can act as the
causing principle of the universe because he is able to contemplate
the Forms. One cannot contemplate the Forms one by one, so the
Demiurge is a tAnpopo of all Forms before him.5 As a result, he
contains the things after him as unified causes.’! Therefore the
Demiurge is characterized by sameness.>2 The process of creation
requires, however, that this unity is split up.>® This process starts with
the leader-gods. They are the utmost ends of the different series that
come together in the same point, i.e. the Demiurge.>* All products in
one series thus finally depend on one cause. Because the products
have the same cause in common, they display a likeness both towards
each other and to their source. Thus, in the same way as the
Demiurge is characterized by sameness, so are the leader-gods by
likeness (6po10tng).%

Since reversion is only made upon one’s proximate cause, we do
not turn to the Demiurge directly, but first to the leader of our series,
i.e. a leader-god. In the words of De Sacrificio: ‘For everything prays
according to its own order and sings hymns on the leaders of the
complete series.’®0 As we have seen, these leader-gods are charac-
terized by likeness. It is this likeness that enables their products to
revert upon them. For it is a general principle that ‘all processions
and all conversions are accomplished because of likeness (1o v Tfig
opotdtntog attiav).’” We shall return to the anagogic function of
likeness in greater detail in the next chapter in the context of
theurgy.

46 Theol. Plat. V11, p. 5, 11-14.

47 Theol. Plat. VI 1, p. 7, 5: &pyovteg tdv Shov Beof.

48 Theol. Plat. V12, p. 12, 1-6.

4 Theol. Plat. V13, p. 15, 14-5.

50 On the fact that each nous is a tApwpo. of Forms, see EL § 177.

51 Theol. Plat. VI 3, p- 15, 14-17.

52 Theol. Plat. VI 3, p. 15, 26-7: xotd: To0tdv 10 SNniiovpyd 10 eivo mopéotiv.

53 Theol. Plat. VI 3, p- 16, 7ff.

54 For this idea, see Theol. Plat. VI 1, p. 5, 18-9; cf. chapter II § 3.2: cause and
product necessarily have something in common.

55 Theol. Plat. V1 3, p. 16, 7-18

56 For a discussion of this text, see chapter I § 3.2, the discussion of T. 2.3.

57 Theol. Plat. V1 3, p. 17, 1-2.
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In their turn, the leader-gods make the same movement towards
their causes, which are contained in the Demiurge in a unified way.
They ‘fasten themselves by means of likeness to their causes, which
pre-exist in the Demiurge, while lifting up everything and unfolding
it in his unity,’®® including ‘the blessed souls among us, who are lifted
up away from the wanderings in the world of becoming (tfic
YEVEG10VPYOD TAGVNG) towards their own source.’? It should be noted
that this elevation towards Nous leads us towards a greater degree of
unity, thus of divinity, while we leave the material realm behind us.

4.5 The leader-gods in the hymns

To what extent then do the hymns to the leader-gods reflect the
theory of the ascent towards the divine Nous as described above? I
shall not treat the hymns here in their traditional order, but start
with the hymns which bring out the relation with the theory best (H.
VII to Athena, H. VI to the Mother of the Gods, Hecate and Zeus)
and then proceed to the hymn to Helios.

H. VII to Athena is perhaps the best illustration of the foregoing
treatment of the leader-gods. As we have seen, leader-gods are able to
link us to the divine Nous, because they are closely related to him
and act as the causes of whole series (see § 4.4 above). In H. VII 1-2
this is brought to the fore right away: Athena is invoked as ‘child of
the aegis-bearing Zeus, sprung forth from the paternal source and
from the top of your series.” This Zeus and this source are the
Demiurge. Athena’s causal activities are celebrated in the first part of
the hymn, where she is portrayed as a warrior. As I shall explain in
the commentary, Proclus understood the martial features which
tradition attributed to the goddess as references to her role in the
cosmic process of causation. If Proclus is to be united with Athena, it
is not enough that Athena is just a cause, she has to be Proclus’ own
cause, otherwise there is no bond of likeness between him and her. It
is for this reason that Proclus stresses that he belongs to Athena (vs.
42) .60 Athena is first and foremost asked to give Proclus a blessed

58 Theol. Plat. VI 3, p. 19, 24 ff.: (T0 8% 1@v fiyepovik@®v Bedv edhov) éEdntel uév
abT0 1l Thg OpodTNTOG TAV €V EKElv TpovTOPXOVTOVY aitiov, Tdvto 88 dvorelvel
KOl QVOA0T TpOG TV EVOGY TV SNUIovpyLKAVY.

59 Theol. Plat. VI 3, p. 16, 26-27: kol 1@v Nuetépmv yoydv oG evdaipovos 6nod tig
YEVEG10VPYOD TAGVIG ERl TNV OlKElOY TNYNV GVOTEIVOUEVOLG.

60 For the question how Proclus, as a non-native Athenian belongs to the series
of Athena, see my commentary ad loc.
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harbour after a life roaming around the earth (vs. 32 SABiov Gpuov
dAwopuéve mept yaiov). This harbour is the paternal harbour dis-
cussed above, as is indicated by vs. 36, where this harbour is equated
with the palace of Zeus on Mt. Olympus. According to Proclus, this is
the place where traditional mythology locates the Demiurge.5! We
recall here that, according to the commentaries on the Cratylus and
the Timaeus, it was especially Athena who moored the soul in the
paternal harbour and the demiurgic intellections (see § 4.3).

It is noteworthy that Proclus presents himself as wandering around
the earth, i.e. in the realm of matter. Moreover we saw in T. 3.4 and
T. 3.5 and a quote from Theol. Plat. VI in § 4.4 that the soul is
wandering around (nAd&vn) in the material world, before it reaches
Nous. As we have seen in T. 3.4 that reaching the paternal harbour
means that the light of our soul is brought together with a special
kind of light that surpasses the light of knowledge. It is this light for
which Proclus prays in vss. 33-34, when he asks for holy light (¢@dog
ayvov), wisdom (co@inv) and philosophical love that transports us to
the palace of Zeus. The fact that this light is mentioned together with
wisdom indicates that it is not the light of knowledge but the even
more precious light of Nous, because in Proclus wisdom (sophia) is
often opposed to discursive knowledge (episteme). It is the divine
knowledge that stems from the contemplation of the Forms.

H. VI to the Mother of Gods, Hecate and Zeus too is a fine
example of the theory of ascent put into practice. Hecate is invoked
as standing before the door (rpoB¥paiog). This is a telling epithet.
Entities that are the first to proceed from a source are as it were
posted in the porch of that source.®? This is precisely the position of
the leader-gods in relation to the Demiurge. In the hymn, Hecate is
literally placed before Zeus,% for it is only after she has been hailed
that Proclus turns towards him. We may observe here that just before
T. 3.4, Proclus declares that the soul stands before the door of Nous
(In Tim. 1 301, 28f.: dud 8¢ 1fig oikerwoewg eig v BOpav kotocTacOY
10V mortpdg Evabfivar mpog adtédv), before it is unified to it. As was the
case with Athena, Proclus believed to have a special relationship with
Hecate.% Once again Proclus presents himself as wandering around

61 For this interpretation, see my commentary ad loc.

62 For a full discussion of the epithet, see my commentary ad loc.

This Zeus is the Demiurge, see § 2.3.

As Marinus testifies, see Vita Procli § 28 and my introduction to the hymn §
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in the material realm. In T. 3.3 he compared such a soul to the
wandering Odysseus. Although Odysseus is not named in vss. 10-12,
they contain numerous reminiscences of the Odyssey, for which see
my commentary. According to T. 3.5, only a life in accordance with
Nous frees us from these wanderings and brings us to the mystical,
i.e. paternal, harbour, to which Proclus refers in H. VI 12 as the
harbour of piety (6ppov gboefing). It is ‘precious light’ (vs. 9: @dog
¢pitipov) that leads him out of the misery of the realm of genesis.
take this to be once again the light of Nous, which enables us to live
in accordance with Nous, the only way to escape this world of matter
(see T. 3.5).

H. I to Helios is without any doubt directed to a leader-god. Theol
Plat. VI c. 12 is entirely dedicated to Apollo/Helios. In the comment-
ary on the hymn, we shall explore the correspondence between the
hymn and this treatment. If any leader-god’s powers of causation are
evident to us mortals, they are those of the sun. Plato had already
noted in his simile of the sun in the Republic that the sun is the cause
of the existence of the whole realm of becoming, and Proclus
celebrates these powers abundantly in the first seventeen verses of the
hymn. Since the sun is to some extent the cause of everything in the
universe,% everything reverts upon it. Helios ‘shows and announces
the noeric light to all inferior beings, fills all with complete truth and
leads them to the Nous of the gods.’66 This Nous is the Demiurge.57
Contrary to H. VI and VII, Proclus does not explicitly pray to Helios
to bring him to the paternal harbour. However, this request is
implicitly present: Helios is asked to help Proclus in his function of
uplifter of souls (vs. 34 dvoywyevg yoxdv). From the context it
appears that Helios is supposed to lead the souls upwards to the
palace of the Father, i.e. the Demiurge, about whom the souls have
forgotten (vs. 32). Proclus prays to Helios for ‘holy light rich in
blessings’ (vs. 40: @dog ayvov moAvoAfBov), which is supposed to
scatter the cloud that prevents us from seeing the higher realities (vs.

65 Cf. Theol. Plat. VI 12, p. 65, 1-3, where Proclus explains that eudaimonia
belongs to all encosmic gods because they have one leader-god as their cause, i.e.
the sun, ‘for it is from this cause that perfection and blessedness flow towards all
beings.’

66 Theol. Plat. VI 12, p. 61, 14-17: Tig toivov "HAaxfig tptadog 1 uev npotiotn
HOVOG EKQOIVEL TO VOEPOV 9ig kol ¢€aryyéAdel Thot Tolg BevTépolg kol TANPOT TdvToL
g 8Ang dAnBeiog kol dvdyet mpdg TOV VoY TOV TV Bedv...

67 See Theol. Plat. VI 12, p. 64, 26, where Helios appears to lead us to ‘the
universal Demiurge.’
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41). This is the noeric light mentioned in the quotation from the
Theol. Plat.

5. Mania and the unification of the human soul

5.1 Mania and the triad of Truth, Beauty and Symmetry

What then about the hymns to Aphrodite and to the Muses? These
deities are not mentioned in the catalogue of leader-gods. As
discussed above (§ 2.3), Aphrodite is a deity of the elevating triad of
the hyper-encosmic gods, while the Muses are connected with Apollo,
another god of that same triad. The hyper-encosmic class of gods
hold the middle between the leader-gods and the encosmic gods and
function as a link between them.5 Among other things they cause all
beings that are inferior to them to revert upon them and to stretch
themselves out towards the noeric light.5? They elevate the souls to
their source.” Their elevating powers are especially brought to the
fore in the elevating triad, the last one in the class of the hyper-
encosmic gods.”! The gods of this triad are, in descending order,
Hermes, the patron deity of philosophy, who leads the souls up to the
Good itself (Gvayet Tog youxog ... &’ ad10 10 dyoBoév), Aphrodite, the
goddess of love, who leads the souls to Beauty (10 xaA6v) and Apollo,
the divine musician, who draws the soul upwards to noeric Truth and
the light there (npog v voepav Gvédkmv dANBeiay kol 10 kel OG).
As we have already discussed in § 2.3, Aphrodite and the Muses in the
hymns do just that. The former leads to Beauty, the latter are asked
to draw Proclus’ soul up to the noeric light.

The treatment of the elevating triad in Theol. Plat. VI is extremely
brief. Proclus does not explain why he groups these gods together.
True, they all possess elevating powers, but that goes for more gods.
A passage at Theol. Plat. 111 18, p. 63, 16-21 is revealing. Here Proclus
connects the triad of the qualities which characterize the Good in
Phlb. 65a2 — Truth (&AN0s1), Beauty (kdAAog), and Symmetry (cup-
uetplo) — with different types of life. Proclus links Truth with the
philosopher, Beauty with the lover and Symmetry with the musician,
the followers of respectively Hermes, Aphrodite and Apollo. Note

68 Theol. Plat. VI 15, pp- 73, 13-74, 16.
69 Theol. Plat. VI 17, p- 83, 9-12.

70 Theol. Plat. VI 17, p. 83, 22f.

L Theol. Plat. VI 22, p- 98, 14-24.
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that here Truth is no longer associated with the musician but with
the philosopher. The triad from the Philebus holds an important
place in Proclus’ philosophy, as is apparent from the fact that he
wrote a monograph on this triad and a commentary on the Philebus,
both now lost. As manifestations of the Good within the realm of
Being, they direct the human soul towards the Good.”

Anne Sheppard 1980: 100 suggests that Proclus drew up a correla-
tion between the three monads of Truth, Beauty and Symmetry and
the types of life listed in Phdr. 248d that belong to those souls who
enjoyed the best vision of Being before they were born. Moreover,
she draws attention to the fact that he links this triad to the forms of
madness (novio) induced by the gods that are discussed in Phdr. 244a
ff. These are the erotic madness, the prophetic madness and the
poetic madness respectively. The link between Aphrodite and erotic
madness on the one hand and Apollo and poetical madness on the
other is evident. That leaves the mantic madness for Hermes and
philosophy. We are indeed allowed to connect this madness with
Hermes, for in In RP. 1 178, 29-179, 2 Proclus connects prophetic
madness with Truth, the monad to which Hermes leads up:

T. 3.6 In the same way as we say that prophetic madness exists

according to Truth and erotic madness according to Beauty, so also
we say that poetical madness is defined according to divine

Symmetry.”

The anagogic triad, then, works by taking possession of someone. It is
by means of this divine inspiration that the human soul surpasses its
own limitations and is transported towards the divine. The divine
madness comes especially to the fore in H. III 11: Proclus asks the
Muses to make him a Bacchant (vs. 11) and let him feed on their
honey (vs. 16), both traditional symbols for divine ecstasy (see
commentary ad loc.).

5.2 The relation between the leader-gods and the anagogic triad

Sheppard 1980: 99ff. has drawn attention to the fact that Proclus,
following Syrianus, connects the divinely inspired maniai with the

72 For Proclus’ interpretation of the triad of divine qualities in the Philebus, see
Combeés 1987 and Van Riel 1997: 311-318.

73 omep ovv kot pev v GARBetov ™V povtikiy, kotd 8¢ to kdAlog v
gpotikny poviov VeiotacsBon Aéyopev, obtog dpa kol kot ThY cvppetpiov v Beloy
v momrtikhy deopicOot eouéy.
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‘one of the soul.”’ The reason for this is that, as we have seen, the
divine maniai lead to the triad of divine qualities: Truth, Beauty and
Symmetry. Since these are qualities of the henads, i.e. the One in as
far as we can participate in it, and since like can only be known by
like, the divine maniai that lead us to them require necessarily the
involvement of the ‘one in us’.”

Now does this mean that Proclus aspires to be unified with the
highest gods through these hymns? I do not think so. How could
after all such humble gods as invoked in H. II, III, and V ever guide
the soul to the top of the metaphysical hierarchy? Moreover, the
hymns themselves do not suggest that Proclus requests this supreme
mystical experience’ from these gods. We should, I suggest, under-
stand this against the background of Proclus’ theory of emanation.
The triad of Truth, Beauty, and Symmetry extends itself from the
level of the henads throughout all levels of reality. The further
downwards it manifests itself, the less powerful it is. Hence Aphrodite
on the level of the hyper-encosmic gods cannot imbue us with the
same erotic madness as Beauty itself can. All the same, she can
inspire us to some degree with it, which is useful in the initial phase
of our ascent for example to the level of Nous.

The hymns suggest that the activities of the leader-gods and the
anagogic gods are related. This is most evident in the case of Helios
and Apollo and his Muses. H. I is directed to the leader-god Helios. It
appears that Apollo belongs to the series of Helios, i.e. that Helios
causes Apollo (vss. 18-19). The Muses, in their turn, emanate from
Apollo and thus also belong to the series of Helios. This explains why
Proclus prays for poetical inspiration from the Muses in a hymn to
Helios (vs. 44). On the other hand, the Muses inspire us with Bacchic
frenzy (vs. 11), i.e. the contemplation of the intelligible on the level
of Nous towards which the leader-god Helios elevates us.

In H. VII to the leader-goddess Athena, Proclus prays for things
associated with Athena, like wisdom, but also for an eros strong

74 For the ‘one of the soul’ see § 3.

75 Cf. the discussion of In Alc. 247, 8-248, 4 in § 3 and Providentia § 31, 5f. where
the true madness (poviav og ¢AnBdg BpvAlodowy #vBeov) appears to be the ‘unum
anime’ (one of the soul’) by means of which we unite with the One (cuvogBeicav
t® &vi). ‘For everything is known by something similar’ (névto yop 1@ Opolw
YIVOOKETON) .

76 Mysticism is understood here as the ‘belief in the possibility of an intimate
and direct union of the human spirit with the fundamental principle of being, a
union which constitutes at once a mode of existence and a mode of knowledge
different from and superior to normal existence and knowledge’ (Dodds 1965: 70).
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enough to lift him up towards Nous (vss. 34-36). Perhaps eros is
mentioned in a hymn to Athena because Athena may herself be said
to be a goddess of love in some respect: the intellectual love for
wisdom, that turns the philosopher away from the vices of the
material world, see, e.g., vs. 18 where Athena is said to love (fipoo)
the power of virtue.

Given the fact that the elevating triad ranks below the leader-gods,
I suggest that the forms of mania caused by the former constitute a
phase preliminary to that of the elevation by the leader-gods towards
the divine Nous. At both levels, however, the same forces are at work,
like that of Love in case of Aphrodite and Athena, and that of divine
Symmetry or harmony in case of the Muses and Helios. Ultimately,
these forces may lead us to such monads as Beauty and Truth, but
long before that point hymns will have ceased to be functional.
Hymns consist after all of logoi, the means of expression on the level
of discursive intellect.

6. Conclusions

In the extant hymns, Proclus addresses two different groups of gods:
anagogic gods who induce divine madness in the human soul, and
the leader-gods who lead up towards divine Nous. Both groups of
gods rank relatively low in the divine hierarchy. The latter group of
gods emanate from the Demiurge or divine Nous. The divine Nous
contains all causes in a unified manner. In the case of the leader-
gods, these causes emanate from the Demiurge and become split up.
Each leader-god is the cause of a whole series. Since all members of
such a series share the same cause, they have something in common
with each other and with their cause. It is for that reason that the
leader-gods are characterized by likeness (0pot0tng). We shall come
back to this in the next chapter, because likeness will appear to be
the pivotal element in the theurgical rites of which the hymns are a
part. For the moment, let it suffice to note that, thanks to our
relation to these causes, we may together with these leader-gods
return towards the divine Nous. This return to Nous is sometimes
described as reaching the paternal harbour, a formulation echoed in
the hymns. To reach this state of being in Nous was of particular
importance for Proclus, for it constitutes an important step in his
mysticism. Being united with Nous lends a greater degree of unity to
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the human soul and hence it becomes more divine. Perhaps even
more important, it helps us to escape the ‘wing of Fate’, i.e. the cycle
of rebirth in the realm of matter. The hymns directed towards leader-
gods are H. I, VI and VIIL.

H. 11, III and V invoke deities which Plato associated with divine
madness, Aphrodite and the Muses. These gods rank below the
leader-gods, but they appear to be somehow connected to the triad of
Truth, Beauty and Symmetry from the Phlb. In my interpretation, this
does not mean that these hymns are supposed to bring Proclus there
directly, but rather that they inspire him with upward-leading powers
which will eventually bring him there, but not before he has passed
through subsequent other divine realms, including that of the leader-
gods. In fact, as we have seen, the leader-gods inspire the human soul
with the same kind of erotic and poetical madness as Aphrodite and
the Muses do.

We have left the gods of H. IV out of the discussion because their
nature cannot be determined. All the same, they fit into the general
picture sketched above. In the introduction to H. IV, I shall argue
that this hymn is a prayer for an inspired study of secret texts, not
unlike H. III to the Muses. The gods invoked are celebrated as the
gods of sophia, wisdom. Wisdom is the mode of knowledge of Nous
and once we partake in it, we function like it.”” If they lead us towards
wisdom, this implies that they bring us towards an existence
according to Nous. This is brought out by the last verse of the hymn,
in which Proclus asks the gods to reveal to him the §pylo kot tedetdg
of the holy mythoi. This formulation calls into mind Phdr. 250b8-c1:
when the souls contemplated the Form of Beauty, they were ushered
into the most blessed of all mysteries (¢teAoVvTo T@V TeEAETAV poKOL-
protatnv) which we celebrated (dpyidlouev).” As we have seen
above, Proclus consistently links this image of mystic rites from the
Phaedrus to the contemplation of the Forms on the level of Nous.

77 Theol. Plat. 1 25, p. 109, 17-8: ... v Belov cogiav, fig ko 6 vodg mAnpoduevog
YWVAOGKEL TG GVTOL KO Yoy Ol LETEXOVGOIL VOEPRDG EVEPYOVTLV. ..

78 Phdr. 250b8-c1: ételodvio 1@V tehetdv fiv Béuig AMéyewv pnokaplotdmy, fv
opywalouev KTA.



CHAPTER FOUR

THE THEORY BEHIND THEURGY

1. Introduction

In the previous chapter (III § 4.1) we have seen that with Iamblichus
Neoplatonic psychology underwent an important change. From now
on, the human self was confined to the level of Soul and no longer
rooted in the realm of Nous. As an important consequence we noted
the fact that the contemplation of the Forms was thus placed outside
the reach of the human soul proper, as well as all other divine enti-
ties above the level of Soul, and that consequently the Neoplatonists
put their trust in theurgy in order to obtain divine help to overcome
the limitations of the human soul. In the next two chapters we shall
explore the nature of theurgy in relation to Proclus’ hymns. My main
objective will be to show that Proclus” hymns are part of theurgical —
or hieratic, as it is sometimes called — practice and as such represent
an essential part of the Neoplatonic philosophical life.

There is a novel element in my approach. Admittedly, many
scholars have mentioned the fact that the hymns abound with
Chaldaean, i.e. theurgical, idiom! or are even directed to Chaldaean
deities.? To the best of my knowledge, however, no one has ever
systematically studied the hymns as examples of theurgical practice. A
double benefit will be derived from this approach. On the one hand,
it will enhance our understanding of the hymns. On the other, such a
reading of the hymns will shed light on Proclus’ attitude towards
theurgy. Until now, discussions of this subject have contented
themselves with the treatment of Proclus’ remarks about theurgy. I
think that the hymns put us in a position to compare theory to
practice. One would expect the latter to foster understanding of the
former and thus of Proclus’ attitude in general.

This chapter deals with the theory of theurgy in general: what was
theurgy? How was it supposed to work and what to achieve? What
kind of gods did it involve and up to which level in the divine

1 See e.g. Vogt 1957 apparatus fontium.
2 As H. IV is supposed to be, but see my introduction to the hymn.
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hierarchy did it function? In the next chapter, we shall examine to
what extent Proclus’ hymns may be considered as part of his
theurgical activities.

2. Theurgy: the origins

There was theurgy before there was Neoplatonism. This paragraph
intends to sketch theurgy in its own right, before the Neoplatonists
adopted and adapted it. The founders of theurgy are father and son
Julian. Suda calls the former ‘Chaldaean’ and the ‘philosopher’,
whereas the latter, who lived under the reign of Marcus Aurelius, is
called the ‘theurgist’.® Their reputation soon grew to mythical
proportions, which led even a great scholar like H. Lewy astray, only
to be deflated by H. D. Saffrey.* To sum up his findings: There
existed a collection of oracles and magical rites, to which Julian the
father as a Chaldaean (magician) had access. He was, however, not
just a magician but took also interest in the (Middle) Platonism of his
day, hence the epithet ‘philosopher’. Through the intermediary of
his son, who acted as a medium, he caused oracles to be given by
Plato himself. The Chaldaean Oracles, the holy scripture of the
theurgists, were a mixture of the older Chaldaean oracles and the
newer ones given a Platonist colouring by the two Julians.

The precise meaning of the word Beovpyio is much debated.
Contrary to Qeoloyla, it is not just a matter of speaking about the
divine, but also involves action. The question is what kind of action
we should think of. Some have suggested that the theurgist operated
on the gods. Others suppose that he made Oeot, i.e. that the theurgist
had the power to make a god out of a man, or at least made him
godlike. As we shall see, this is how the Neoplatonists were to under-
stand the works of the theurgist. On the other hand, it has been
stressed that these interpretations cast the human theurgist in an
active role, whereas, if theurgy was to function, the gods themselves
could not remain passive. Thus we obtain the interpretation of
theurgy as ‘action of the divine” which the theurgist tried to procure
from the gods.

3 Suda TovAowdg (433 and 434).

4 Saffrey 19812: 210-220, criticizing Lewy 1978: 3-4.

5 For a survey of the different interpretations of the word theurgy, see Blumen-
thal 1993¢, who himself tries to uncover the origins of the word. The interpretation
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In any case the theurgist tried to summon forth the gods. This
could take different forms. The god could manifest him or herself in
a statue (dyodpa) or in a medium.® The god, who was thus present,
then answered the questions of the theurgists by means of oracles.
They took the form, as oracles often did in Antiquity, of hexameters
in a sort of archaic Homeric Greek, which gave them a solemn and
elevated ring. Concerning these oracles it should be noted that our
collection of them is the result of the arduous attempts of modern
scholars, beginning with W. Kroll’s edition in 1894, to flesh them out
of later, especially neoplatonic, texts in which they were quoted.”
These oracles are our prime source for the reconstruction of theurgy.
However, the mutilated form in which they have come down to us, as
well as the fact that the Neoplatonists who quote them usually cite
them in the context of a neoplatonic interpretation, greatly impedes
the attempts to do so. In this respect, the study of the oracles is
comparable to the study of the Presocratics. Only fragments and
testimonies survive in later philosophers. Regrettably, the context in
which the latter quote them more often than not obscures rather
than clarifies the actual meaning of the fragments.® Hans Lewy’s
monumental study Chaldaean Oracles and Theurgy. Mysticism Magic and
Platonism in the Later Roman Empire, which first appeared posthumous-
ly in 1956 and later in a reworked and augmented second edition in
1978 edited by M. Tardieu, offers us such a reconstruction. Although
on-going research has brought to light new testimonies and has
corrected and qualified some of Lewy’s findings, the work is still
indispensable for the student of theurgy.

In the context of a study of Proclus’ hymns, we should pay
attention to this situation. As we shall see in the commentary section,
Proclus’ hymns abound with expressions from the Chaldaean oracles.

of theurgy as ‘action of the divine’ is argued for by Majercik 1989: 22 and Smith
1974: 100 (discussing Iamblichus’ concept of theurgy): ‘Men are involved in the
operation of ritual on divine actions, but it is the divine which achieves results.’

6 For the evidence of the procedure, which is known as the ‘binding’ and
‘loosing’ of a god, see Lewy 19782: 41f. and Majercik 1989: 27-29.

Des Places’ edition in the Budé-series (19963) is now the standard. Helpful is
also the edition with commentary and English translation by Majercik 1989.

8 For the problems facing a scholar working on the oracles, cf. Lewy 1978: 74-6,
who concludes: ‘If the task of its (sc. the Chaldaean Oracles, RMB) interpreter is
often ungrateful, and if the problem he sets out to solve sometimes seems to
partake of the nature of a jigsaw puzzle, the reason is to be sought in the fragment-
ary character of the tradition and in the necessity of keeping in check the constant
temptation to adopt the Neoplatonic explanations.’
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However, since we lack an independent tradition, we are only able to
recognize Chaldaean expressions in so far as Proclus and other
Neoplatonist who cite the oracles have passed them down to us. In a
prose text we can sometimes recognize a (part of a) Chaldaean
oracle, even when it is not labelled as such, thanks to the fact that the
oracles are hexameters in mock archaic Greek, and thus recognizably
different from philosophical prose. However, since Proclus’ hymns
also consist of hexameters in a kind of archaic Greek, we cannot re-
cognize references to the oracles in them, unless Proclus or someone
else has quoted them elsewhere as being such. To give an example:
there is no way to tell whether the rare adjective dpoevoBupog in H.
VII 3 has been borrowed from the oracles or not. Therefore we can
never hope to fully map the influence of the Chaldaean oracles on
Proclus’ hymns. Moreover, the interpretation of references to the
oracles in Proclus’ hymns is somewhat problematic. Since Proclus
reads the oracles through his Neoplatonic spectacles, our task is to try
to uncover the Neoplatonic significance Proclus attached to these
expressions, not to determine the original meaning.

The oracles provided the theurgists with precious knowledge of
the divine world. They taught them how the divine world was struc-
tured, which god to contact, how to do it, and what use to put this
contact to.? As a result, the theurgist was a master in what we would
call ‘white magic’ (magic for beneficent ends), like rainmaking in
times of drought,!? preventing earthquakes!! and healings.!? Impres-
sive though these miracles might be in their own right, they were only
of secondary importance in comparison to the real benefit to be
derived from the practice of theurgy: the salvation of the human soul.
The Chaldaean oracles preach the pessimistic view of the soul/body
relation set out in Plato’s Phaedo. The human soul originates from the
divine intelligible world, but has descended into the realm of matter.
Most souls forget their origins completely and become wholly en-
gulfed by the world of matter. As a result, they die with a soul stained
by matter and are not allowed to ascend towards the intelligible
world, but are dragged off to Hades by daemons. Those souls,

9 For a map of the Chaldaean system, see, e.g., Lewy 1978: 67-176, Des Places
19963: 18-15, Dillon 1977: 393-395, Majercik 1989: 5-16.

10 As for example Julian fils is reported to have done during the campaign of
Marcus Aurelius against the Macromans, see Lewy 1978: 4. Saffrey 1981¢: 213f.,
though, ascribes the miracle to Marcus Aurelius himself.

11 As Nestorius did in the case of Athens, cf. Zosimus IV 18, 2.

12 On this aspect of the theurgy, see Lewy 1978: 216.
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however, who have been so fortunate as to go through the theurgical
initiations, are cleansed and after death allowed to take their place in
the intelligible realm (cf. chapter III § 3: the escape from the ‘Wing
of Fate’). These rituals were of course supposed to be kept secret,
and as a result not much is known about them.!'® We know that,
somehow or other, the sun played an important role in the initiation
process: the initiate was supposed to be led up through the rays of
the sun towards the sun itself, thus obtaining purification. We shall
come back to this part of the Chaldaean initiation in our discussion
of Proclus’ hymn to the sun.

The working principle behind theurgy is the concept of cosmic
sympatheia. Certain animals, stones, plants and names were supposed
to be sympathetic to a certain deity. If handled properly during the
invocation of a god, these cOpfola or cuvBiuata would attract the
deity invoked. As Dodds notes, the use of these symbols was far from
original. Testimonies of their pivotal role in Greco-Egyptian magic
are numerous.!4* Nor was the philosophical interest in the phenome-
non of sympatheia restricted to the Neoplatonists, as the example of
Posidonius shows.!5 As we shall see below, this idea was to have a
profound influence on Proclus’ thinking and helps to explain much
of what is going on in the hymns.

3. Iamblichus and the introduction of theurgy in Neoplatonism

Since the Chaldaean oracles partly went back to Middle Platonism,
they were easily made compatible with Neoplatonism. However,
compatibility is no guarantee for incorporation, and Plotinus indeed
remains silent about the Chaldaean oracles and theurgy.!® Porphyry
accepts theurgy, but has only a limited use for it as a way to purify the
lower part of the human soul, while attacking those, notably Iam-
blichus, who give an overriding importance to it.!7 There must have
been more of such thinkers. In the often quoted words of Damascius:

13 On this ritual, see Lewy 1978: 176-226, and Majercik 1989: 30-46 for a critical
assesment of Lewy’s reconstruction and those by others.

4 Dodds 1947: 63.

15 For Posidonius on sympatheia see especially F106 ed. Edelstein-Kidd (=Cicero
De Divinatione 11 33-5) with the comments by Kidd 1988: 423-425.

16 It seems probable, though, that he perused the Chaldaean Oracles at some
stage of his career, as Dillon 1992 argues.

17 For Porphyry’s views on theurgy, see especially Smith 1974.
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T. 4.1 To some philosophy is primary, as to Porphyry and Plotinus
and a great many other philosophers; to others hieratic practice, as to
Iamblichus, Syrianus, Proclus, and the hieratic school generally
(trans. Westerink).18

As this quotation reveals, things changed with the appearance of
Iamblichus!® (late third, early fourth century, exact dates un-
known).20 He assigned a new role to theurgy. It should not just
cleanse parts of our soul, as Porphyry had it, but help us to ascend.
This new role of theurgy was prompted by the aforementioned
controversy between Plotinus and Porphyry on the one hand and
Iamblichus and the later Neoplatonists on the other about the
question whether or not the human soul descends entirely, as was
discussed in chapter III § 4.1.

Iamblichus defended the use of theurgy in the process of ascent
against Porphyry in a work now passing under the erroneous title De
mysteriis Aegyptiorum (Mpyst.), which it was given by its first translator
Ficino. In fact it is only a small section of the treatise that deals with
Egyptian ritual as an exponent of theurgy. A scholion?! offers the
correct title: Answer of master Abamon to the letter of Porphyry to Anebo and
solutions to the problems raised in that letter ("ABdumvog $130.6KGA0v TPOG
mv Hopeuplov npdg "AveBd £m1oTOANY GROKPLOLG KoL TV &V OOTH
amopnuatov Adoels).22 According to the scholion, Proclus in his
commentary on the Enneads noted that Abamon was really a nom de
plume of Iamblichus. The work was to become a manifesto for all the
Neoplatonists who valued ritual theurgy over contemplative
philosophy, Proclus included. The latter had evidently read the De
Mpysteriis, as the scholion shows.

18 Damascius In Phd. 1 § 172 ed. Westerink: “Ott o1 puév v @1locopicv mpoti-
udov, dg Mopevpiog kol MTAwtivog kol GAAot toAlol iAdcogot- o1 8¢ Thv iepatikniy,
a¢ Tappriyog kol Tvprovog kol Mpdrhog kol ot iepatikol mdvTeg.

19 Tamblichus’ views on theurgy and its relation to philosophy have recently
been discussed in three monographs, all worth mentioning, Nasemann 1991, Shaw
1995, and Clarke 1999. Unfortunately Shaw does not take Nasemann’s fine study
into account. Also useful for the understanding of Iamblichus views on theurgy are
Zintzen 1983 and Smith 1974: 83-99.

20 On Iamblichus’ life, see Dillon 1987: 862-875.

2l Des Places 19892 38, the scholion is probably by Pselllus as Sicherl has
argued. For an extensive treatment of the attribution of Myst. to Iamblichus and
the value of the aforementioned scholion in that discussion, see now Nasemann
1991: 13-24.

22 The spelling of the name with double p, although frequent in editions, is a
conjecture that can be traced back to Gale’s edition, as Clarke 1999: 26f. shows.
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According to Iamblichus, theurgy brings about the elevation of the
human soul to the gods and their subsequent union with them.
Porphyry takes this to imply that the theurgist as an inferior being
tries to force the gods into doing things. He thus accuses Iamblichus
of being an impious magician, for magic as opposed to pious worship
is characterized by Gotterzwang. lamblichus is at pains to deny this
accusation, as is illustrated by the following quotation:

T. 4.2 It is because of such a will (i.e. the free will of the gods to do
good to the theurgists, RMB), that the gods, being gracious and
propitious, illuminate the theurgists ungrudgingly; they call the souls
of the theurgists upwards to themselves and furnish them with an
union with themselves, accustoming them, although they are still in a
body, to detaching themselves from it and to turning towards their
eternal and noetic principle.?

This could be a summary of what takes place in Proclus’ hymns: puri-
fication, i.e. detachment from the body, followed by anagoge leading
towards illumination, which comes finally down to unification, in the
case of Proclus’ hymns notably with the Demiurge and Beauty.

Iamblichus here drives forcefully home the point that the gods
willingly fulfil the prayers of the theurgist for illumination. They do
so according to their free will ungrudgingly (816 BovAfcewg GeBo-
vag), because they are gracious and propitious (evpevelg 6vteg kol
TAew). Theurgy, according to Iamblichus, is not based on force
exercised by humans over the gods, but on love (@iMa).2* It is not the
emotional love to which mortals may fall victim — the perfect gods
have no such things as emotions — but the love of the creating gods
for their creatures. Proclus too, as will appear, believes that it is this
causative relationship which underlies theurgy. Theurgy stimulates
this love by means of symbols, about which we shall speak further
below. The theurgist, by stimulating these feelings of love, does not
use force but persuasion (nelfd).25 Proclus, as we shall see in the next
chapter, uses these terms to describe prayer, without however
elaborating on them as Iamblichus does here.

25 Myst. 112 (41, 4-11): Awdt Tiig torodTng 0dv BovAiceng dpbévag ot Beol 1o eidg
gmAdurovoty evpevelg Gvieg kol e tolg Beovpyolc, TG te Yoy oig 0vTdV elg Evtong
dvoxododuevol kol Ty évocty adtalg Ty mpodg eavtodg yopnyodvreg, £01lovtég Te
adtog kol £t év cdpatt oboag deictacbot t@v copdtov, nl 8¢ Ty didov kol
vonTthv otV dpyMv mepiéryesbon.

2 Myst. 112 (42, 7-9).

25 On theurgy as persuasion of the will of the gods, see e.g. Zintzen 1983 and
Nasemann 1991: 123-128.
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For Iamblichus it is philia instead of sympatheia that connects us to
the gods. He distinguishes between the two. He understands sympa-
thy as a power at work within the material cosmos only, whereas the
divine love surpasses the limits of the cosmos and ties the material
cosmos to the divine, noetic one. In Proclus, however, sympathy is
taken in a wider sense and is equated with divine love. Iamblichus
had good reason to make this somewhat artificial distinction. Plotinus
had explained magic in terms of cosmic sympathy, and so did
Plotinus’ student and Iamblichus’ opponent Porphyry. Therefore
Iamblichus, in his attempts to vindicate theurgy, did not want to
associate it with sympathy in any way whatsoever. By Proclus’ time,
the advocates of theurgy had carried the day, and he did not feel the
need to avoid the term ‘sympathy’. He uses it as an equivalent of the
Iamblichean philia (a term also used by Proclus) between causes and
effects at different levels of reality, not as the magic cosmic sympathy
which Iamblichus had sought to exclude.?6

As Iamblichus explains, illumination and unification cannot be
obtained through contemplative philosophy as advocated by Plotinus.
The unification with the gods is the work of the gods, ‘for thinking
does not link the theurgists with the gods. For, if so, what would
prevent those who philosophize theoretically (tobg Oewpnrtixdg
plrAocogodvtag) from experiencing the theurgical unification (tnv
Beovpyicny €vmowv) with the gods?’?7 Iamblichus argues that if our
thinking would indeed stimulate the divine to unify itself with us, the
inferior would act on the superior. This is against the rules of
nature.?® Something surpassing mere rational thinking by far (brep
naoov vonowv) could not be brought about by philosophizing. ITambli-
chus here cashes in the consequences of his rejection of Plotinian
psychology. In Plotinus’ theory, unification with the gods of the world
of Nous meant unification with what one is, at least partially, oneself.
However, since Iamblichus downgrades the nature of the human
soul, contact with the gods becomes contact with superior beings. He
is thus able to turn the tables on Porphyry. It is the theoretical
philosopher who as an inferior being seeks to manipulate the gods,
just as a magician would have done.

26 On the difference between cosmic sympathy and divine love, see Iamblichus
Myst. V7 and 9. This difference is discussed in e.g. Smith 1974: 90ff. and Nasemann
1991: 123-128.

27 Myst. 11 11 (96, 14-16).

28 Myst. 1111 (97, 9-11).
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In the case of theurgy, on the contrary, the gods are moved not by
means of our inferior thought but by means of their own cuvBiuora:

T. 4.3 For in fact, even when we do not think, the signs themselves of
their own accord do their characteristic work, and the ineffable power
of the gods, to whom these signs belong, recognizes of its own accord
its proper images, but not because it is woken up by our thinking.29

So, for Iamblichus, theurgy was ultimately about unification with the
gods and it was obtained by means of the divine cuvBqpoto. These
symbols may be a variety of things. He mentions material symbols3?
like ‘an animal or a plant here on earth, which preserves the
intention of its creator in an unmixed and pure fashion,’3! stones and
aromatic substances,?? but also symbolic pictures, names and musical
compositions?® and numbers.?* These signs originate from the gods
who respond to them of their own accord. The theurgist, then, does
not force the gods to do anything.

Contemplative philosophy fell short of achieving exactly this
unification. That is not to say that philosophy was completely
discarded. Iamblichus is after all justly noted as a philosopher, and an
important one at that. He maintained philosophy as an auxiliary
cause (ocvvaitiov), a requirement for receiving the illumination
brought about by theurgy, along with such things like a good dispo-
sition of the human soul (1o SAoc Thig yuyfic dpiotag drabécelc) and
purification (thv mepl uag kebapdtnta).35 In his interpretation,
theurgy was not so much about working on the gods as making gods,
i.e. turning men into gods by means of unification of the former with
the latter. In this way, he hoped to reach the goal of all Platonic
philosophy: to become like god.36

29 Myst. 11 11 (97, 4-9): Koid yop un voodvtov fudv odtd t& cuvBiuoto &’
govtdv 8pd 10 oikelov Epyov, kol T t@v Bedv, mpodg odg dviker Tadta, Eppnrog
Sdvopig adth &e’ Eovthg Eryyvdoket tog oikelog elkdvog, AL’ 00 1@ dieyeipechor
1o Thg Nuetépog vonoeng

30 For a discussion of Iamblichus and Proclus on material symbols, see Shaw
1995: 162-169.

31 Myst. V9 (209, 15-17), see Nasemann 1991: 129-131 for a discussion of this
passage.

32 Myst. V 23 (233, 11-14: 7 Beovpykn téxvn ... cvundéker noAldkig AiBovg
Botdvag Eda dpdpote EAlo ToredTo 1epd kol TéLeLo kol BeoetdT . ..

33 On these symbols, see Shaw 1995: 170-188.

34 On numbers as theurgical symbols, see Shaw 1995: 189-215.

85 Myst. 11 11 (97, 13-17).

3 See e.g. Myst. 1 15 (48): we obtain likeness to god by means of theurgical
contact with him (xol thv Tpog ovto (sc. the deity) dpordtnTo Ard Tod cLVEXDG CVTY
npocopdelv ktouedo).
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4. Proclus and the continuation of theurgy in Neoplatonism

4.1 Introduction

Iamblichus’ influence on the Athenian Neoplatonists can hardly be
overestimated and Proclus does not conceal his debt to the Syrian
master. This holds especially true in the field of theurgy. As Damas-
cius noted in T. 4.1, Proclus followed Iamblichus in the promotion of
theurgy over philosophy. A point in case for Iamblichus’ influence
will be Proclus’ theory of theurgical prayer, to be analysed in the next
chapter, which he borrows straight from Iamblichus. If one wishes to
understand Proclus’ ideas about theurgy properly, one could hardly
do without some knowledge of Iamblichus. It is obvious that Proclus
too was firmly convinced that mere philosophizing could not lead up
the soul to union with the gods and that it had to take recourse to
theurgy, although I do not claim that Proclus’ ideas about theurgy
are exactly the same as those of Iamblichus.3” Let us therefore now
examine Proclus’ relation to theurgy.

4.2 Proclus the theurgist

Proclus’ passion for theurgy is clear both from his own writings and
his biography written by Marinus. The latter even dedicates a whole
chapter to Proclus’ theurgical excellence. He was initiated into the
Chaldaean wisdom by Asclepigenia, the granddaughter of Nestorius.
Apparently, this was a gradual process:

T. 4.4 [T]he philosopher was cleansed by the Chaldaean purification;
then he held converse, as he himself mentions in one of his works,38
with the luminous apparitions of Hecate, which he saw with his own
eyes; then he caused rainfalls by correctly moving the unx;39 by this
means he saved Attica from a severe drought. He proposed means to
prevent earthquakes; he tested the divinatory power of the tripod;
and even uttered verses about his own destiny.*0

%7 Sheppard 1982: 214 rightly reproaches Smith for assuming too readily that
Proclus’ and Iamblichus’ views on the matter are essentially the same. The point is
especially driven home in the stimulating study by Clarke 1999.

38 The work mentioned does not survive.

39 A kind of magical instrument, described by Psellus as a golden sphere
embedded with a sapphire and swung around by means of a leather strap, on which
see further Majercik 1989: 30.

40 Marinus Vita Procli § 28, trans. after Rosan 1949: 29: 6 ¢1Adco@og toig XaAdot-
koig koBopuoic kaBaipduevoe, pdouoct pév ‘Exotikolc gotoeldécty oadTontovpévolg
OuiAnoev, dg kol adtdg mov pépvnton év 18l cvyypdupatt. duPpovg te éxivnoey,
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Marinus then continues to quote two samples of these verses which
foretell the beautiful destiny awaiting Proclus’ soul after this life.
Apart from these and other miracles performed by Proclus (among
which healings were especially important), Marinus also informs us
that Proclus was an eager student of the Chaldaean Oracles. He
started studying them under the guidance of Syrianus, who unfortu-
nately died soon after the course had started. This did not stop
Proclus from studying the works by Porphyry and Iamblichus on the
Oracles and other related Chaldaean writings. As a result of his study
over a period of five years he managed in the end to produce a
commentary on the Oracles (Marinus Vita Procli § 26).

It is not clear whether the fragments of the writings by Proclus on
the Oracles which have come down to us belong to the product of
this five years labour. We have two opuscula which deal with theurgy
only: a collection of five fragments on the philosophy of the
Chaldaeans, entitled in the manuscripts IIpéxAov éx tfig avtiig
xoAdokic rhocoeiag (Chal. Phil.)*! and a fragment entitled Iepi tiig
ko’ "EAMvog iepotixfig téyvng,*2 also known under the Latin title,
given to it by Ficino, Opus Procli de sacrificio et magia (De Sacrificio) .3
To my mind, the former work could well be part of the commentary
Marinus reported about in the Vita. The latter work deals especially
with the powers of sympatheia and symbols. We shall look at this work
in greater detail below. In the rest of Proclus’ @uvre too, we find
numerous references to theurgy and the Chaldaean oracles.**

4.3 Anne Sheppard on Proclus’ attitude to theurgy

Preventing earthquakes is one thing, unification with the gods is
another. Neoplatonists may bring both activities under the heading

fuyyd Tver tpocedpag kivicag, kol adxudv éEaiciov Ty Attuv NAevBépncev.
euAaxTpld 1 celoudv kotetifeto xail tfig toV Tpimodoc povrixfg évepyelog
dmelpdBn, mepi te g 0dT0d AMNEemg otixovg EEEBokev.

41 Text, translation and notes given by Des Places 19963: 202-212, who also lists
previous editions (p. 202).

42 Edition of the Greek text in Bidez 1928: 139-151, partial translation by
Festugiére 1944: 134-136.

4 It should be noted that the Latin title is a somewhat unhappy one, because
Iamblichus goes in Myst. to some lengths to show that theurgy is not magic, the
difference being that the magician claims to force the divine to work for him,
whereas in the case of the theurgist, the gods collaborate willingly.

4 For a list of Proclus references to the theurgical ritual, see Lewy 1978: 495-6
(Excursus X) and Sheppard 1982: 218-222 for references to Proclus’ attitude
towards theurgy in his writings.
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of theurgy, but one cannot help feeling that these are two quite
distinct activities, however much they may depend on the same
techniques of attracting the gods by means of symbols. Consequently,
scholars tend to distinguish between a lower, i.e. more material, and
a higher, i.e. more spiritual, kind of theurgy in Proclus. A similar
distinction seems also to apply to Iamblichus.*> To my mind this is an
important distinction in the context of the hymns. Therefore, I shall
now pause to discuss it.

The contribution of Anne Sheppard (1982) to the debate about
lower and higher forms of theurgy in Proclus takes the foregoing
discussion into account, as well as texts hitherto left out of considera-
tion. It therefore provides a good starting-point for the present dis-
cussion. She distinguishes between three sorts of theurgy. The lowest
form of theurgy she equates with white magic, surely a somewhat an
unhappy term in the light of Iamblichus’ attempts in Myst. to deny
that theurgy has anything to do with magic. This lowest form of
theurgy is concerned with operations in the material world. The
miracles performed by Proclus mentioned in T. 4.4 come under this
heading. The theurgical rites of this kind pertain to the affairs of
human life, but there is no suggestion that Proclus used these rites to
induce mystical experience.40

Sheppard then proceeds to distinguish two other types of theurgy.
In this, she introduces a new element, for in discussions up till then
people tended to distinguish between just two types of theurgy in
Proclus. The next two types of theurgy are to be distinguished from
white magic, because they are directed towards the ascent of the
human soul, whereas white magic is not. Sheppard suggests that Pro-
clus therefore did not regard this white magic of much importance.

The task of the second type of theurgy is to unify the soul at the
level of Nous and make it thus noerically active. It takes the ascend-
ing human soul as far as the point where the noetic world joins the
noetic-and-noeric world.4” According to Sheppard, it is not clear
whether this form of theurgy implies rites and if so, which sort of
rituals we should be thinking of. She guesses that these rituals, if any,
are purifying ones.

We can induce some evidence from Theol. Plat. IV for the fact that
there is indeed theurgy up till that level and that it entails more than

45 See for Iamblichus Smith 1974: 83-99.
46 Sheppard 1982: 223.
47 Sheppard 1982: 221.
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just purifying rites. In the first half of Theol. Plat. IV, Proclus discusses
the gods on the level of Life, i.e. the noetic-and-noeric gods. In his
discussion of the ascent of the human soul through their realm, he
refers to a Chaldaean ritual, in which the body of the initiate is to be
buried with the exception of his head during the most secret part the
of initiations.*® Smith takes this to be an indication that Proclus still
allows some form of theurgical rite at higher levels.*® Sheppard again
argues that this only shows that the theurgists and Plato hold the
same metaphysical views.5? However, at the end of his treatment of
the noetic-and-noeric gods, Proclus prays to these noetic-and-noeric
gods that they may initiate him in their mysteries, ‘illuminating me
not by means of words but through theurgical rites’ (o0 Adyoig GAA’
£pyotg pwticovteg).5! Thus I think it highly unlikely that Proclus re-
fers to the burial rite just for the sake of pointing out the parallelism
between Plato and the theurgists. Be this as it may, it shows that there
is even still ritual theurgy at the level of the noetic-and-noeric gods
and moreover that at this level the theurgical ritual involved does
more than just cleanse us. It also illuminates.

The last and highest type of theurgy is the one that brings about
the mystical union with the One, sometimes described as assimilation
with the Father (Chal. Phil. Fr. 2, p. 207, 24, cf. chapter II § 3.1). The
‘one in us’ contacts the one of the gods (see chapter III § 3). It
functions as a theurgical symbolon.

Sheppard is convinced that this form of theurgy leaves all ritual
behind it. She presents this as something that is very likely,52 but in
fact we can be absolutely sure. Proclus says so in as many words in
Chal. Phil. Fr. 2 p. 207, 17ff. There he cautions us not to think that we
please the Father ‘with an empty storm of spoken words nor with a
fantasy of (ritual) acts embellished with art.’>® The only form of true
worship of him consists in unification with him, thus positively
denying any function to ritual. To this we may add the evidence of In
Crat. § 71, p. 32, 29f., already pointed out by Sheppard herself5* and

48 Theol. Plat. IV 9, p. 30, 17ff.

49 Smith 1974: 116.

50 Sheppard 1982: 222.

51 Theol. Plat. IV 26, p. 77, 23, for the identification of the with theurgic
mysteries, see Saffrey-Westerink additional n. 6 to p. 77 on p. 172.

52 Sheppard 1982: 221: ‘There is no clear indication in Proclus that it was
external theurgic rites which were used to activate the ‘one in the soul’ in this way.’

3 um odv Kkevii pnpdrov kotonyidt neloety EAnilopev 1ov Adyov dAnbdv deordtny
unde Epymv pavtooio Hetd TéxvNng KEKOAAMTIGUEV®VY

54 Sheppard 1982: 221.
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discussed at chapter V § 3.4.3, which seems to imply that ritual
theurgy only works up to the level of the noetic-and-noeric gods.

I agree with Sheppard’s tripartite division of Proclean theurgy,
although it needs a qualification. In the next chapter, I hope to show
that Proclus’ hymns may be understood as theurgical devices. If so,
this fact will shed new light on our understanding of theurgy. As I
have argued in the previous chapter, most of the hymns aim at
unification with Nous, which corresponds to the second type of
theurgy in Sheppard’s division. In that case, we would have dis-
covered an example of the second type of theurgy. We could then
know that the second type involved ritual, which may have included
purifying rites, but certainly hymns. Note, however, that the hymns
cover only a part of this type of theurgy, since it elevates us up to the
noetic-and-noeric domain, far past Nous.

4.4 Proclus on symbols

As we have seen in this chapter so far, the essential ingredient in the
theurgical ritual, both as conceived in pre-Neoplatonic theurgy and
in theurgy as conceived by Iamblichus, are symbols (cOpfolro or
ouvBiuata). The same goes for Proclus. I now intend to show that
there is a special relation between the leader-gods, i.e. the gods to
whom most hymns are dedicated, and the theurgical symbols. In
order to demonstrate this, I shall now focus on what Proclus has to
say about symbols.

What is a symbol for Proclus? It is something immaterial which
marks someone or something as the product of a cause. These
causes, which are the gods of Proclus’ metaphysical system, are
situated at the various levels of reality and even seem to include the
One itself.% It is due to such symbols that we are able to return to the
causes of which we bear the symbols. Sometimes Proclus also uses the
term to designate something which, since it contains such a mark,
can be used in the theurgical ritual to attract the god who is its cause.
Thus, both a certain man and a certain stone may have the sun as
their cause. Of the man we will say that he has an immaterial symbol
of the sun engraved in his soul. The stone too contains such an
immaterial symbol. However, this same material stone, used in a
theurgical ritual to attract the support of the god Sun, may also be
called a symbol.

55 Chal. Phil. Fr. 1, p. 206, 21-23.
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It is these material symbols to which the few remaining pages of De
Sacrificio are dedicated. Starting-point is the famous Neoplatonic
golden rule of ‘all in all but appropriately’>®: we can see sun and
moon on earth (év tfj ¥fj) in an earthly manner (xfoving), whereas
plants and stones and living creatures can be seen in heaven in a
heavenly way (év ovpav®d ovpaving), living noerically (voep®g).57
Once the wise of old came to see this, and were able to link things
here to celestial things, ‘they led the divine powers towards the
mortal place and attracted it through likeness. For likeness is suffi-
cient to join the beings together.’58 Note that it is likeness (6potdtng)
which lends the material symbols its efficiency.

Proclus next draws an analogy to explain how theurgy attracts the
divine powers.? Take a wick (BpvoaAdi) and heat it first. Then place
it under the light of a lamp not far from the fire (we should bear in
mind that the Greeks lighted their homes with oil lamps and the like,
thus there was no light without fire). Next you will see the wick catch-
ing fire from above downwards without actually having touched the
fire of the lamp. The heating of the wick is analogous to the sympathy
(ovpndBeiar) of the things down here for the divine which already
exists beforehand. Placing the wick under the lamp is analogous to
handling the right material symbols at the right time in the proper
way. The catching fire of the wick is analogous to the coming (mop-
ovoia) of the divine light to that which is capable of participating in
it (10 duvdpevov petéyev), while the divine illumination moves from
the ontologically superior towards the inferior, thus from above to
below. Theurgy, the art of handling these material symbols, does not
just enable the theurgist to enter into contact with divine beings, like
daemons, but even to embark on the ‘making of gods’ (t@v Oedv
TowmoeLg), i.e. theurgy proper.

These material symbols can be virtually anything. They may be
stones, plants or animals. In De Sacrificio, Proclus gives a few examples
in regard to the sun. Examples of plants which are symbols of the sun
are the heliotrope and the lotus. The fact that the former turns
around while following the sun and that the latter opens its flowers

56 On this rule, see Siorvanes 1996: 51-56.

57 De Sacrificio 148, 19-21.

58 “A 81 kot1dovieg 01 TEAL Go@ot, T uev GAAOLG, TG 88 BAAOIG TposEyovTEg TV
ovpavimv, énfiyovto Oelog duvduelg eig 1ov Bvntov tdémov kol 1o Thg dpordrog
£pelAkOo0VTO - kot YOp 1 OHoLdTNG cuvdmtey To dvto A0S (pp. 148, 21-149,
1).
59 De Sacrificio 149, 1-11.
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when the sun rises and closes them at sunset show that they have
some relation with the sun. Examples of stones which are symbols of
the sun are the helites, which has a goldlike radiance, and one called
‘the eye of Belos’ (6 Bhiov 09Baludc) which resembles the pupil of
an eye and from which a glittering light shines out. The cock, which
always greets the rising sun, and the lion are examples of animals
sympathetic to the sun. We know that (parts of) sympathetic plants,
stones and animals were used during theurgical rites as appropriate
offerings. Often they were placed in the statue of the god to be
invoked. The Chaldaean Oracles refer to this practice. Fr. 224
instructs the priest to make a statue of Hecate from wild rue and to
adorn it with animals which live around the house like lizards. Of
these animals a mixture should be rubbed with myrrh, gum, and
frankincense. This statue has to be completed in the open, under the
waxing moon while the priest is praying. Proclus too refers to such
statues, for example in the commentary on the Cratylus, where he
writes that the telestic art, i.e. theurgy, makes the statues down here
(16 fide dydApoto) to be like the gods by means of symbols (§ia
Tvav cvuBdrov kol droppitev cuvOnudtmv),50 as well as in the
commentary on the Timaeus.5! He mentions a specific symbolic statue
of Aphrodite in H.V 4-5.

5. The relation between the leader-gods and theurgy

It is time to take stock. In this chapter we have seen that the later
Neoplatonists favoured theurgy over philosophy, because they were
convinced that the entirely descended human soul could not unite
itself by philosophizing with anything surpassing mere rational
thinking. In the previous chapter we have seen that Proclus strives
after unification with the Demiurgic Nous, i.e. with an entity surpass-
ing the human soul. We have also seen that the leader-gods play an
important role in this process. It is therefore reasonable to suppose
that the leader-gods play some role in theurgy. In the next chapter, I
will try to show that the hymns function in accordance with the
theurgical mechanism of sympathetic symbola, and hence demon-
strate that there is a practical link between theurgy and the leader-
gods. However, in Theologia Platonica VI c. 4 Proclus appears to give a

60 In Crat. § 51, p. 19, 12ff.
61 In Tim. 111 155, 18-22.
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theoretical explanation for the fact that the leader-gods are involved
in theurgy. Moreover, the close resemblance between the passage
from the Theologia Platonica and the fragment from the De Sacrificio
(discussed in § 4.4) makes it likely that the leader-gods are intimately
connected with theurgy.

It is stressed in De Sacrificio that symbola derive their efficiency from
likeness (0potdtg) to their causes, i.e. with the gods. In chapter IIT §
4.4 it appeared that the leader-gods are characterized by likeness, as
opposed to the Demiurge who is characterized by sameness. The
leader-gods — who are also appropriately called the ‘like-making’ or
‘assimilative’ gods (G@dépoiwtikol Beotl) — cause a double likeness.
The fact that all products of a cause proceed from the same cause
and revert upon the same cause makes the products like each other.
At the same time, they are also like their causes.®> What marks all
things off as belonging to the same series is an immaterial symbol of
their own monad, i.e. the top of their series (10 cOvOnua &v nocly
€01 T oikelog povadog) .63 In this way, very lofty things are present
in very humble things because the lower things partake of the higher
ones, while the less perfect are also present in the more perfect,
because the latter contain them as causes.5* Thus this is once again
the principle we came across in the De Sacrificio of ‘all in all but
appropriately’ (§ 4.4). Because of this likeness causes and products
and products of the same cause are bound together by an indissol-
uble interweaving (cvuniokn adidAvtog), which may be called philia
or sympatheia.®> Note that Iamblichus’ distinction between the two
terms is neglected, although the expression counlokmn Gd1aAvTog is
borrowed from him.% Proclus also gives two examples of such series
bound together by likeness: that of Hermes and that of Helios the
sun. Such a series, like that of Helios, he stresses, does not only
consist of beings which are superior to us, but also includes souls,

2 Theol. Plat. VI 4, p. 23, 19-26.

3 Theol. Plat. VI 4, p. 24, 8-9. The relation between the theory of symbolism and
that of causative series is not explicitly found in Iamblichus, although it seems
justified to suppose that Proclus was inspired by certain remarks by Iamblichus, see
Nasemann 1991: 135-136.

64 Theol. Plat. VI 4, pp. 24, 30-25, 2.

5 Theol. Plat. VI 4, p. 24, 26ff.

66 The expression occurs only in Iamblichus, Proclus and Damascius. For
Tamblichus, see, e.g., Myst. I 5 (17, 9f.); T 12 (42, 8f.). Nasemann 1991: 32
comments on the term cvurAokn: ‘cvurhokn ist in De myst. ein haifiger und
zentraler Ausdruck, der insbesondere die Vereinigung des Menschen mit den
Gottern bezeichnet.’
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animals, plants and stones.5” From our reading of the De Sacrificio we
have just learnt what particular stones, plants and animals Proclus is
thinking of.

But Theol. Plat. VI c. 4 does not tell us everything we would like to
know about the relation between theurgy and the ascent of the soul
to the paternal harbour of Nous. Especially it does not tell us whether
the material symbols are of any use in that process. It may very well
be, for example, that we only use our innate symbols to ascend,
whereas we use material symbols to invoke the divine power of that
series in order to perform white magic. The divine representative of
that series thus invoked need not even be the leader-god, but some
minor deity of that series like a daemon, for the likeness between the
different members of a series guarantees a mutual sympathy. Fortu-
nately, the last paragraph of De Sacrificio reveals that, in the case of
the leader-gods too, real material symbols are used. Let me quote this
text:

T. 4.5 In the initiations and other ceremonies concerning the gods
too, they selected the appropriate animals and other things. Starting
from these and similar things, they obtained knowledge of the
daemonic powers, that their beings (i.e. of the daemons) are con-
nected with the activity in nature and in bodies, and they are drawn
by means of these things towards intercourse with them. And from
the daemonic powers they proceeded even towards the actual making
of gods; in some cases they were instructed by the gods, in other cases
they themselves were successfully moved by the gods themselves
towards the discovery of the symbols belonging to them. In this way
then, leaving the nature and the activities of nature behind them in
the world below, they used the primary and divine powers.%8

In this text two levels of theurgy are distinguished: theurgy on the
level of daemons and that on the level of the gods. The former level
is evidently inferior to the latter. It is connected with nature and the
activity of nature. This seems to me to point towards the lowest kind
of theurgy in the triple division of theurgy according to Sheppard,

67 Theol. Plat. V1 4, p. 23, 27ff.: Aéyo 8¢ o 10 kpeittova yévn pévov Hudv, AL
ol Yoy ®v ap1Budg kol {hov kol eutdv kol ABwv.

8 De Sacrificio 151, 14-23: Kol v 1aig tehetals 8¢ kol talg dAAog mept todg Oeodg
Oepaneiong {pd te mpocfikovto €ehéyovto kol €tep’ drto. "Amd 3N todtev Kol TdV
to100t@v OpunBévreg, Taig dapoviovg duvduelg Fyvocay, dg npoceyeic el ovsion
Mg év i evoeL kol 101G copacy évepyelag, kol Ennydyovto 8u” odTdv ToVTOV elg
Guvovcioy - &nd 88 tovtwv én’ adtig fidn tog TdV Bedv dvédpapov mofoelg, T uev
an’ o0TdY 01800KOUEVOL, TO OE Kol odTOL KIVOOUEVOL Tt EVTMV £VGTOYWG E1g TV
1dv olkelwv cvuPolwv érivolov: kol oUT® Aowmdv, TV VUGV Kol TOG QUOTKOG
gvepyetog kdtm kotolmdvieg, ol tpmtovpyolc kol Belong éxpicavto duvdueot.
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i.e. white magic. However, the theurgy concerning the gods leaves
the world of nature behind it. Does this thus also exclude material
ritual concerning these gods? No, for the text states the theurgists
find the symbols appropriate to the gods, either because the gods
teach the mortals — by means of oracles I presume — or because the
theurgists, inspired by the gods, find these themselves. These symbols
cannot be the innate symbols. They consist of ‘animals and other
suchlike things’ which are used in rites. The powers of these gods are
described as npwtovpyds (primary). As Festugiére translates it, taking
the word literally, ‘puissances divines qui opérent en téte de la
chaine.’®” It underlines that these powers belong to the gods which
are ‘the leaders of the complete series’ (100G NYEUOVOG TOV GELPOV
O0Awv).7 As we have seen, these gods to whom a whole series belong,
like Helios, are the leader-gods of Theologia Platonica. Indeed, Proclus
Theol. Plat. VI 4, p. 23, 22-23 refers to the leader-gods as the ot
TYELOV1KOL KOL TPOTOVPYOL oiTioit.

6. Conclusions

We summarize our results in this chapter. Theurgy in its original
form aimed at making contact with and working on the gods by
means of rites based on cosmic sympatheia. The theurgist could thus
perform all kinds of miracles and secure the fate of the initiated after
death, by cleansing them ritually in this life from the defilement of
the body. Neoplatonists from Iamblichus onwards were driven
towards the practice of theurgy, because they had lost Plotinus’
optimism that philosophical contemplation could lead to unification
with the gods. It is important to heed the fact that the Neoplatonists
adapted theurgy to their own needs. References to theurgy in
Neoplatonic writings, and thus also in Proclus’ hymns, should thus be
understood not in the light of what we know of theurgy as such, but
according to the interpretatio neoplatonica.

As for Proclus, we have seen that he participated enthusiastically in
both the study and practice of theurgy. However, for Proclus theurgy
is not a monolithic thing. I accept Anne Sheppard’s tripartite struc-
ture of theurgy in Proclus, consisting of white magic, theurgy which
makes the soul noerically active and a kind of supreme, non-ritual

69 Festugiére 1944: 136, see also his note 4 .
70" De Sacrificio 148, 13.
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kind of theurgy. It is my contention that Proclus’ hymns are part of
Proclus’ theurgical practice. They belong to the theurgy of the first
and second type. In the next chapter I will argue for this.

Finally, I have argued that the leader-gods, the gods to whom most
hymns are directed and who are the ones who establish us in Nous,
are the theurgical gods par excellence. They are the prime causes of the
likeness that endow the material symbols in the theurgical rites with
their special powers. It is by means of these symbols that the Neo-
platonic theurgist attracts the divine powers and thus ‘make gods’,
i.e. they allow us to make an epistrophe to and subsequently effectuate
unification with the leader-gods, our return to the paternal harbour of
divine Nous.



CHAPTER FIVE

THE HYMNS: THEURGY IN PRACTICE

1. Introduction

In the preceding chapter we focused on the mechanisms of theurgy.
In the present chapter we shall examine to what degree we see the
mechanisms of theurgy at work in the hymns. We shall first turn to
Proclus’ theory of theurgical prayer, which he borrowed from
Iamblichus. It is sometimes suggested that this theory underlies the
structure of Proclus’ hymns. We shall examine this view. Next, we
shall look into the use of different sorts of symbols in the hymns.
Thirdly, we shall raise the question whether Proclus’ hymns were
themselves part of ritual acts. Finally, in our concluding section, we
shall determine to what extent the study of Proclus’ hymns contri-
butes to our understanding of theurgy.

2. Proclus’ theory of prayer

2.1 Prayer as theurgy

In the search for theurgy in Proclus’ hymns, we shall now first turn to
his theory of prayer as presented in In Tim. I 206, 26-214, 12. It is
intended as a commentary on Plato Ti. 27c¢ where Timaeus first prays
(ebyeoBon) to the gods and goddesses before embarking upon his
account of the creation of the cosmos. Proclus seizes this opportunity
to reflect and elaborate on Iamblichus’ doctrine concerning the
power and perfection of prayer, which is ‘amazing, supernatural and
surpasses everything we may hope for.”! His subsequent account of
prayer is indeed in line with Iamblichus’ discussion of prayer in Myst.
V 26, although Proclus will appear to divide prayer into five stages,
whereas Iamblichus restricts himself to three.?

U In Tim. 1209, 79.
2 For lamblichus’ theory of prayer, see appendix A in Dillon 1973: 407-411.
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Proclus starts by giving a brief exposition of his theory of
causation. Everything somehow proceeds from the gods. Everything
that proceeds from its cause remains in it, hence we remain somehow
rooted in the gods. On the other hand, everything that proceeds
seeks to return to its cause. Therefore everything has had implanted
in itself two types of symbols (In Tim. I 210, 13: d1ttd cvvOqporta) of
the gods: one type in order that the products remain with their
causes, another enabling a return to those causes.? These symbols are
placed in the souls at the time of their creation by the Demiurge. It is
by means of the latter type of symbols that through prayer we return
to the gods. Proclus’ explanation of the efficiency of prayer shows
that his theory is, as he professes it to be, a chip off the old
Iamblichean block, as the following passage shows:

T. 5.1 And prayer contributes enormously to this epistrophe by means
of the ineffable symbols of the gods, which the Father of the souls has
sown into them. It attracts the beneficence of the gods towards itself
and it unifies those who pray to those to whom they pray, it links the
intellect of the gods to the words of those who pray, it moves the will
of those who contain all goods in a perfect way to bestow them
without envy, it creates the persuasion of the divine, and it establishes
all that we have in the gods.*

We have seen in T. 4.2 that lamblichus went to some lengths to show
that the theurgist did not force the gods, but that the gods conferred
their blessings on the theurgist because of the ties of philia between
the gods and their creatures. They did so in accordance with their
own will (BoVvAnoig). Moreover, they did so without envy (GpBdvag).
In the same vein, Proclus says that prayer creates persuasion (nel9o)
of the divine, i.e. as opposed to force. This persuasion too originates
from Iamblichus who states that prayer awakens persuasion, commu-
nion and indissoluble friendship.?

% See chapter II § 3.2 for a discussion of hymn-singing against the background
of this theory of causation.

4 In Tim. 1 210, 30-211, 8: mpog 8¢ TNV £MGTPOPNV TOOTNV T £0YN HeYloTNV
nopéyetal cuviédetay cvuPorolg dppAtolg iV Bedv, & TOV yoxdv O mothp
évéomelpey avtaic, TV Bedv v edmoioy EAkovoo eig Eovthv Kol Evodoo uev Todg
evyopévoug Ekelvorg, mpdg odg edyovral, cuvdmtovso 8¢ kol tov T@v Bedv vodv mpog
ToVg @V edyopévav Adyovg, xvodoo 8¢ v BodAnciv tdv tedelog T dyoBo
TepLexOVIOV &v Eowtolc émt v dobovov odtdv netddooty, netBode te ovoa T Oelog
dnuiovpydg kol Sha T ipétepo toig Beolg vidpdovoa.

5 Myst. V 26 (239, 6f.): (prayer) nelBo 8¢ kol xowoviav xoi eikiov ddidAvtov
gyelpet.
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Iamblichus also helps us to understand the somewhat puzzling
remark that prayer links the intellect of the gods to the words of
praying men. Porphyry had asked whether it was still useful to pray to
the gods, who must be supposed to be pure intellects without sensory
perceptions. Sensory perception presupposes after all contact with
matter. Therefore, it seems impossible that the gods can actually hear
what we are saying to them. Iamblichus replies that, given the fact
that the theurgist is united to the gods, his thoughts coincide with
theirs. Thus he does not communicate with the gods as one being to
another, but they are literally of one mind, with no need for verbal
communication, even though the theurgist utters a prayer.® Since
prayer, according to T. 5.1, unifies us to the gods, it enables us to
make our prayers known to the gods. Most important, finally, is the
fact that the notion that prayer leads to unification (7| Gppnrog
gvootg) with the gods is also Iamblichean.”

It will be remembered that in De Sacrificio too prayer was conceived
as an epistrophe to a causative principle (see T. 2.3) and that this
happens on the basis of sympatheia derived from engraved symbols
(see chapter IV § 4.4). Proclus In Tim. 1210, 14-25 connects what has
been said there with his theory of prayer here, when he observes that
this is not only the case for human souls but also for things without
souls. In them Nature has sown symbols which render the various
things akin to the various series of the gods, like the sunlike things
and the moonlike things. The moonstones, heliotropes, and lotuses
of De Sacrificio (chapter IV § 4.4) spring to mind here. For this reason,
I believe that we are allowed to assume that Proclus believed that this
mechanism of theurgical symbolism is at work in the case of his own
hymns. All the same, this does not mean that we can project
everything that is said in the In Tim.-passage onto the hymns, as we
are now about to see.

2.2 Do Proclus’ hymns follow his theory?

Proclus proceeds (In Tim. 1 211, 8-212, 1) to divide true prayer into
five successive stages. First of all, one should have knowledge
(yvodoig) of all the ranks of divinities which the person praying will

6 Cf. Proclus In Crat. § 73 p. 35, 24-26 where Proclus denies that gods hear
prayers, since they are without a body, but that they know beforehand what we
want.

7 Myst. V 26 (238, 3-6)



THE HYMNS: THEURGY IN PRACTICE 89

encounter. Next we should become familiar with the divine (oixelw-
o1g), aiming at becoming like the divine (0poiwoig) in respect of
purity, chastity, education and order, ‘by means of which we offer
what is ours to the gods, and attract their favour.” Thirdly we gain
contact (ovuvoen) with the gods, when we attain the divine being with
the summit of our soul and converge upon it. Fourth there is the
approaching (éunélootg). Proclus here quotes Chaldaean Oracle Fr.
121 from which he borrows the term: ‘For the mortal who has
approached the fire will possess the light from God.’8 Finally there is
the unification which establishes the one of the soul in the one of the
gods (In Tim. 1211, 24f.: tehevtaia 8¢ 1| Evooig, adTd @ evi t@v Oedv
10 v Tfig Wuyfig évidpovon) and makes our energeiai and that of the
gods one.

It is only logical to wonder with Beierwaltes to what extent this
theory of a five-fold prayer emerges in the hymns.? Esser 1967: 105-
108 formulated an affirmative answer to this question. He set himself
the task of comparing the hymns to the theory. Let us now present
his findings. In the hymn to Helios he recognizes the fourth stage
(éunélaotg), for Proclus prays to Helios for divine light. In the hymns
to Aphrodite he finds the second phase of oikelwotg, since in both
hymns Proclus prays that he may not fall victim to the wrong kind of
love, and because it is characteristic of Aphrodite to familiarize the
soul with divine Beauty. The hymns to the Muses and to the Mother
of the gods, Hecate, and Zeus also illustrate the second phase, for
these two hymns contain prayers for the liberation of the soul from
the realm of matter.

Esser assumes too hastily that we may compare Proclus’ hymns to
this theory. The fact is that the theory of prayer focuses on ‘perfect
and true prayer’ (In Tim. I 211, 9f.: tiig tedelag kal Gviwg obong
£0xfig) which culminates in unification on the level of the henads.
That is what Proclus means when he speaks about the unification of
the one in us with the one of the gods.!® Moreover he has made it
clear from the start of the discussion that the gods to whom these
prayers are directed are the henads: they are ot feol kol ot Tpwtictot
gvadeg (In Tim. 1210, 5f.), kol being explicative here.

8 Trans. Majercik 1989: 95: 1@ mupi youp Bpotodg éunehdoog Bedbev pdog EEet.

9 ‘Eine verlockende Aufgabe wire es, durch eine philosophische Interpretation
der Hymnen des Proklos zu untersuchen, inwieweit in ihnen seine Theorie des
Gebetes Prinzip der Dichtung geworden ist’ (Beierwaltes 19792: 393 n. 9).

10 About which see chapter I1I § 3.
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Now the first two phases of knowledge and becoming familiar are
perhaps not very specific for our contact with the divine henads, and
it is perhaps justified to recognize something of this in the hymns.
The subsequent phases, though, are a different matter. When we take
a closer look at the third phase in which contact is gained with the
gods, we see that it is the moment at which we touch upon the divine
being with the summit of our soul (In Tim. I 211, 18f. épantéueBo tig
Oetog ovolog 1d Gkpotate Thg Wouxiig). According to Esser 1967: 90
this summit is the voepov. However, Proclus Chal. Phil. IV explains
that nous can never be the summit (p. 209, 18: ovk €61t vodg 10
dxpototov), including in the case of the human soul (p. 209, 19f.: év
TG Woyalg oVK #6TL VoePOV TO TpdTOV THe évepyeiag e100g). Instead it
is the ‘one in us’ (p. 209, 25f.). Since the third phase of perfect
prayer already involves the ‘one in us’ touching the henads, it seems
to me impossible that we can have the fourth phase in a prayer to a
leader-god.

What about the first two phases, that of knowledge and oikelwotg,
which are not necessarily characteristic for our contact with the
henads? We have noted that Esser finds the second phase in some of
the hymns. It is true that the hymns are primarily concerned with
attempts to flee the realm of matter and hence with oikelwoig with
the divine (see e.g. H. 1 36-38; H. II 20-21; H. III 10-15; H. IV 10-12;
H.V 14-15; H. VI 6-7, 10; VII 37-42). We may add to this that the
hymns also display the first phase, i.e. that of knowledge. As we shall
see, the first part of each hymn is not taken up by prayers proper, but
by a celebration of the god invoked which shows Proclus’ profound
knowledge of the place of each deity in the divine hierarchy and his
or her functions. This first part is often also the largest section of a
hymn. The notable exception here is the sixth hymn to the Mother of
the Gods, Hecate and Zeus, but even in that case the use of the
epithets betrays a profound theological knowledge, as will appear in
the commentary to vss. 1-3. In my opinion, this does not necessarily
point into the direction of influence from the theory about prayers
on Proclus’ hymns. Even Plotinus, who has no reputation for being a
great lover of prayer, believes that every movement of ascent starts
with acquiring knowledge, followed by purification.!! As for Proclus’
display of knowledge in the opening sections of the hymns, I shall

1 Enn. VI 7 (88) 36, 6ff., for a discussion of this passage, see Hadot 1988: 347ff.
and Meijer 1992: 188f.
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argue below that these have a special purpose. In my opinion they
serve as theurgical symbols of some sort.

In answer to Beierwaltes’ question, then, I would respond that the
scheme of prayer in five stages as we find it in the commentary on the
Timaeus does not in any clear way surface in Proclus’ hymns. The
reason for this is that the type of prayers discussed in the In Tim. are
concerned with the unification on the level of the henads, whereas
Proclus’ hymns are not.

3. Symbols in the hymns

3.1 Four sorts of symbols

As we have seen in the chapter on theurgy, Proclus can take symbols
in a narrower and a wider sense. In the former it is the immaterial
mark of a certain series imprinted in its product. In the latter sense, it
is the product itself which the theurgist may use to attract the god
belonging to the same series as it. In Proclus’ discussion of the role of
symbols in prayer which we have analysed above, he only refers to
innate symbols in the human soul which link our prayers to the gods.
Nevertheless, we may also detect the latter kind of symbols in Proclus’
hymns. These can be divided into two groups. On the one hand there
are what I would like to call linguistic symbols, i.e. certain stories and
names which may serve as a theurgical symbol; on the other hand
there are some references to the handling of material symbols in the
hymns during the recitation of the latter.

3.2 Innate symbols

Innate symbols can of course not be shown in a hymn. However,
there are two occasions in the hymns on which Proclus underlines
that he belongs to the series of the deity invoked. In his hymn to
Athena, Proclus begs Athena to come to his aid ‘since I profess to
belong to you’ (vs. 42 811 1edg edyopon eivor). As Marinus explains in
his biography (quoted in the commentary ad loc.), Proclus was born
in Byzantium, a city dedicated to Athena. Thus she ‘became the cause
of his birth.” Hence Proclus belongs to the series of Athena, and she
is therefore bound to exercise providence towards him because of
sympatheia.
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In H.V, Proclus invokes Aphrodite, the queen of the Lycians (vs. 1
Avxiov Baciinida). Later on in the hymn, Proclus implores the help
of the goddess ‘for I myself too am of Lycian blood’ (vs. 13). This is
true, for Proclus’ parents were natives of Lycia (see my commentary
on that verse). The idea behind this reminder is the same as in the
hymn to Athena. Since Proclus is a Lycian, there is a certain bond of
sympathy with the god of the Lycians, which Proclus tries to activate
in this way.

To this we may add the invocation of the sun as ‘holding himself
the key of the life-supporting source’ (H. I 2f.). Proclus, following the
famous sun simile in Plato’s Republic, ascribes a special role to the sun
as cause of all life in the universe. It is a second demiurge.!2 As such
the sun holds a special place in the process of causation, and thus, of
reversion, as will appear from a discussion of the role of the sun in
Chaldaean soteriology.!® The situation in this case is somewhat
different from the two above-mentioned examples. Proclus does not
explicitly mention that the sun should therefore come to his aid, as
he did in the other two cases. However, the aretology in the first part
of that hymn, including this line, as a whole serves as an expression of
the power of the god Helios, who should fulfil Proclus’ prayers, ‘for
you have mighty and infinite power’ (H. I 47).

3.3 Symbolic myths

3.3.1 Myths as symbols

Contrary to e.g. the Homeric hymns and those by Callimachus,
Proclus’ hymns do not contain elaborate versions of myths in which
the deities invoked play the leading roles. Instead he refers in an
allusive manner to stories about these deities. Take for example the
hymn to Athena. In vss. 1-2, Proclus refers to the spectacular birth of
Athena from the head of Zeus (without even so much as mentioning
Zeus’ head); in vs. 8 he refers to the battle against the Giants; in vss.
9-10 to Hephaistos’ frustrated attempt to rape Athena; in vss. 11-15 to
the Orphic myth of the assault on Dionysus and his subsequent
raising by Zeus with the help of Athena; in vss. 16-17 to an unknown
story of Athena fighting Hecate; and finally in vss. 21-30 to the story
of the battle between Poseidon and Athena about the possession of
Attica.

12 See my commentary ad loc.
13 For which see my commentary to H. I 34.
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Why does Proclus refer to these myths? This was not a matter of
blindly following conventions and traditions. Far from it. The tradi-
tional stories about the gods as found in Homer and Hesiod do not
present the gods as philosophical sages, completely disengaged from
the ndéOn of the material world. Instead they behave like humans do:
they fight each other, as Athena the Giants, they are driven by lust,
like Hephaistos had for Athena, or envy each other, like Poseidon
and Athena. For Plato this had been sufficient reason to drive the
authors of such repellent stories about the gods, including Homer,
out of his ideal city. However, since the Neoplatonists of the
Athenian school accepted the claims of Homer and Hesiod to be
divinely inspired, they were unwilling to discard them as authorities
on divine matters. In their efforts to save Homer and Hesiod they
resorted to an allegorical reading of their poetry, which neutralized
offensive elements and turned the old poets into state of the art
Neoplatonic philosophers instead. Since a good understanding of the
Neoplatonic allegorical reading of these texts is a requirement for
understanding Proclus’ own poetry, we shall look more deeply into
this matter in the next chapter.

For the moment, it will suffice to point out that Proclus refers to
this allegorizing approach not as brévouo, as Plato had done, nor as
aAAnyopio, as was the term in Hellenistic times, but as symbolism,
using the word cbpPolov.14 Since the word symbol is the same as the
one used in the context of theurgy, one cannot help wondering
whether there is some connection between Proclus’ theory of litera-
ture and that of theurgy. Anne Sheppard has convincingly argued
that there indeed is.!® Just as the gods cast innate symbols into their
products, they inspire some poets with stories. Just as the gods may be
attracted by means of these symbols, the recitation of these inspired
stories in the context of a ritual may attract the gods.

Let us look at a passage which brings out the relation between
literary symbolism and theurgy. In In RP. I 81, 28-86, 23, Proclus
discusses the symbolical interpretation of some myths, which Plato
had labelled indecent and therefore banned from his ideal city.
Among these stories is Hephaistos’ attempt to rape Athena, also
commemorated as we just saw in the hymn to Athena. Proclus admits

14 So Sheppard 1980: 145.

15 Sheppard 1980: 145-161; her lead has been taken up by Erler 1987 in his
interpretation of H. II, and referred to with approval in Lamberton 1986: 190 n.
102.
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that these stories should not be told to youngsters, but all the same
they should not be done away with completely, for

T. 5.2 ... to a small number of people who have woken up to
understanding, myths reveal the sympathy which they have towards
reality, and the theurgical rites themselves guarantee that their power
is connatural to the gods. For the gods themselves rejoice at hearing
such symbols and they are persuaded willingly by those who call upon
them and they show what is peculiar to them through these signs
because they are appropriate to them and especially familiar. ... <If
we really want to ban these myths completely>,1 let us then not say
that such myths of the Greek theologians do not help to educate (sc.
the young, RMB) in virtue, but let us show that they are not as much
in harmony with the hieratic rites as they can possibly be. Let us then
not say that they imitate the divine in a dissimilar way by means of
incongruous symbols, but let us demonstrate that they do not prepare
in us beforehand an ineffable sympathy with a view to communion
with the gods.!”

The relation between symbolic poetry and theurgy is made explicit
here. It is theurgy itself which guarantees that these seemingly
indecent myths can be trusted to reveal the truth. They are as much
related to the hieratic rites, i.e. theurgy, as they can possibly be. Just
as is the case in theurgy, the gods are moved by these symbolic stories
to hearken to the people who make use of them. Note that the gods
do so willingly (dxobovteg yoipovoiv/Eétolpng netBovtot). We recall
here that Iamblichus defined theurgy as opposed to magic by the fact
that theurgy used persuasion (nelB®) as opposed to force. The
sympatheia, that pivotal ingredient of theurgy, that exists between
these symbolic stories and the gods activates in its turn our relation of
sympatheia with the gods so that we may have communion with them.
Another passage in the commentary on the Republic extols the power
of myths in initiation rites. Myths not only influence people who have
prepared themselves, but even the masses:

16T follow here Festugiére’s suggestion that we have to insert something like
this, see Festugiére trans. /n RP. vol. 1 p. 100 n. 2.

17 In RP.1 83, 15-84, 2: 101¢ 8¢ £ic vodv dveyeipopévolc dAiyoig M tio1y Ekpaivet
MV E0VTOV TPOC T Tpdynata cvundBetov, kol Ty € adTdV @V iepatikdv Epymv
nopéyetor tioTy the Tpog To Belor GuuELoDE duvduene: kol Yop ol Beol Tdv To1dVde
cupPéAmv dxodovteg xoipovoty kol Tolg kahodowv Etoipmg neiBovton kol T Eovtdy
1810tnTo. Tpogaivovoty d ToVLTOV ©g olkelwv 00TOlG KOl MAAGTO YVOPILOV
cuvOnudtwv- ... pf toivov Aéyouev dg ob mondevtikol mpdg dpetiv elctv ol Tol0ide
ud0ot tdv map’ “EAAncty Beoldymv, AN G oyl tolg tepatikoig Becpolc cvpem-
vétotol detkvbopey, unde dg dvopoimg pipodvion t¢ Belo 10 TdV dnepeovévimy
cvuPérav, AL dg o0yl cvurdBerov Huiv Gppntov mporapoackevdlovoy eig v
uetovcioy v Oedv.
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T. 5.3 The initiations show that the myths even influence the masses.
For these too, using myths as vehicles, in which to embody the
ineffable truth concerning the gods, establish for the souls a sympathy
with the ongoing ritual in a divine way that is incomprehensible to us.
The result is that some of the initiates, filled with divine terror, are
astounded, whereas others are affected in a positive way by the holy
symbols and, in a state of ecstasy, are completely established in the
gods and inspired by them. Evidently, I would say, the classes of
beings superior to us which follow the gods awake in us, by means of
our love for such signs, the sympathy with the gods which is brought
about by means of them.!8

T. 5.2 stressed that the use of mythical symbols attracts the gods and
makes them obey us voluntarily. However, since sympathy connects
god and man, it is not enough just to arouse sympathy on the part of
the divine. We too have to be disposed sympathetically towards the
divine if we are to benefit from the divine beneficence. Here too, the
recitation of myths in the context of ritual proves functional, as T. 5.3
shows. It awakens in us a sympathy for the divine, with the result that
we, in ecstasy, step outside ourselves into the world of the gods. In
the commentary on the Parmenides Proclus stresses the need for
action on both sides. “‘When a man is anticipating the appearance of
the divine, he must exert himself to stir up the divine spark within
him in preparation for participating in higher beings.’!? Dillon sees a
reference to theurgical practice in this line.2? He suggests that we stir
up the divine spark in us by means of uttering incantations and
performing theurgical rites. As T. 5.3 shows, one way of stirring up
the divine in us is by reciting myths during these rites. As for the
hymns, this double function of symbolic myths (i.e. the fact that they
awake sympathy at both ends) explains why Proclus chooses to refer
to such myths especially at their beginning. On the one hand, it
guarantees that the divinity invoked will answer Proclus’ prayers, and
on the other hand it prepares Proclus to receive the gifts asked for.

18 In RP1I 108, 17-27: “Ot1 8¢ kol eig 100G ToAA0VG Spdov ot pdbot, Snhodory al
teletol. kol yop obton ypdpevar toig phboig, (va v tepl Bedv dAhBeiav Eppntov
kotakAeiooty, cvunobeiog eioclv aition tailc yoyoic nepl & dpdpeva tpdmov
dyvootov Huiv kol Belov: ¢ Tovg pév TV Telovpévav kotanAittecbon Seludrov
Belwv nAApeig yryvopévoug, todg 8¢ cuvdiatiBesBon toig iepoig cuuPdroig kai Eavtdvy
#xotdvtog SAovg £vidpobont tolg Beoic kol évBedlew - mévimg mov kol T@v Emopévaov
adtolg Kperttévov Mudv yevdv 810 v mpdg 10 toladta cuvBiuata eidiov
dveyelpdvimv fudg eig Ty mpdg TG Beodg 81 adhtdv cvundBeiay.

19 In Parm. 11 781, 11ff., trans. Morrow,/Dillon 1987: 143.

20 Morrow/Dillon 1987: 100.
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3.3.2 Parallels for the use of symbolic myths

Proclus’ use of symbolic myths in rituals is no innovation on his part.
Comparison with other examples of the use of symbolic myths may
increase our understanding of their use in the context of Proclus’
hymns. The idea is already present in the writings of Julian the Apos-
tate, especially in his long exposition on myths in the treatise against
the cynic Herakleios. The secret and unknown nature of the charac-
ters (t@v yopoktnpov), i.e. theurgical symbols, treats both body and
soul and causes appearances of the gods (Bepanedet yodv 00 yuydig
uovov, GAAG kol cmporta, kol Oedv moiel rapovsiag). These things are
also often brought about by means of myths (310 t@v poBwv), which
Julian calls telestic myths (t@dv teAeotikdv pvbwv).2! We note that,
according to Julian, myths — since they are supposed to do the same
as symbols — work into two directions. On the one hand they work
on the body and soul of man, on the other they make the gods
appear. This corresponds to Proclus’ account that the myths draw the
gods towards us and prepare us to enter into contact with them.

Bouffartigue, in his impressive study on Julian and the culture of
his day, notes that Proclus’ idea that myths and theurgy are related
parallels Julian’s idea.?? He is convinced that both Julian and Proclus
are inspired by Iamblichus.??> He may very well be right, although it
should be noted that the Iamblichean text, which Bouffartigue cites
to show that Proclus’ ideas depend on those of Iamblichus, is not
concerned with myths but with iconic representations.?* In fact,
Iamblichus has disappointingly little to say on the specific theurgical
qualities of hymns.

However, other Neoplatonists are not the only source for parallels.
As we have seen (chapter IV § 2), Neoplatonic theurgy was not inven-
ted by the Neoplatonists but was an adaptation and rationalisation of
existing magical practice to meet philosophical ends. The use of
myths in order to evoke sympathy in prayers illustrates this process of
adaptation, as may be shown when we look at the use of myths in
ordinary, i.e. non-philosophical, hymns. William Furley (1995)
examines it in an article on praise and persuasion in Greek hymns,
paying special attention to the use of myths. Furley admits that myths

21 Julian Or. VII c. 11 (216¢-217b).

22 See Bouffartigue 1992: 337-345 on Julian’s doctrine of myths and its relation
to Iamblichus and Proclus.

23 Bouffartigue 1992: 341: ‘La source commune 2 Julien et & Proclus ne peut
étre que Jamblique.’

24 As Bouffartigue 1992: 340 n. 92 himself admits.
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may sometimes have been included in hymns for entertainment, as in
case of the humorous story of Hermes’ theft of Apollo’s cattle in the
Homeric Hymn to Hermes.2> However, most of the time they

must be viewed as an element of the worshipper’s attempt to secure
divine favour and guide it in a direction or channel beneficial to
himself. Frequently the attempt uses familiar mythical narrative from
the past with a view to extracting similar favours now or in the future
(similar to the ‘da quia dedisti’ type of argument in prayer); ...
Hymn-singing involves belief in, and accurate naming of, divine
powers; the myths used in supplicatory address show these powers in
action as a model for present expectations. Just as kings like to hear
tales about other kings (which the minstrel can cleverly tailor so as
both to please the sovereign and project his own ideal of monarchy)
so divine myths in hymns are sung to please the deity addressed and
suggest suitable ways for him/her to act (Furley 1995: 43).

Two of Furley’s examples may sufficiently illustrate his point. In a
hymn to Apollo, composed for the Athenian Pythais festival either in
138 or 128 BC, the poet commemorates the facts that Apollo slew the
Pytho and overcame the Gauls, who are described in mythological
language as ‘latter-day Titans’. These two episodes serve as examples
of Apollo’s saving power in a prayer for deliverance from adversity.
They argue that Apollo could do so again.

Another example is taken from the magical papyri. It is an
incantation used in healing illness. It refers to the (unknown) story of
an initiate who was set afire on the top of a mountain. Fortunately,
however, seven divine dark-eyed maidens appeared with dark urns
pouring water on the fire. In the same way, the bodily inflammation
of the patient should be extinguished. Furley here quotes Kotansky
who calls this the employment of some sort of ‘sympathetic magic’.

Let me first point out the essential difference between this sympa-
thetic magic and Proclus’ use of myths. As Furley observes, these
mythical references are included to please the gods as if they were
human kings. As we have seen in the previous chapter, Iamblichus
took great pains to show that the theurgists did not envisage the gods
as beings full of emotions like mortals and who are thus be suscep-
tible to flattery and can be manipulated. Instead the Neoplatonic
gods are sympathetic towards the symbols which they themselves, on
their own account, have revealed to mankind.

All the same the similarity in the use of myths between these
hymns and those by Proclus is clear. Let us take our example of the

% Furley 1995: 40.
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hymn to Athena mentioned above (§ 3.3.1). The myths referred to
may be explained along the same lines as the myths in the non-
philosophical hymns. In order to understand the relevance of the
myths for Proclus’ prayers in the second part of the hymn, it is
important to know Proclus’ symbolical reading of them. In the
commentary to this hymn I shall elaborate on Proclus’ allegorical
interpretation of these myths. At this point, I shall only refer briefly
to the outcome of that discussion. The story of Athena’s birth from
the head of Zeus refers to the fact that Athena belongs to the class of
leader-gods who emanate directly from the demiurgic Nous, i.e. Zeus.
As we have seen, it is the task of these leader-gods to establish us in
that paternal Nous, which they can only do because they themselves
emanate directly from it. In this hymn Proclus prays to Athena twice
to help him to return to that paternal Nous: in vs. 32 he asks for a
safe harbour, i.e. the paternal Nous, and in vs. 36 he asks Athena to
drag him away to the house of her father (natpdg €fog) on Mt.
Olympus, i.e. to Zeus. By mentioning this myth, then, Proclus
activates the bond of sympathy between Zeus, Athena and himself.
Athena is the mediator between Proclus and Zeus. As such she can
and should help Proclus to come into contact with Zeus.

The next myth referred to is that of the battle between the
Olympian gods and the Giants. In Proclus’ allegorical reading of the
myth this means that Athena makes the intelligent prevail over the
irrational, the immaterial over the material, unity over plurality on a
general level. Later on Proclus prays to Athena to help him to
achieve exactly this in his private life, to escape from the chains of the
material world that keep his soul captive (vss. 37-42). The same goes
for the myths of Hephaistos in vain trying to rape Athena, the
onslaught on Dionysus, and the fight between Athena and Hecate.
According to Proclus, all these myths come down to a struggle
between the rational and the irrational, the immaterial and the
material, in which the forces of Athena in the end carry the day. The
last myth, that of the quarrel between Athena and Poseidon over
Attica, serves yet another function. According to this myth, Attica was
allotted to Athena, thus she is obliged to care for it and its inhabi-
tants, notably the philosophers of the Neoplatonic Academy. This
myth activates the bond of sympathy between Athena and Athens. It
seems to me that it is supposed to bequeath power to Proclus’ prayer
at the end of the hymn for power against his enemies. These are
probably the Christians, who threaten to close down the pagan
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philosophical school and thus endanger everything Athens as a
centre of learning (vs. 23: Athens as a ‘mother of books’) had always
stood for.

3.3.3 A proof: the use of Il. 5, 127-8

It may be objected that the interpretation of mythical references in
Proclus’ hymns as theurgical symbols which I have just sketched is
hypothetical. How do we know that Proclus intended to put his
theory that myths may operate as symbols into practice? It is not
enough just to point out the parallels with non-philosophical hymns.
This just pushes the problem one stage back. Although I am fully
convinced by Furley’s approach of myths in hymns, he does not
produce proof that this what the ancient hymnmakers thought they
were doing. His main argument is that it makes good sense of
mythical portions within the context of the unity of the hymns. I now
intend to show, first, that in non-philosophical hymns and prayers
there was such a thing as the magical use of myths and, second, that
Proclus’ use of myths to evoke the divine sympathy is indeed linked
with this usage.

In his old but still valuable study on the worship of the Muses by
Greek philosophers, Pierre Boyancé draws attention to the use of
Homer and Hesiod by the Pythagoreans as a medicine against the
passions which impede the philosopher in his progress. He then
elaborates on the history of the use of Homeric texts in magical
contexts.26 He refers notably to an episode in Lucian Cont. 7. Charon,
who visits the world of the living under the guidance of Hermes, is
unable to see the things up here clearly. Hermes offers Charon to
cure (idoopot) him by means of an incantation (én®dn) taken from
Homer. He then recites Il. 5, 127-8. In the context of the Iliad,
Athena encourages Diomedes, telling him that she will imbue him
with power and courage and that she will lift the mist which covers
his eyes, so that he will be capable of distinguishing mortals from the
gods. Literally she says: dxAbv 8 ad 1ot dn’ dpBadudv ¥Aov, 1 Tpiv
énfiev, | Sop> b yvdokoig fHusv Oeov 8¢ kot dvdpa. These words are
verbally repeated by Hermes, whose cure proves to be effective.

Boyancé observes that there is a certain analogy between the
mythical context in the Iliad and this situation. In both cases the
physical ability to see is improved. In the case of Charon the

26 Boyancé 1936: 115-131, see especially pp. 126-131.
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quotation of the verses from the Iliad heals him as ‘par une sorte de
magie sympathiqgue.” He then continues by showing that Neoplatonic
sources attach an allegorical meaning to these verses. The human
soul is blinded because of its life in a body. It is unable to see the
material realities clearly unless aided by the gods. As a result of this
symbolic reading, Proclus can insert these verses in his hymn to the
unnamed gods of wisdom (H. IV 6-7) in his prayer for illumination.
Boyancé could have added H. I 41, which paraphrases the same
verses. The fact that Proclus alludes twice to the same Homeric verses
point to the fact that he did probably think of them as important for
the quality of his hymns as instruments for attracting the divine
powers. So, what we have here, then, is a nice demonstration that
mythological material, like the Diomedes-episode, could be used for
magical purposes and that Proclus, in his hymns, avails himself of this
practice, after he had interpreted the story allegorically.

3.3.4 Further proof from the hymns
To the example of the Diomedes-passage, another proof that Proclus
indeed believed that myths had some theurgical power can be added.
In his hymn to Athena, of which we have just analysed the mythical
components, he prays: ‘Give my soul holy light from your sacred
myths (&n’ eviépov oéo wHBwv) and wisdom and love (H. VII 33f.).’
This request follows after the mythical sections in the first part of the
hymn and it seems to me that these myths are therefore the ones just
mentioned. In the analysis of how symbolic myths work (§ 3.1), we
saw that they work in two directions: they activate the divine sympathy
towards us, whereas at the same time they awaken our sympathy
towards the divine. These two dimensions are brought out in this
prayer. On the one hand, Proclus hopes to obtain the holy light of
illumination and wisdom from Athena’s myths (the top-down per-
spective). We may recall here that, according to T. 5.2, the gods show
willingly what is peculiar to them through symbolic myths. On the
other hand, Proclus prays for love. From what follows (vss. 34-36) it is
evident that this is the love felt by the philosopher for the divine
realm that makes him flee the material world. Thus, this love inspired
by Athena’s myths is, in the words of T. 5.2, that ‘ineffable sympathy
with a view to communion with the gods’, which symbolic myths
prepare in us.

In H. III 11, Proclus prays to the Muses that they may bring him to
ecstasy through the noeric myths of the wise (voepolg pe coedv
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Baxyeboate pHBoig). As shall be shown in the commentary to these
verses, Phdr. 24balff. underlies this verse. There, Plato discusses
poetic madness. The myths mentioned here thus probably include
the myths as found in inspired poets such as Homer and Hesiod.
These myths cause a state of ecstasy (Pakyevoate). All in all, there
seems to be good evidence that Proclus indeed ascribed theurgical
qualities to myths and that he puts these to use in his hymns.

3.4 Symbolic names

3.4.1 Names as symbols

A firm belief to be found in most cultures is that names contain
special powers. Especially in case of divine names, these powers can
be used for magical purposes. The Greeks were no exception to this
rule and the theurgists took over this belief. One of the Chaldaean
oracles warns the theurgist not to change the ovopata BapBopa, i.e.
not to translate the foreign names of the gods into Greek, for these
names possess an ineffable power in the initiation rites.?” As we might
expect, Proclus takes a special interest in the powers contained in
divine names for theurgical purposes. His views on this matter are
recorded in the commentary on Plato’s Cratylus. This work is prob-
ably an excerpt of a collection of notes taken by an anonymous
student during Proclus’ course on that dialogue without any demon-
strable additions of the student’s own.28 Proclus’ theory of language
and its relation to his notion of theurgy as it appears in this com-
mentary was the object of Hirschle’s study entitled Sprachphilosophie
und Namenmagie im Neoplatonismus. Although, as we have seen in the
chapter IV § 3, the Neoplatonists denied emphatically that they had
anything to do with magic, and the use of the term Namenmagie to
describe theurgy is therefore most unfortunate, this study provides
the reader with a profitable discussion of Proclus’ philosophy of
language. I shall now sketch Hirschle’s views on the relation between
theurgy and the philosophy of language.

3.4.2 Hirschle on divine names and theurgy

In the commentary on the Cratylus, Proclus engages himself in the
old debate about the status of évoporta as to whether they are Béoet,
i.e. based on convention or @vcel, i.e. based on nature. He takes a

27 Fr. 150; for more information on this oracle, see Majercik 1989: 197.
28 For this characterization of the work, see Sheppard 1987: 138f.
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sophisticated stand: all évépoto are both @boet and Béoer. When it
comes to their form (g180c¢), they are @0oel because they resemble
the things to which they refer. Hirschle 1979: 7 translates e18og
without further ado as Bedeutung (meaning). This translation renders
correctly the particular use of the word in this context, but blurs the
classical Form-Matter distinction which underlies Proclus’ analysis of
the nature of language. He contrasts the form of a word to its matter
(OAn). He argues that the latter is based on convention. By the
‘matter’ of a word Proclus means its vocalization, the air modelled by
the organs of speech like the tongue. He uses Bécet as synonymous
with tOyn (fate). He hastens to add that we should not consider fate
as a cause deprived of reason (GAdyiotog aitia), but as a divine or
daemonic power which leads our activities in the right direction. An
example clarifies much of what Proclus has in mind. Take the names
Hector and Astyanax.?? According to Proclus, a philosopher will see
that both names are about equal when it comes to their form and
meaning (el¢ 10 £180¢ kol 10 onuowvdpevov). Proclus takes this
example from Crat. 394bff., where Socrates, apparently in jest,30
suggests that the two names mean the same, i.e. holder or ruler, of
the city. However, as far as their matter and letters (eig v VAnv koi
106 ovALafog) are concerned they appear to be different.?!

The fact that there is a certain likeness between ovopato and the
things they refer to as far as their form is concerned is of importance
for the theurgical potential of the former. How do they function in
the context of theurgy? Hirschle3? distinguishes three types of names
in Proclus: the first names (rpwtiota 0vopote) occur on the level of
the gods, the second names on the level of the daemons, while the
third are names on the level of human beings. These first names do
not represent reality, but are coexistent with the things themselves as
they are present in the gods as causes. According to Hirschle, it
follows that these first names are at the same time the causes of the
things which the gods produce.?® The daemonic names are the
middle term between the divine and human names.3* Although

2 In Crat. § 80 p. 37, 22-25.

30 The Socratic irony is lost on Proclus, who takes Socrates’ efforts in the field of
etymology surprisingly seriously.

31 For Proclus’ discussion in the In Crat. whether onomata are according to
nature or convention, see Hirschle 1979: 4-11.

32 Hirschle 1979: 20-35 in a chapter entitled ‘Die Stufen der évépoto’.

33 Hirschle 1979: 23.

34 See Hirschle 1979: 25-28 on the daemonic names.
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Hirschle complains that Proclus has very little to say about them, he is
convinced that these are the names used in theurgy to call forth the
gods. These names are revealed to the theurgists by the gods and
daemons themselves. They were kept secret by the theurgists ( Geheim-
namen). Proclus does not give a single example of such a name. To
this category of names belong the so-called voces mysticae, i.e. the
completely meaningless sequences of vowels which can be found in
magical papyri and which Iamblichus mentions in Myst. VII 4. By
means of these the gods can be called forth during the rites. Finally,
there are the human names, whose resemblance to reality just is
tenuous, since they are so far removed from it.

What interests us most in the present context is of course the
category of names which the theurgists use. As such, there is nothing
strange about these names being so secret that Proclus does not
reveal them in his philosophical writings. Hirschle refers to magical
papyri which urge the reader to keep the magical names mentioned
secret. However, in the context of the hymns the situation is
different. When reading the hymns, one does not get the impression
that they contain Geheimnamen or that Proclus left the magical names
out when he wrote down the hymns. This could have been a possi-
bility, for it is done in some of the magical papyri. Thus, it is most
likely that these secret names have never been part of Proclus’
hymns. However, this presents us with a problem. Suppose that
Proclus knew these secret names, as Hirschle argues, why did he not
use them in his hymns? After all, they would have rendered his
hymns far more effective. Fear that they might fall into the hands of
uninitiated people or, even worse, the downright enemies of pagan
cult, the Christians, seems unlikely. If that had been the case, he
should also have refrained from using symbolic myths in his hymns.
As we have seen, he ascribes special powers to them, and it is for that
particular reason that he urges his public not to divulge their
knowledge about them at the end of the second of his two essays on
symbolic poetry.3> In order to solve this problem, I now propose a
critical reconsideration of Hirschle’s interpretation.

3.4.3 Hirschle reconsidered

It is my contention that Hirschle’s reconstruction of Proclus’ theory
of naming is incorrect: theurgical names do not necessarily have to

% In RP.1205, 23f.
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be secret names, but can also be the names familiar to any reader of
Greek myths. The evidence for this view can be found in In Crat. § 71
pp- 29, 21-35, 15. This section deals with the question whether there
are names on the level of the gods or that the gods are beyond
meaning (p. 29, 25f.: énéxeva thg Totavtng onpociog). Here Proclus
has the gods proper in mind, i.e. the henads which are ineffable (29,
28f.: 1V tolvuv Bedv kol Yrap&v éxdviov évoeldf xai &ppntov).
These gods cause the world, so everything depends on them and has
their symbols. These symbols also cause the products to revert upon
their causes.?® They are above all thinking (31, 7: brepaipel nocov
vonow), and thus ineffable. However, the creative powers diminish in
the process of creation, as a result of which the unity which
characterizes the henads is gradually replaced by plurality. The gods
at the highest level may be ineffable in their uniformity but the
plurality of their manifestations, i.e. the causative symbols, at lower
levels makes them more and more utterable, until at our level they
are perfectly utterable, although, of course, these names refer to only
a shadow of a shadow of the real thing. Next, Proclus connects this
story about the causative symbols with the names of the gods:

T. 5.4 Such are the above-mentioned symbols of the gods: in the
higher regions they are uniform, whereas in the lower they are multi-
form. And theurgy, in imitation of this situation, puts the symbols
forward by means of exclamations, albeit unarticulated ones. And the
third class of symbols which have come down from the noeric realm
to all the peculiar properties and emanated as far as us are the divine
names, by means of which the gods are invoked and by means of
which they are honoured in hymns. They have been revealed by the
gods themselves and make us turn around towards them, and in as far
as they are clear, they contribute to human knowledge.3”

In the course of this paragraph, Proclus points out at which levels the
different types of names are situated. The highest, ineffable symbols
or names can be found on the level of the noetic gods and upwards.
At this level one has to remain silent. The first utterable names

3 In Crat. § 71 p. 30, 24-25.

37 In Crat. § 71 p. 31, 24-32, 3: to10dt0. &’ 071V 10 KeAoOpeve cOpuPolo @V Bedv -
povoeldf uev év tolg vynlotépoig Gvio drakdopolg, morveldi & év tolg
xotadeestépolg- O kol i Beovpylo ppovpévn 8U éxpovicenv pév, ddlapbpdtwv 8¢,
a0TO TpoPépeTal. TO OE 0N Tpito Kol GO TAV VOoepdV VTOGTACEWY €ml MAVTOL
kofNKovto ididpoto kol uéypic Hudv mpoidvto T ovopotd ottt Oela, S1” dv ot
Beol kaAoDvTat kol olg dvuuvodvial, Top’ adTdY TdV Bedv EkpavévTo kol gl adTodg
émiotpégovta, kol Soov EoTiv adTdV eovdy, elg yvdoty dvBpwrivny npodyovto-
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appear at the level below the noetic gods,?® which is the noetic-and-
noeric level (p. 32, 27: 7 voepd tdv vontdv @votg). I take that these
names are the above-mentioned unarticulated sounds uttered by the
theurgists. Proclus remarks that it is up to this level that theurgical
ritual functions,3? an important argument in favour of Anne
Sheppard’s tripartite division of theurgy (chapter IV § 4.3).

When we compare this account to Hirschle’s reconstruction, we
may conclude that he is right in assuming some relation between the
causative process and three different categories of names. As for the
first category on the level of the gods, I agree with him. I disagree
with him, however, on role of the second and third categories.
Hirschle equates the second category with the voces mysticae. This is in
line with what Proclus says in T. 5.4. The unarticulated sounds
uttered in theurgical rites seem to coincide with them. However,
contrary to what Hirschle leads us to believe, they are not the only
type of names used in theurgical contexts, for the third type, which
consists of utterable names, is also used to invoke the gods and to
praise them in hymns (&vouvobvtot). The kind of names one uses to
invoke the gods seems to depend on the category of gods one wishes
to invoke. Both categories of names are credited with special powers
which bring us in contact with the divine.

Proclus gives an example of the third type of divine names. He
explains that the same god may be invoked by means of different
names by different peoples, for every people invokes a god according
to its native tongue. All the same, these different names come all
from the gods and all refer to the essence of the god in question.
They also all have theurgical powers, although some more than
others. As an example he gives the name of the god which the gods
have taught the Greeks to call Briareos, whereas the Chaldaeans call
him differently.*® This example is taken from the Cratylus. There,
Socrates draws attention to the fact that, according to Homer 1. 1,
403f. man calls this creature Aigaion, but the gods call it Briareos.
From this it appears that the divine names can be the ordinary names
from Greek mythology by which the gods are known to us.

38 In Crat. § 71 p. 32, 25: v 1@V vontdv npdodov elg tordtny dronepatodoBor thv
T6Ew.

39 In Crat. § 71 p. 32, 29f.: kol S T0VTO KO 1) TEAEGTIKN MO0 PEYPL TOOTNG
dveror g t6€ewg évepyodoo Beovpyikdc. The intended taxis is the noetic-and-
noeric one. I take the expression évepyodoa Oeovpyikdg to refer to the performance
of ritual.

40 In Crat. § 71 p. 32, 5-17.
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3.4.4 Divine names in the hyms

Does Proclus use these divine names in his hymns? As he remarks in
T. 5.4, divine names contribute to our knowledge of the gods since
they originate from them. In the commentary on the Cratylus, Proclus
thus sets himself the task of analysing certain divine names in order
to bring to light the secret knowledge they contain. This process
strongly resembles the symbolic interpretations he undertakes of the
hymns by Homer and Hesiod. Among the names he analyses are
Titan, the name by which Helios is invoked in the H. I 1,*! Aphrodite,
invoked in H. II 1 and V 1,%2 Hecate®® and Zeus,** both invoked H. VI
2 and 3, and Pallas, invoked in H. VII 4.5 Why do we not find those
famous voces mysticae in the hymns? It could be that Proclus does not
mention them in his other writings because he wanted to keep them
secret. In case of the hymns, however, the answer is, I think, that he
had no need for them. As we have seen, these voces mysticae belong to
the gods who come right after the noetic gods. The gods invoked by
Proclus, however, are mostly leader-gods and do not pass the level of
the demiurgic Nous. I conclude, then, that the use of these names is
in itself a theurgical technique of attracting the gods by means of
symbols. Hirschle missed this point in his study.

3.5 Material symbols

There is but one reference to a material symbol in the hymns.*6 In
the hymn to Athena, Proclus invokes Athena thus: ‘You, who ob-
tained the Acropolis on the high-crested hill, a symbol (cOpfoliov),
mistress, of the top of your great series’ (vss. 21-22). What has this to
do with theurgy? Just as animals, plants and stones can be symbola to
which a certain god may feel sympatheia, so it is for whole regions.
Such a region contains symbols of its patron deity. This shall be
discussed in detail in the commentary to these verses. Athena was in

41 In Crat. § 106 p. 56, 11-23.

4 In Crat. § 183, p. 109, 22ff.

4 In Crat. § 179 p. 106, 25-107, 11 (not so much an explanation of the name as
a discussion about her place in the divine hierarchy).

4 In Crat. § 101 p. 52, 4-8.

4 In Crat. § 185 p. 112, 4-16.

46 The fact that there only one reference to a material symbolon in the hymns
does not say much about the handling of material symbola during the singing of the
hymn. In the case of the so-called Orphic hymns for example, it is indicated what
materials should be burnt while singing the hymns. However, the hymns themselves
contain no references to the burning of these materials.
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any case the goddess of Athens, and Proclus apparently considered
the acropolis to be a symbolon. The Neoplatonic Academy, the place
where Proclus lived and worked, was situated at the very foot of the
Athenian Acropolis and it seems to me very likely that it was at the
same spot that the hymn to Athena was recited.

4. The ritual context of the hymns

In this chapter I have tried to understand the hymns as some sort of
theurgy. In the preceding chapter on theurgy, we saw that ritual was
an important constituent of this practice. So the question arises in
what context Proclus’ hymns were performed. Should we imagine
Proclus composing his hymns for his own private use, or for the use
of others, like his pupils as Wilamowitz suggested in the case of H. VII
to Athena?4?7 And if they were performed in rites, what kind of rites
should we think of? Cultic rites? Or were they, like (perhaps) the
Orphic hymns, part of so-called literary mysteries? In the case of the
latter kind of mysteries, it is enough just to read a text in order to be
initiated in some wisdom, but in the case of the former kind, ritual
acts too are needed. 8

To start with the first question, in one case it is clear that Proclus
composed a hymn solely for his own use: H. V to the Lycian Aphro-
dite. In this hymn, as we pointed out above in § 3.2, Proclus asks the
Lycian Aphrodite to help him, ‘for I myself too am of Lycian blood’
(vs. 13). We have pointed out that this line served to activate the ties
of sympathy between this deity and Proclus. It is clear that it would be
nonsense for most of Proclus’ students to repeat after him that they
were Lycians, for they were not. Besides, it would be in vain. They
could never establish a bond of sympathy between this deity and
themselves, for they did not stand in a special causal relationship to
that specific Aphrodite. This is, I think, the only indisputable case. H.
VII to Athena seems also to have a personal element — see vs. 42: ‘I
profess to belong to you’ — especially when one realizes that Proclus
was considered by Marinus to belong to the series of Athena because
he was born in Byzantium (see my commentary ad loc.). As for

47 Wilamowitz 1907: 274.

4 For the Orphic hymns as part of literary mysteries as opposed to cultic
mysteries, see Brisson 1990: 2930. He bases the opposition between cultic and
literary mysteries on Boulanger 1935: 124.
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Wilamowitz’ idea that this hymn was meant for students leaving the
school and settling in the world, his arguments do not carry much
conviction; see my commentary to vs. 47. All the same, it is very
possible that all members of the Academy considered themselves to
be servants of Athena and could thus profess to be hers. As for the
other hymns, there is no reason why another member of the Acade-
my could not repeat them. From Marinus Vita Procli § 19, we learn
that Proclus composed hymns for the celebration of festivals of Greek
and foreign gods, as his collection of hymns would reveal (1 t&v
Yuvav odtod npoypoteio). What we may infer from this remark is that
Proclus composed at least some of his hymns for public use. It is
possible that our selection of hymns was part of the aforementioned
collection of hymns, so perhaps even some of our hymns were
performed at these occasions.

This remark also indicates that Proclus’ hymns were not just
literary but could be part of a ritual as well. It was not enough just to
read the hymns in a quiet corner. This view is corroborated by the
scanty information we can gather about Neoplatonic religious prac-
tice. In the by now familiar text Chal. Phil. Fr. 2, Proclus warns us that
a hymn to the Father should not consist of words or rites, which
implies a strong connection between hymns and rites. According to
Marinus Vita Procli § 17, as soon as Proclus learnt that someone of his
friends or acquaintances had fallen ill, he went to make supplications
to the gods on behalf of the patient ‘by sacrifices and hymns’
(icétevev €pyolg te Kol Yuvolg). About Proclus’ star pupil Asclepio-
dotus of Alexandria, to whom he dedicated the commentary on the
Parmenides,*® Damascius Viia Isid. Fr. 209, p. 179, 6-7 writes that he
‘adorned statues and contributed hymns to them’ (&ydApotd te
Sraxooudv kol Yuvoug npotibeig) in honour of the gods, thus linking
ritual worship of statues to hymn-singing. We could easily imagine
Proclus in the same way worshipping the statues of Athena and the
Mother of the Gods found near his house while reciting H.VII and
VL

According to Marinus Vita Procli § 28, Proclus made use of the
Chaldaean cvotdoelg and évtuylot. Lewy 19782: 228f. discusses this
passages and explains that the cvotdoeig, ‘conjunctions’, were meant
to establish a conjunction with a god or a daemon in order to be able

4 Tt is difficult to distiguish this Asclepiodotus from another younger relative,

see Goulet s.v. ‘Asclepiodote d’Alexandrie’ in the Dictionnaire des Philosophes
Antiques vol. I; Athanassiadi 1999: 348f.
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to perform a theurgical act for which the assistance of the divine was
needed. These rites of conjunction included certain rites as well as
prayers. The term 600t0:61¢ is even often applied to the prayer which
effects the conjunction. The term évtuyla is, unlike the former, not
specifically magical. According to Lewy (o.c. p. 239) it designates a
supplicatory prayer in the course of Chaldaean rites. Little is known
about these kinds of prayers. Proclus may have composed some of his
hymns for these occasions, but this suggestion is doomed to remain
mere speculation.

In the hymns, the singing of hymns is connected with purifying
rites. According to H. IV 4, the human soul is cleansed by means of
ineffable rites consisting of hymns. The correctness of this verse is
disputed. Some prefer to change the text from teletfict Vuvov (rites
consisting of hymns) into bu®v (your, i.e. of the gods invoked, rites).
However, I see no compelling reason to opt for the latter reading.?0 I
have not been able to connect them to any specific rites. The verse
suggests at least that hymns were performed in a ritualistic setting.

All in all, we may conclude that Proclus sang hymns during rites.
Because of the scanty evidence, it is, however, impossible to deter-
mine whether the specific hymns which have come down to us were
sung in a ritual context, let alone during a specific stage of Chal-
daean rituals. In the case of H. V, this seems even rather unlikely.

Here we face a potential objection. Admitted that many gods who
are invoked in the hymns are traditional Greek gods who have little
to do with Chaldaean lore, can we still maintain that the hymns are a
form of theurgy? To my mind we still can, because the Neoplatonists
did not exclusively associate theurgy with Chaldaean initiations. Al-
ready Festugiere (1966: 1581f.), discussing Proclus’ attitude towards
traditional religion, observed that the later Neoplatonists linked
theurgy firmly with traditional religion. He points especially to a pas-
sage from Marinus’ Vita Procli (§§ 28-34), where the latter discusses
Proclus’ theurgical excellence () Oeovpyicn dpethy). In this context he
mentions not only the fact that Proclus attended Chaldaean
meetings, but also a miraculous healing which Proclus brought about
by praying to Asclepius in his temple (§ 29), Proclus’ familiarity with
Athena, Asclepius (§§ 30-32), Pan, and the Mother of the Gods (§ 33)
and what miraculous things came from these privileged relations.
None of these gods play any role in Chaldaean rituals. Nevertheless,

50 For a discussion of this problem, see my commentary to this verse.
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Marinus concludes (§ 34) that these things ‘resulted from Proclus’
possession of theurgical excellence’ (&nd tfig Beovpyikiig avTod
apetiic). Festugieére (o.c. p. 1582) therefore rightly concludes: ‘Il est
donc clair que Marinos établit un lien entre la théurgie et la religion
traditionelle’.

He finds the same link in Hierocles in Carm. Aur. § 26, p. 118, 10 f.
ed. Koehler where the cults of the city (to t@®v nolewv 1epd) are
considered as good examples of theurgy. We may add to this a similar
remark by Hermeias In Phdr. 99, 14-19 who appears to consider ‘the
cults of statues by the law of the city and according to native customs’
(t0g Bepaneiog 1OV dyodpdtov voue nélemg kol kotd T oikelo
natper) as the most common type of theurgy.®! In fact, already
Iamblichus had connected traditional Greek religion with theurgy. In
Myst. 1II 11, for example, he explains how Apollo’s oracles in
Colophon, Delphi and Branchidai function in accordance with his
general theory about theurgy. Nor should we assume that the gods of
the Chaldaean Oracles existed isolated from the other gods, as
Proclus” hymns show. H. Iis directed primarily to Helios, a god with a
clear Chaldaean background. All the same he appears to be related
to such gods like Apollo, Paiéon, Dionysus, Attis and Adonis. H. VI is
directed to Hecate, perhaps the most important goddess for the
theurgist, together with Rhea and Ianus-Zeus, who both have little to
do with the Chaldaean pantheon.

In short, the technique of attracting the benevolence of the gods
by means of symbola may have been pivotal to the Chaldaean
mysteries, but the Neoplatonists were happy to apply it in the case of
traditional gods too.

5. Conclusion: what the hymns teach us about theurgy

In this chapter, I have examined to what extent Proclus put theur-
gical theory into practice in his hymns. As for his treatment of prayer
in the commentary on the Timaeus, it appeared that this theory had
little influence on the composition of his hymns. This is hardly
surprising given the fact that the prayer described in the commentary
aims at unification with the divine henads, whereas the hymns aim at

51 Sheppard 1982: 218 cites this passage as an example of theurgy of the lowest
form (cf. chapter IV § 4.3).
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contact with lower classes of gods. All the same, Proclus uses theur-
gical techniques in his hymns by using different kinds of symbols
(innate symbols, divine myths, names and material symbols) in order
to activate the ties of sympathy between god and man. As for the
setting in which the hymns were used, it is difficult to say anything for
sure. My guess is that at least some of them were recited in
combination with rituals.

Given the fact that the hymns are theurgical, at least as far as the
techniques used in them is concerned, do we gain a better under-
standing of Proclean theurgy by studying the hymns? To start with,
they give us some impression of theurgy in action. In Proclus’
writings we read about the special powers of certain myths, divine
names, and objects like stones. Here, we can see Proclus actually
using them in his hymns.

Secondly, the hymns also allow us to elaborate on Anne
Sheppard’s tripartite division of Proclean theurgy. As we have seen
(chapter IV § 4.3), she distinguished theurgy which makes use of
ritual from a higher kind of theurgy which does not and which aims
at the Plotinian mystical experience. She divides ritual theurgy into a
kind of white magic and theurgy which activates us intellectually.
When we look at the hymns, we find no trace of that higher theurgy.
This does not surprise us, for as we pointed out in the previous
chapter, Proclus himself stresses that all rites and all hymns are
useless in the search for unification with the henads. However, both
the lowest and middle type of theurgy seems to be present in the
hymns. On the one hand, as appeared in the chapter on the gods
invoked in Proclus’ hymns, Proclus hopes to be taken to the level of
Nous by these leader-gods. Sheppard suspects that the rites involved
in this type of theurgy aim at purification. H. IV 4 mentions indeed
purification by means of the initiation rites of the hymns, but at the
same time it is clear that the ritual in so far as it consists of hymn-
singing also aims at unification. On the other hand, the hymns also
contain prayers for, e.g., health (H.1 42; VI 5-6; VII 43-46), fame (H. I
43; 111 17; VII 48), prosperity (H. VI 4-5; VII 48), i.e. external goods
which have apparently little to do with the philosophical life. I
conclude therefore that there is a sharp distinction between theurgy
of the highest class and the two lower classes, whereas the two latter
two may be mixed together.



CHAPTER SIX

TYPES OF POETRY

1. Introduction

In the previous chapter we have seen that Proclus’ hymns contain
symbolism. This symbolism is not just a matter of allegory, but also of
theurgy. It goes without saying that Proclus did not believe that all
poetry is symbolic and imbued with theurgical powers. This chapter is
dedicated to the two other types of poetry he distinguishes: scientific
and mimetic poetry. First we shall focus on Proclus’ sixth essay on
Plato’s Republic. This is his prime treatment of poetry. The discussion
serves two purposes: on the one hand, to place what has been said in
the previous chapter about symbolic poetry in a broader context; on
the other hand, to elaborate on the other two types of poetry in order
to provide the necessary background for the treatment of the central
issue of this chapter: to what extent are the other two types of poetry
present in the hymns? I shall then proceed to discuss scientific
poetry. Its nature seems to me to be not very well understood. Even if
this type of poetry appears to be of limited relevance to the study of
the hymns, I hope that the present discussion may contribute to our
understanding of Proclus’ theory of poetry in general. Finally, I shall
say a few things about mimetic poetry in relation to the hymns in so
far as emotions are involved.

2. Proclus on poetry

2.1 Theissue: Plato's criticism of Homer

Proclus presents his views on poetry in what is known as his In Platonis
Rempublicam commentarii. This is not a running commentary on the
whole of Plato’s Republic as Proclus’ commentaries on Plato’s Parmeni-
des and Timaeus are. In fact, it consists of a series of independent
treatises on different parts and aspects of Plato’s Republic. They were
written at different times, on different occasions, and in different
formats, including a line-by-line commentary on the myth of Er, as
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well as essays and lectures. The fifth and sixth essays, both dealing
with Plato’s views on poetry, are an illustration in point.! The fifth
essay seems to be designed as a schoolroom lecture suited for
beginners (though not absolute ones) in the study of Plato,? whereas
the sixth originates from a lecture for the inner circle of the Academy
held in celebration of Plato’s birthday. It contains all the intellectual
fireworks one might expect from the Diadochus on such an occasion.

Both lectures focus on Plato’s ambivalent attitude towards poetry.
On the one hand, Plato appears to hold poets in high esteem, as is
for example apparent from the discussion of divine mania in Phdr.
245a (cf. chapter III § 5). On the other, he drives them out of his
ideal state which he sets out in the Republic. There, he rebukes
Homer for two different reasons.? In R. 376d4ff. he blames Homer,
Hesiod and others for making up indecent stories about gods and
heroes, which have a corrupting effect on the religious convictions of
the youth. Plato is referring here to stories like the one about the
castration of Uranos by Cronos in Hesiod and the battles between the
gods in Homer. In R. 598d7 ff., on the other hand, poetry is criticized
as being mere mimesis, imitation. It depicts things in the material
realm, which themselves are just images of the Forms. Thus, the poet
presents third-degree images of reality. Moreover, poetry —
especially tragedy and comedy — aim at stirring the emotions by
means of imitation (R. 606a ff.). In this case, Plato blames poetry for
contributing nothing to the philosophical quest for Truth. Instead it
hampers these efforts by causing all kinds of emotions which only
divert our attention from philosophy.

For a Neoplatonist of the Athenian school this was not just a
scholarly puzzle. Some poets, especially Homer and Hesiod, were
considered to be divinely inspired sages. Just as the gods had revealed

I For the observation that the fifth and sixth essay must be considered as dis-

tinct units, composed at different times, with different purposes, and for different
types of occasion, see Sheppard 1980: 15-21.

2 For the nature of the fifth essay as a more basic treatise when compared to the
sixth, cf. Sheppard 1979: 25 and Kuisma 1996: 71-2. Kuisma’s qualification of the
fifth as a public lecture as opposed to the sixth as a private one seems to me to be
somewhat of an exaggeration. In Proclus’ days, the Academy was a private institu-
tion run in a private, albeit spacious, house, not a public institution paid for by the
state, like, e.g., the Imperial chairs of philosophy in Athens paid for by Hadrian had
been. All lectures were thus private, although at different levels and for different
groups of audiences.

3 For the two different perspectives from which Plato criticizes Homer in the
Republic, cf. Coulter 1976: 33f.
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things unknowable to the human mind in the Chaldaean oracles, so
they did through the mouths of these poets. Consequently, the
Neoplatonists regarded them as members of the same tradition in
which Plato stood. They had somehow to get rid of the apparent
clash between two of their revered authorities. The fact that Plato
appears to hold contradictory views about poetry was another puzzle
that cried out for a solution. Any modern approach to such a
problem, such as that Plato makes Socrates sometimes say things for
the sake of the argumentation in a particular context of a dialogue
which should not be expounded outside that context, or that the
opinions voiced by the Socrates in the dialogues does not necessarily
reflect Plato’s own opinion, would be considered ridiculous in the
eyes of a Neoplatonist interpreter. Plato was a medium which the
gods had chosen to expound the doctrines concerning themselves.
Therefore Plato had to be completely consistent with himself.

In what follows we shall especially concentrate on Proclus’ solution
to this problem as he presents it in the sixth essay. We shall see that
he approaches the problem by dividing poetry into three types. First,
however, we must say something about the fifth essay, because it
seems to diverge from the division of poetry in the sixth. The fifth
essay on the Republic consists of ten questions concerning Plato’s
remarks about poets and poetry. The fifth question runs thus: how
are poetry and music related to each other and how many sorts of
music are there according to Plato?* Proclus answers that there are
four types of music. The first type of music is philosophy proper. It is
clearly superior to the three other types of music. Next Proclus
mentions the music that consists in possession by the Muses. It moves
the souls to divine poetry. This kind of inspired poetry provides the
young with examples of good deeds which they should try to imitate.5
Furthermore, there is a kind of music that is not inspired by the gods,
but all the same directs the attention of the soul towards them. By
means of audible harmonies it awakens in the soul a love for the
beauty of the divine Harmony in the same way as bodily beauty
awakens love for the divine beauty. The fourth kind of music is the
paideutic musical art. It teaches which accords and which rhythms
are best suited to mould the human soul in the best way possible. To

4 In RP.156, 20ff.
5 For the second type of music and the poetry related to it, see In RP. 1 57, 23-
58, 27.
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this kind of music belongs another kind of uninspired poetry.5 So in
the fifth essay we have two sorts of poetry connected with two forms
of music instead of three. Moreover, as will appear below, the type of
inspired poetry seems to encompass what are two distinct kinds of
poetry in the sixth.

According to Anne Sheppard, the scheme presented in the sixth
essay reflects an original development in Proclus’ thought, whereas
the fifth essay is the product of Syrianus’ teachings. She stresses that
this does not mean that Proclus rejects Syrianus, but rather that he
elaborates on him.? If she is right, we should make a restriction here
for the validity of our attempts to link Proclus’ theory of poetry as
discussed in the sixth essay to his hymns. Whatever we say about this
connection would rest on the assumption that the hymns were
composed after Proclus had rethought Syrianus’ teachings. Since it is
impossible to pinpoint the exact date of composition for either the
sixth essay or the individual hymns, this assumption cannot be pro-
ven. Nevertheless, I do not think that this should cause us too much
concern, as long as we find the theory of the sixth essay compatible
with what happens in the hymns.

2.2 Three types of poetry

According to the sixth essay, the three types of poetry are related to
three forms of life of the human soul.® The first, most perfect form of
life in the human soul is the ‘one of the soul’.? In this state the
human soul is linked to the gods (cuvdanteton toig Beolg). Because of
likeness (61 O0po16TNTOG) to them it lives a life which is not that of
itself, but that of the gods. It leaves its own nous behind it, while it
awakens in itself the ineffable symbol of the divine unity, thus linking
like to like, the light here to the light above, the one in itself to the
One above all being and life.10

6 In RP.1 59, 20-60, 6 for the fourth kind of music, see o.c. 60, 6-13, and the
interpretation of Sheppard 1980: 18f. for the fact that a kind of uninspired poetry
belongs to the fourth type of music.

7 Sheppard 1980: 95-103.

8 Discussions of Proclus three-tiered system of poetry can be found in Sheppard
1980: 162-202, Bouffartigue 1987 and Lamberton 1992; the latter two provide
helpful schemes.

9 See e.g. In RP. 1177, 19f. (10 dppnrtov cvvOnua tig tdv Oedv Eviaiog
Vrootdoens); p. 177, 22f. (10 évoedéototov Tiig oikelag ovoiog te kol Lwiig).

10 In RP.1177,15-23.
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This form of life is that of the ultimate mystical experience of the
ultimate unification discussed in chapter III § 3. This form of life
comes down to becoming like god as much as possible with the result
that the soul surpasses the limitations of its own existence and lives
the divine life instead. This is a matter of activating the innate symbol
and linking the light of the soul to the divine light.

To this life of the soul corresponds a kind of poetry which ‘installs
the soul in the causes of being, making by some sort of ineffable
unification the one that is being filled (i.e. with divine goods)
identical to the one that is filling’.!! This results in divinely inspired
madness superior to temperance (In RP. 1178, 24f.: povio pév €otv
owEPOcHVNG Kpelttwv),!2 comparable to the madness of inspired
prophecy and that of love.!® It is the kind of poetry inspired by the
Muses. Plato discusses this kind of poetry in the Phaedrus, the Ion, and
the Laws.'

Second!®> — inferior to the first way of life — comes the life of the
soul which has descended from the enthusiastic, inspired, mode of
life and turned back to itself. It is the existence according to science
(¢émomun) full of discursive reasoning (TAnOn tdv Adyov).16 The
poetry related to this kind of life, ‘admired by people with good
sense,” appears to have two objects: the being of the beings (tnv
ovotov T@v 6vtmv) and morally applaudable deeds. Later on this
‘being of beings’ appears to entail notions about the incorporeal
nature (mepl g dowpdtov evoewg vonuota)!? and likely opinions
about corporeal substance (nepi Tfig cUOTIKTG VTOGTACEWS £lKOTOL
doypota) .18 Proclus, referring to the Laws, mentions Theognis as a

I In RP. 1178, 12ff. ... &vidphovoa Ty youxmv 10l aitiolg Tdv viev, Kotd Tvd
e Evaotv Gppnrov eig TadTov Byovsa @ TANpodVTL 1O TANpodrEVOY ...

12 The source of the expression is Plato Phdr. 244d3-5.

13" On divine madness, see chapter III § 5.

14 For Proclus’ treatment of the Phaedrus, see In RP. 1 180, 10-182, 20; for the
Ion In RP. 1182, 21-185, 7; for the Laws, see In RP. 1185, 8-186, 21.

15 Bouffartigue 1987: 133 claims that Sheppard 1980: 182 assumes that Proclus
divides inspired poetry into two different types of inspired poetry, which would
make the present type the third one after the two inspired ones. He argues against
this. However, Sheppard does not claim such a thing, neither here nor anywhere
else. All she does is argue that in the sixth essay Proclus splits the inspired poetry of
the fifth essay into the inspired type and the non-inspired type now under
discussion.

16 Im RP.1177,23-178, 2.

17 In RP.1186, 24.

18 In RP. 1186, 25-6; cf. the descripton of the Timaeus (the dialogue about
corporeal hypostasis) as an eixdto pdBov (7% 29d2). Brisson 1994: 104 comments
on this Platonic expression: ‘C’est celui qui a pour object le vraisemblable (glkdg),



TYPES OF POETRY 117

poet concerned with these morally applaudable deeds.!® Some
passages from Homer too belong to this type of poetry.

Third comes the type of life which has turned itself away from the
intellectual life altogether. It is the life of the soul concerned with
fantasies and irrational sense-perception and fills itself completely
with inferior beings.2? The poetry that goes with it is a mixture of
mere opinions (80&at) and fantasies (gavtaciot). It is nothing else
than imitation (008&v AN’ §j yuntikn), which inflates the smallest
passions (eig dykov pgv émaipovoo To opikpo T@V mabnudtov),
especially feelings of joy and misery (xoipew kol AvreioBot). Such is
in fact its chief goal. Within this type of poetry two different forms
may be distinguished. One form (10 elkaoTikéV) consists in copying
reality as precisely as possible; the other (10 @oavtoctikov) only
suggests an imitation, but is in reality mere fantasy.?!

2.3 Proclus’ defence of Homer

Proclus’ triple division of poetry is the basis of his defence of Homer
against the allegations brought in against him by Socrates in the
Republic. Socrates’ first objection against poetry, as corrupting a non-
philosophical audience of youngsters, only applies to the lowest type
of poetry. This type of poetry is therefore rightly banned from the
model state. However, these things have nothing to do with the two
other types of poetry, the inspired and scientific ones. Although all
three types of poetry are present in Homer, the inspired type is
predominant. His poetry is therefore immune to the reproaches of
being just mimesis and aiming at stirring up emotions.?> Moreover,
Proclus claims that this triple classification of poetry can be based on
remarks by Plato on poetry throughout his writings.?® This implies
that Plato is not inconsistent with himself when it comes to poetry,
but that different valuations of poetry refer to different types of

poetry.

c’est-a-dire ce qui effectivement est I'image (eik@v) du monde des formes intelli-
gibles’. As we shall see (§ 3.1), these eikones play an important role in scientific
poetry.

19 In RP.1186, 22-187, 24.

20 In RP. 1178, 4f.: paviaciong te xol aicBhcestv dAdyorg nposypouévny kol
TAVIN TOV EPOVOV Gvomiplapévny.

21 In RP. 1179, 15-32.

22 For this, see esp. In RP. 1196, 14-199, 28.

2 In RP.1180, 1ff.
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This move does not solve the entire problem. Plato also objected
against poetry that it does not contribute anything to our knowledge.
It only presents us with the depiction of an image of reality. Accord-
ing to Proclus, this may hold true for the lowest form of poetry, which
is mimetic in essence, but certainly not for the highest, inspired, form
of poetry. As we have seen, the divine inspiration of the poet is
identical to the illumination of the theurgist. In both cases, the
inspired men are unified to the gods. As we explained in the chapter
IV § 3, mere philosophizing is not enough to comprehend the gods.
Our intellectual capacities fall short in doing so. We have to be
elevated out of our human condition and be made like the gods. The
divine poet is in such a condition and may therefore supply us with
divine wisdom in his poetry, just as the theurgists do in the
Chaldaean Oracles. Does this mean that in the end we should take
the scandalous stories about the Olympian gods in Homer at face
value? Certainly not. Notwithstanding the fact that Plato had said in
so many words that even an allegorical reading would do to excuse
Homer and Hesiod,?* this is exactly how Proclus reads these stories.
In his opinion, the poets conceal their wisdom deliberately in
seemingly provocative stories. According to Neoplatonic doctrine
from Iamblichus onwards,?’ this is no disadvantage for them, but, on
the contrary,

T. 6.1 [t]hat is exactly what lends the myths their special excellence,
the fact that they bring nothing of the truth out among the profane,
but that they just extend some traces of the complete mystagogy to
those who are by nature capable of being led towards the
contemplation inaccessible to the masses.26

Proclus quotes Plato R. 378a4-6 in support of his view that the
content of the myths, if they are true, should not be vulgarized, but
only be told to as few people as possible, and certainly not to the

24 R, 378d5f. : ... c0g “Ounpog menoikev 00 mapadextéov eig TV nOAY, oVt év
drovolaig meromuévog obte Gvev LIOVOLDY.

%5 Bouffartigue 1992: 337-345 shows that it was Iamblichus who initiated the
idea that seemingly indecent myths in particular constituted the perfect mystagogy
for the spiritual happy few. In this, he diverged from Porphyry who held that myths
only deal with inferior gods and daemons. Bouffartigue goes on to show that
Tamblichus thus exercised influence on later Neoplatonists like the emperor Julian
and Proclus.

26 In RP. 174, 20-24: xoi 10016 éotwv, 0 pédhioto é€aipetov avtolg dyoBov
Vrépyet, 10 pndev v dAn0BdV eig tovg Pefhilovg Ekpépety, GAL Tyvn Tvd pdvov Thg
SAng puotaywylog mpotelvelv 1ol dmd to0TwV eig v EPatov Toig toAlolg Bewpiov
nepidyecon nepuidory.
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youngsters who are not yet ready for them.?? It is for that reason,
Proclus explains, that Plato composed his own myths, which he
inserted in his writings. These myths do not contain offensive
elements. Both types of myths teach about the nature of the divine,
but those by Plato in a more philosophical way, aiming at a young
audience, whereas those by Homer in a way appropriate to theurgical
rites,?® aiming at those who have already gone through an elaborate
training and education, and who now wish to plant the nous of their
soul — as it were a kind of mystical organ — in the recitation of these
myths.??

3. The second type of poetry: images versus symbols

3.1 Sheppard’s interpretation of scientific poetry

The second type of poetry — the one concerned with episteme — has
not received much scholarly attention. Anne Sheppard opposes this
‘scientific’ poetry to symbolic poetry as follows: Inspired poetry con-
veys ‘truths about the divine world in allegorical form.’3? Scientific
poetry on the other hand ‘presents either facts about the physical
world or ethical precepts. In either case it tells the reader what is true
and morally commendable in a straightforward way, without allego-
ry.” Later on she broadens the scope of this type of poetry somewhat
as also including ‘the lower ranges of metaphysics,’3! without
defining what these lower ranges of metaphysics might be. Following
up a remark by Festugiere, she guesses that the poetry of the
Presocratics like Parmenides and Empedocles belongs to this class.3?
For that reason she called it didactic poetry at the time.33 I shall be
referring to it as scientific. Her contention is that its concept is of
Proclus’ own making. Moreover, she claims that it is the odd one out
when compared to inspired and mimetic poetry. For, contrary to
inspired and mimetic poetry, it ‘is poetry which teaches directly,

27 In RP.179, 27ff.

28 For the relation between theurgical rites and myths, see e.g. T. 5.3.

2 InRP.176,17-79, 18.

30 Sheppard 1980: 163.

31 Sheppard 1980: 182.

32 Sheppard 1980: 163, 185.

33 Sheppard 1980: 97, 182-187; she informs me that she would now prefer not
to use that name, accepting Beierwaltes’ criticisms (19852 207) of her use of it.
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without the use of representation of any kind. This distinction is
really more important than the distinction in terms of subject-
matter.’3* By representation Sheppard means that mimetic poetry as
an imitation of reality represents it directly, whereas the symbolic
mode represents reality indirectly through symbols.?> Her interpreta-
tion of this type of poetry as didactic has been quite influential.36

Sheppard’s claim that scientific poetry does not use representation
cannot easily be reconciled with her observation that this poetry may
employ eikdveg (here translated as ‘images’) to represent higher
reality, as she shows herself to be aware of.3” These eikones are rather
problematic things. What exactly is an eikon, especially as opposed to
the symbols of inspired poetry? Furthermore, do we have clear
evidence that we should indeed connect them to scientific poetry?
Sheppard postulates this only tentatively, since there is no direct
evidence for this assumption in the sixth essay.

In this section I propose to rethink the concept of scientific poetry
in Proclus as well as the related notion of eixoveg. It will be argued
(1) that scientific poetry does indeed represent reality through
images, but (2) that scientific poetry is not at odds with the other
types of poetry, and (3) that H. I (to Helios) is an example of this
type of this kind of poetry.

3.2 A preliminary discussion of the concept eikon

3.2.1 Distinguishing eikones from symbola: likeness versus unlikeness?

There is a general tendency to assume that the difference between
the symbols of inspired poetry and images is that symbols are unlike
the entities they refer to, whereas images are like them.38 This seems

34 Sheppard 1980: 183.

% Sheppard 1980: 97.

36 See e.g. Lamberton 1986: 191, Bouffartigue 1987: 135f., and Kamesar 1997:
184ff., who claims that Proclus’ idea of didactic poetry takes its inspiration from
Peripatetic literary theory.

37 Sheppard 1980: 200.

38 See e.g. Sheppard 1980: 199: ‘Analogia (Sheppard takes analogy as
representing the iconic mode, RMB) then is a matter of representing something on
a higher level of reality by something on a lower level which is like it. This is to be
distinguished from symbolism where there is no resemblance between symbol and
the object symbolised.” cf. Sheppard 1995: 343; Trouillard 1981: 299: ‘On voit que
I’essence du symbole est, a la différence de I'image, de proposer sa signification a
travers une inversion, de substituer a ’analogie la correspondence des opposés.’;
Trimpi 1983: 216: ‘it is the very purpose of symbols to indicate the nature of reality
by representing what is most antithetical to it.” He opposes (p. 216 n. 51) an icon as
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to be a neat and clear-cut distinction. However, it will appear to
involve several complications. In this paragraph I shall first outline
this distinction in order to reject it in the next. Aim of this discussion
is to show the need of rethinking the concept of eikon and to lay the
foundations of a new interpretation in connection with scientific
poetry.

The key passage for the assumption that symbols are characterized
by unlikeness is /n RP. 1198, 15-19:

T. 6.2 For symbols are not imitations of the things which they symbo-
lize. For it is impossible that opposites could ever be imitations of
their opposites, like what is shameful could never be the imitation of
what is noble, and what is contrary to nature could never be the
imitation of what is according to nature. But the symbolic mode hints
at the nature of things even through their extreme opposites.3?

Proclus makes this remark in his defence of Homer against the
Platonic reproach that poetry is just an imitation of a material image
of transcendent reality. Proclus argues that Plato did not have the
Homeric myths in mind when he made this remark. Take the story of
the adultery of Aphrodite and Ares in the Iliad. Adultery is something
shameful. However, the philosophical reader of Homer understands
that we should not deduce from this that the gods would ever do
such an indecent thing. He understands that this story should on the
contrary be interpreted symbolically. In fact it indicates (évdelkvuton)
something beautiful: the functioning of the principles of causation in
the universe.40

Symbols are thus associated with unlikeness. Images on the other
hand are supposed to be characterized by likeness in respect to the
realities they depict. The fact that images bear a certain likeness
towards their paradeigmata is already implied by the definition of the
word. The word designates a reflection of something, like a picture
or a statue or an image in a mirror reflects a certain person.‘! A

a ‘mimetic likeness’ and the ‘antithetical symbol’; Steel 1986: 196 speaks of a
fundamental difference (‘fundamenteel verschil’) between icon, which preserves a
certain likeness and symbol, which does not.

39 18 yop odpPora TodTOV, OV E6TL cOUBOAN, HippoTe 0VK FOTIV: TOL UEV YO
gvavtio T@V évovtiov ovk Gv mote LIUAUoTo Yévolto, 10D kaloD 10 aioypdv, kKol ToD
Kot UGV 10 Tapd OG- 1 8¢ svpuBolikm Bempio kol S1d TdV EvovTiotdtov Ty TdV
TPOYLATOV EVOEIKVVTOL QUGLY.

40 For the interpretation of this story, see In RP. 1141, 4ff.

41 Cf. Dillon 1976: 250: ‘For an eikon, in fact, ‘reflecting’ should be the key
word. An eikon is, after all, properly a mirror-image, or a direct representation, of
an original, its paradeigma, whereas a symbolon merely ‘fits together’ with some



122 CHAPTER SIX

passage in which Proclus discusses Platonic myths, opposing them to
Homeric symbolic myths, may serve as an illustration. Contrary to
Homer, Plato teaches about the gods by means of certain images (In
RP. 173, 17: 816 tivev eikéveov), which contain none of the repulsive
elements of Homeric myths. These images are as it were statues (o.c.
73, 21: otov dydApato) and likenesses (o.c. 73, 22: dpowwdpata) of the
gods. It seems impossible that such an image could ever involve an
extreme opposite, as a symbol apparently can.

Let me add one remark about the translation and interpretation
of T. 6.2. It seems to me that most scholars are inclined to translate
the text in a way that it supports as fully as possible the claim that the
essence of symbolism is its antithetical nature.*? The Greek reads:

oy \ , ey Al . N .
7 8¢ cvuPolixh Bewpio kol 810 TdV EvovTiwTdTOV THY TOV TPOYUETMY
évdeikvuton gOoy.

The vital point here is how one renders kai. Most translations seem
either just to ignore it or take it to reinforce the superlative
évavtiotatov. However, if it were to reinforce the superlative, one
would expect kol to have been put in front of that superlative, not in
front of 81&. The most natural way to render the Greek as it stands is
that the symbolic mode hints at the nature of things ‘even through
their extreme opposites’ or ‘through extreme opposites too.” This
implies that the symbolic mode may hint at reality by means of
opposites, but not necessarily so. A few scholars indeed read the
remark in this way.*3

The fact that symbolism may hint at reality through extreme
opposites is all Proclus needs for the point he wishes to make in the
present context. He seeks to prove that Homer’s symbolic poetry is
not mimetic in nature: the opposite of a thing can never ever be its
imitation (piunpo) (strong negation by means of a negated potential
optative). In some cases symbolism uses complete opposites to refer

corresponding reality in a higher realm’, see also L.S J. s.v. elkdv.

42 Most evident in Trimpi 1983: 215: ‘But it is the essence of symbolization to
indicate the nature of the real by what is most strongly anthithetical to it.” Compare
also Festugiére In RP. vol. 1 1970: 215: ‘Or, la doctrine symbolique indique la natue
du réel par les oppositions méme les plus forts’; Coulter 1976: 50f.: ‘For symbolic
wisdom hints at the nature of reality through the medium of elements totally
contrary in their nature’; Trouillard 1981: 299: ‘Or, la doctrine symbolique indique
la natue du réel a travers les extrémes opposés.’

4 Sheppard 1980: 197 paraphrasing this line: ‘Symbolism can represent things
even by their opposites.” Lamberton 1986: 190, also referring to the same passage:
““‘Symbols are not imitations of that which they symbolize.” On the contrary,
symbols may be just the opposite of that which they symbolize.’
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to things. Conclusion: symbolism cannot be essentially mimetic, as
opposed to mimetic poetry.

It is true that the examples of symbolic exegesis listed in the sixth
essay are examples of gods doing apparently shameful things whereas
in fact the opposite is the case. However, this does not support the
claim that symbols are essentially opposites of the things hinted at.
The examples of symbolic poetry dealt with in the sixth essay con-
stitute a specific selection. These are all passages referred to by Plato
in the Republic as testimonies for the fact that Homer presents a
corrupted impression of the gods. In accordance with the overall aim
of the sixth essay to save Homer from Plato’s criticism Proclus has to
interpret away these offensive elements, i.e. the descriptions of the
gods that are in opposition to their actual nature.

3.2.2 The distinction likeness versus unlikeness rejected

The suggestion that the difference between symbols and images is
one of likeness as opposed to unlikeness is appealing for its apparent
simplicity. However, Dillon’s old observation?! that it is plainly only
when he is on his very best behaviour that Proclus maintains any
distinction between the term symbolon and eikon should have been a
warning. It is an understatement to say that the distinction between
the two is somewhat fluid. Proclus even appears to use them as
downright synonyms.#> If both terms are each others opposites, it is
hard to see how they could ever be used indiscriminately. It rather
suggests that they have much in common. I shall now argue that
images too inherently contain an element of unlikeness, whereas
symbols contain necessarily an element of likeness. For this reason
symbols may even be called ‘images’, as we shall see at the end of this
paragraph.

Likeness does not only entail similarity of one thing to another,
but also dissimilarity. Otherwise things would be typologically identi-
cal. Take for example a lifelike statue of Socrates as something that
displays likeness to Socrates. Both image (eikon) and paradeigma will
show a bearded face with protruding eyes and a snub nose. All the
same there are notable differences between the image of Socrates

4 Dillon 1976: 254.

15 See e.g. In Euclid. 128, 26 the angle is a symbol and an image (cOpBoiov kol
eikévar) of the coherence that obtains in the higher realm of divine things; In Alc.
25, 10f.: symbols (cvuBbéAwv) have the power to be images of things (v dbvapy
anewcovilopevov); In RP. 11 247, 9f.: the crowned heads of the Moirai in the myth of
Er should be understood cvufoAikdg for their heads are eikdveg of divine powers.
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and Socrates himself. To mention the most important one: the image
is a dumb lifeless piece of marble whereas the other is living flesh and
blood, always willing to enter into discussion.

The inherent unlikeness of eikones did not escape Proclus’ subtle
mind. In the commentary on the Parmenides, he spells it out for us
that eikones have to be to some degree unlike their paradeigmata:

T. 6.3 This is the nature of an eikon, that together with likeness to its
paradeigma it reveals also its unlikeness to it. Likeness alone makes
another paradeigma, not an eikon, and unlikeness alone, in removing
likeness, does away with the eikon’s likeness. It is therefore necessary, if
anything is to be an eikon of something else, that there is both likeness
and unlikeness.46

To be sure, this was by no means a startling new insight. Proclus
himself refers to Plato, probably to Crat. 432c: ‘a perfect likeness, as
Plato says, makes it impossible to see the eikon as the eikon and leads
to the conclusion that paradeigma and eikon are the same’*?

In the case of symbols, on the other hand, we need a certain
amount of likeness for two reasons:

1. Theurgy is based on likeness. It will be remembered from chapter V
§ 3.3 that myths are theurgical symbols. The basis of theurgy is the
likeness between a symbol and the god to which it belongs. Now, if
literary symbolism was indeed to be characterized by unlikeness, this
would be at odds with Proclus’ general theory of theurgy. This seems
not very likely, especially not since Proclus refers to this theory in his
discussion of the three modes of life of the soul to which the three
modes of poetry are related. As we have seen in § 2.2, the perfect
form of life is the one in which the human soul is linked to the gods,
because of its likeness to them. This likeness originates from the one
of the soul, the innate symbol of the soul which refers to the divine
Henads.

2. Symbols could not refer to other things if they had nothing in common
with the things they were supposed to refer to. Without anything in
common the two would become completely disconnected and the
symbols would cease to be symbols. Proclus is aware of this. In T. 6.2
he observes that symbols may hint at things through their extreme

46 In Parm. 11 743, 14-21 (trans. Morrow/Dillon 1987: 116 slightly adapted):
To100TN YOp T 1KV, HETA THG TPOG TO TopGderypo OLO1OTNTOG KOl TV GVOUOIOTNTOL
n(xpsu(p(xivouc(x 1l te yfxp E)umémg uévov n(xpdf)swuot To1el Kol T00To GvTl siKévog, il
e avouotomg néAwv a(poupoupsvn mv ouowocsw oc(pomCst 'mv oumotm:oc hg elkdvog*
8el ovv, Tva yévnton etkmv GAAN GALOV, KoL OLOTMGTY ElVa KO GVOHOI®GY.

47 In Parm. 11744, 9-11.
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opposites. It is important to note that he talks about opposites, not
about mere unlike things. In the latter case the link between symbol
and the thing symbolised is lost. Pairs of opposites, on the other
hand, have something in common and may thus be said to be like
each other in some respect or another.*®

Proclus makes exactly this point in his efforts to counter Plato’s
criticism of Homer. Plato, according to Proclus, argues against
Homeric symbolic mythology as follows. This mythology appears to
have no resemblance to the gods. If myths are not to fall short
completely of representing the truth, however, they need to have
some resemblance to them.*? Therefore, Homeric mythology is to be
rejected. Proclus agrees with Plato that representations of reality
need some form of resemblance even in case of symbolism. Symbol-
ism may make use of extreme contraries but still this does not
exclude likeness al together. It hints at the supra-natural being of the
gods by means of what is against nature, to the divine which surpasses
all reasoning by means of what is against reason, to what transcends
all partial beauty by means of ugliness. ‘And in this way, the makers of
myths make us recall the transcending superiority of the gods by
means of a likely account’ (kotd Adyov tov elkdta).50 Proclus thus
rejects Plato’s claim that the symbolic stories do not contain any
resemblance to the gods at all. His argumentation appears to hinge
precisely on the point that opposites have something in common,
and therefore have some form of likeness: the supra-natural and what
is against nature both share the characteristic of being not-natural;
what is above reason and what is against reason are both notreason-
able; what surpasses beauty and what is ugly both are not-beautiful.

48 Breton 1981: 316 raises in fact this point: ‘La différence entre image et

symbole est ainsi assez aisée a discerner: le symbole ‘propose sa signification a
travers une inversion’; il ‘substitue a I’analogie la correspondance des oppositions’.
Je prévois ici une objection, .... On sait, suivant la vieille doctrine classique, que les
opposés de contrariété sont du méme genre. Je veux ‘bien que le contraire ne
saurait étre une imitation de son contraire’. Il n’en reste pas moins que les opposés
sont du méme genre. Ne rétablissons-nous pas, finalement, la ressemblance que le
symbole devait exclure?” Unfortunately, Breton tries subsequently to save the
traditional distinction between symbols and icons. He concludes that we should not
press too hard the term ‘opposite’. He prefers to take the term to mean that two
things stand so far apart that no shared quality could ever put them together and
make them resemble each other.

49 In RP. 173, 11-16: 00 yop £owkdta eaveitot t¢ copfora tadto tolg brdpleot
v Oedv. del 8¢ dpo tovg whBovg, elnep un novtdnactv dronentwkdteg Ecovon The év
10l¢ ovowy GAndelog, dmercdlecOai nog toic mpdynacy, Gv dmokpdmTely Tolg
Qovopévolg nopanetdopacty Ty Bewpioy ényeipodotv.

50 In RP.177,24-28.
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Theol. Plat. VI 4 p. 24, 7-20, in which Proclus discusses the relation
between the leader-gods and the members of their series, summarizes
most of the points made above against distinguishing symbola and
eikones on the basis of likeness versus unlikeness. All products bear
the same oOvOnua of their leader-god. As we have seen in chapter 1V,
o0vOnuo is another word for a theurgical symbolon. However, Proclus
continues, in some cases this cOvOnuo is clearer and in others more
obscure, because the first products of a leader-god have a higher
degree of likeness (6pow0tng) towards him than later products.
‘Eikones and paradeigmata own their existence to likeness which brings
them together.’>! Note that Proclus here treats eikon as a synonym of
a theurgical symbolon, a cOvOnuo. This likeness creates an unbreak-
able bond of philia which holds the cosmos together. Likeness binds
even opposites (ko ta évovtio 6uvdel) together. This shows that two
opposite things may still share a certain likeness.

I conclude then that the distinction between symbols and eikones
cannot be one of likeness versus unlikeness. In the next section I
shall try to provide an alternative description of an eikon. In order to
do so, I shall now first study the nature of science and scientific
poetry as recollection.

3.3 Scientific poetry reconsidered

3.3.1 Science as recollection
Proclus ends his description of scientific poetry with an intriguing
remark. Scientific poetry, with all its advice and admonitions,

T. 6.4 induces recollection of the revolutions of the soul and of the
eternal logoi contained in them and of their diverse powers.2

The revolutions of the soul are those of the Same and the Other
mentioned in the Timaeus. At the time that the individual soul
entered a body, these revolutions were disturbed (73. 43c7 ff.). The
revolution of the Same is even completely put out of action. It
severely damages the cognitive powers of the soul, especially where
intelligible knowledge is concerned.>® But what have recollection and

51 Eikdveg odv koi mapadelypoto S thy cuvayaydy opotdtnto thy drosTtocy
£\orov.

52 In RP.1179, 18-5: dvauvnoiv te mopexoueve v the yoxhg neptddwv kol tdv
Gidiov &v odTalc AMOymv Kol TdV TotkiA®v duvauemy.

53 For the soul’s capacity of intelligible knowledge, see Brisson 1994: 417.
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the eternal logoi to do with it and why are they connected with
scientific poetry?

Carlos Steel has examined Proclus’ theory of recollection in an
instructive article®* which I shall briefly summarize here. Proclus
subscribes to Plato’s view, expressed in the Meno and the Phaedo, that
the soul contains some sort of innate knowledge. This knowledge
takes the form of Adyot. These are not just cognitive principles in the
soul, but also constitute the essence of the soul itself. Hence they are
called obo10de1g Adyot, ‘essential reasons’. These logoi are emanations
on the level of soul of the Forms (¢{dn) contained in Nous. They are
therefore inferior to the latter. Since the soul always possesses these
logoi it is always engaged in some sort of intellectual activity, without,
however, being aware of it. Proclus compares it to such physical activi-
ties as breathing and the blood beating in our veins. These things
also happen without any special effort or decision. We possess this
knowledge in an unarticulated way. What we should do is to arouse
these internal logoi through recollection (Gvauvnoig) induced by
looking at the gaivopeva: we study the sensible world, try to derive a
posteriori universal notions from it, and in this way manage to
articulate, i.e. to remember, our internal a priori notions. This
process of articulating our innate logoi is described by means of an
Iamblichean term: projection (npofaAlewv todg Adyovg). These
articulated notions constitute the sciences. Science (éniotiun) is thus
not based on abstractions from the sensible world, as Aristotle would
have it. It is based on the eternal Forms as far as these are present in
our soul as logoi. Abstractions only serve as a means to call forth our
innate notions.

Since our souls are these logoi, remembering them is remembering
ourselves. Steel refers to a beautiful passage in which the soul
engaged in doing science is compared to someone looking at his own
reflection in a mirror. Such a person may marvel at his own appear-
ance and wish to look upon himself directly. In the same way, a soul
engaged in doing science studies the notions it itself projects. It
realises that these projected notions are but images of the logo: of
which it consists. Next it will turn to its own beautiful logoi and adore
its own beauty.5 Proclus refers to this process as the awakening of the
soul and the purification of its eye. The soul that turns towards her

54 Steel 1997.
5 In Euclid. 141, 2-19, cf. Sheppard 1995: 348 on this passage.
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own logoi, moves away from the realm of matter and towards the
intelligible.56

We can now understand what T. 6.4 means. Science makes the
soul remember itself. It induces memory of its cognitive powers,
especially where intelligible knowledge is concerned. These are the
revolutions that make up the immortal part of the soul that consists
of the innate logoi. These logoi originate from the eternal Forms.

3.3.2 Mathematics as recollection through eikones
All science is recollection. Proclus attributes to the Pythagoreans the
discovery of this principle. What is more, they also realised that,
although evidence of such memories can be cited from many areas, it
is especially from mathematics that they come. This is why the study
(uéBnoig) that especially brings us the recollection of the eternal
logoi in the soul is called po®npatikn.57 In this paragraph, I shall
argue that eikones belong primarily to mathematics, understood by
Proclus as this Pythagorean science of recollection.?®

The mathematician in the process of recollection studies mathe-
matical objects which Proclus calls eikones. Right in the first pages of
his commentary on Euclid’s Elements, Proclus discusses their onto-
logical status. He assigns an intermediate position to them between
the Forms and material things

T. 6.5 Mathematical objects, and in general all objects of discursive
thought, have an intermediate position. They go beyond the objects
of Nous in being divisible, but they surpass sensible things in being
devoid of matter. They are inferior to the former in simplicity yet
superior to the latter in precision, reflecting reality more clearly than
do perceptible things. Nevertheless they are only eikones, imitating in
their divided fashion the indivisible and in their multiform fashion
the uniform paradeigmata of true reality.>

56 For mathematics purifying the eye of the soul, see e.g. In Euclid. 20, 14ff. with
a reference to Plato R. 527e and In Euclid. 46, 15-47, 8 in which mathematics is
extolled as ‘arousing our innate knowledge, awakening our thinking, purging our
understanding, bringing to light the concepts that belong essentially to us, taking
away the forgetfulness and ignorance that we have from birth.’

57 In Euclid. 44, 25-47, 8.

58 Itis true that both Trimpi 1983: 200-210 and Sheppard 1995 point to the use
of eikones in connection with mathematics. However, both adhere to a distinction
between eikones and symbola in terms of likeness versus unlikeness and do not seem
to notice the central role eikones play in the process of scientific recollection.

59 In Euclid. 4, 18-5, 2 (tr. Morrow 1970: 4 adapted) 10 8¢ pobnuoticd kol eékmg
0 chvonr(x uéonv Km?ﬂ]pm‘rm rocﬁw @V pev tf dopéoel nkaovagovru v 68 T
vl npoexovroc Kol TV ugv 'm ocnkomn kamouavoc tdv 8¢ i oucptBsux
TPOVRAPYOVTO KoL TpavesTépag UEV Eupdoelg Fxovia tdv aicOntdv tfigc vontiig
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Note the fact that this text corroborates our observation that eikones
are not simply like their paradeigmata, but also unlike. They are di-
vided and multiform, whereas the Forms are indivisible and uniform.
The context of T. 6.5 reveals the Platonic pedigree of the term
eikon. Proclus gives his definition of mathematical objects as images of
the intelligible realm in a paraphrase of Plato’s famous image of the
Line in R. 509dff. Like Plato, Proclus assigns an ontologically inter-
mediary position to mathematical objects between the perceptible
things and the Forms. However, he goes beyond Plato’s text in
describing the relation between mathematical objects and Forms as
one of image and original comparable to the relation of shadows and
reflections to the concrete things that cause them (509el eikdveg),
and that of the concrete things (510b4 &g eixdowv) to their corre-
sponding mathematical objects. This is understandable, given the fact
that the mathematical objects are supposed to stand to the Forms as
the shadows and reflections stands to the concrete objects.5 All the
same, Plato does not explicitly say so, but presents the difference
between the sections of the mathematical objects and the Forms as
being one of method (i.e. doing mathematics versus doing dialec-
tics).5! Personally, I doubt whether Plato wants us to consider the
mathematical objects as images of the Forms. It seems to me that the
very method of dialectics is opposed to the use of images, for it is
described as a method which has nothing to do with images (Gvev
TV TEPL £kelVo elkOVMV) since it occupies itself with the Forms only.
If even modern scholars are drawn to conclude that the mathemati-
cal objects are images of the Forms, Proclus was all the more tempted
to do so given his theory of innate ideas. As we have seen, the innate
logoi are themselves emanations of the Forms. Science studies the
projections of these emanations, which are therefore images of the
Forms. This also holds true for mathematical objects. Thus, the
image of a triangle projected in the phantasia®® is only gradually
different from a drawn triangle. They may both be considered as
images of a Form Triangle. When a mathematician examines the

ovolog, eikdveg 88 Spwg dvio Kol peploTdg Uev T0. duépiota, ToAvelddg 68 povoeldh
ToPASEIYLOTO TV GVIOV GTOULLOVUEVC . ..

60 See e.g. O’Meara 1989: 168 who follows Proclus’ lead here: ‘(This text by
Proclus) also treats geometry as performing the role assigned to mathematics in
general in Plato’s Republic: to mediate through images between material reality and
the Forms.” O’Meara has the image of the Line in mind here, see o.c. p. 169.

61 As observes e.g. Annas 1981: 248.

62 On the role of phantasia in Proclus’ psychology, see Sheppard 1995.



130 CHAPTER SIX

nature of a triangle, he does so by articulating, i.e. projecting, his
innate notion of a triangle with the aid of material triangles:

T. 6.6 Although we are stirred to activity by sense objects, we project
the logoi within us, which are eikones of other things; and by their
means we understand sensible things according to their paradigms
and noeric and divine things according to their eikones. As these logoi
in us unfold, they reveal the forms of the gods and the uniform
boundaries of the universe by which the gods, in an ineffable manner,
bring back all things and enclose them.%3

From this text it appears that the innate logoi hold the same middle
position between paradigms and images as the material geometrical
objects in Plato’s simile of the line. The latter are paradigms in
relation to the shadows and reflections of themselves, but images in
relation to the immaterial, real, geometrical objects. The sequence of
the text proves that these projected, unfolded innate logo: are indeed
the eikones which the Pythagoreans use to hint at divine reality. These
eikones are said to reveal the forms of the gods. The idea that innate
mathematical notions may reveal the gods is the result of Pythago-
reanizing tendencies in the Neoplatonic movement, especially
fostered by Iamblichus. In this approach the gods may be understood
as the paradeigmatic divine Numbers and Figures.5*

The idea that it is a typical Pythagorean thing to teach about the
divine, or rather to activate our recollection of it, through eikones
often recurs is Proclus. Let me give a few examples. In the prooemium
to the Theologia Platonica, Proclus discusses the four modes of teach-
ing theology: the symbolic method, the one that uses eikones, oracles
and scientific discourse. About the iconic mode Proclus writes:

T. 6.7 The mode of exposition which speaks about the gods by means
of eikones is Pythagorean, because mathematics were invented by the
Pythagoreans in order to stimulate the recollection of the divine
principles, and they attempted to reach these by going through
mathematics as eikones.%

63 In Euclid. 140, 15-22: xoi huelg dvokivoduebo pév dnd tdv aicOntdv,
npoPfdAlopev 8¢ Tovg Evdov Adyoug, eixdvag GAAwv dviag, kol 810 ToOTOV TO HEV
ailcOnto nopaderynotikde, 0 8¢ voepd kol Belo yivdokopev eikovik®de. dvomiodpevor
Yop ot év fuiv Adyot tag popedg v Bedv émdetkviovot kol Té voeld tdv SAwv
népota, 017 MV GppNTOG £l¢ E0VTOVE ENIGTPEPOVGL TAVTOL KO GUVEXOLGLY €V EQVTOTG.

64 On the Pythagorizing tendencies in Neoplatonism, see O’Meara 1989. He
points out that Iamblichus places a special emphasis on divine Numbers as gods
(pp- 79-81), whereas Proclus turns especially to mathematical figures as gods, due
to a difference in psychology (pp. 166-169).

6 Theol. Plat. 14 p. 20, 8-10: "0 8¢ & 1dv eikdévav MMubBaydpetog, énel kol tolg
TMvuBoryopeiorg to pobpota mpodg v v Belov dvdpvnow ¢Endpnto kol St tovT@Y
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This neatly summarizes everything that has been said in this
paragraph: mathematics as recollection is a Pythagorean invention;
its objects function as eikones of the divine world. The four modes are
repeated in In Parm. 1 646, 21f. About the iconic mode it is said that
some ‘aim at presenting divine matters through images (8" eitxovav),
using mathematical terms, those used either in arithmetic or in
geometry.” In Tim. 1129, 31 {f., finally, states that Timaeus’ discourse
on the nature of the universe is in accordance with the philosophy of
the Pythagoreans (oixetwg tfi T@v [TuBayopeiov grlocoeia), for he
explains Nature by means of numbers and geometrical figures as if by
images (&m0 T@v dpBudv kol 1OV oynuatev dg 8t elkdvav Ty VoY
qpeEpUNVEL®V).

3.3.3 The extended use of eikones
Eikones are primarily projected mathematical innate logoi. In a more
general sense, though, they appear to be any projection of innate
logoi, even when the mathematical aspect is absent. This may be
demonstrated by means of Proclus’ interpretations of passages in
Plato that evidently have little to do with numbers and mathematical
figures, but which are nonetheless conceived as eikones in the sense of
projections of innate logoi. Let me start this demonstration with a
passage from the Sixth essay in which Proclus compares the myths of
Homer and other poets to those constructed by Plato. The latter
abstained from ascribing immoral behaviour to the gods. Instead, he
taught about the gods by means of certain images (/n RP. 173, 17:
S tdv elkévov): he projected (npoPéPAntan cf. § 3.3.1) likenesses,
statues as it were, which are images (dneikoouéva) of those hidden
conceptions about the gods.56 Thus, Plato’s myths are projected
eikones of a higher reality and as such analogous to mathematical
objects as projections. The fact that Proclus compares these projec-
tions to statues is interesting. In In Crat. § 16 p. 6, 12f. he compares
the mathematical eikones and discursive essential logoi to statues as
well.67

Elsewhere Proclus appears to connect Plato’s iconic, non-mathe-
matical discourse to the Pythagorean eikones. In his commentary on

oG elkOvov én’ éxetvo diafaively éneyeipouy

66 In RP. 173, 20-22: AN’ o0td 10 mepl Bedv vonpata dypovia droxékpuntot,
npoPéRAntan 8¢ arhTdv otov dydAuarta Eneovi Tolg Evlov dmetkacuéva duotduate The
dmoppftov Bewpiog.

67 gikdvag kol Adyoug ove1ddelg S1e£odikoic, olov dydAparto TdV Svimv.



132 CHAPTER SIX

the Timaeus he explains why a short summary of the Republic precedes
the myth of Atlantis.®% Both are enquiries into nature, but the
summary of the Republic functions as an eikon, whereas the Atlantis-
myth serves as a symbolon. Plato, according to Proclus, borrowed this
procedure from the Pythagoreans, who gave their instructions first
through similitudes, then through eikones, and finally through
symbola. As we have seen, Pythagorean eikones are ordinarily under-
stood to be numbers and mathematical figures. The fact that Proclus
interprets the summary of the Republic as a Pythagorean eikon is
therefore a clear indication that we may consider the Platonic eikones
as derived from of the Pythagorean mathematical ones.

Another passage that shows that the Platonic eikones are a special
form of the scientific ones is provided by Proclus’ interpretation of
the organisation of the Parmenides in the fashion of a Chinese box:%?
Pythodorus, a friend of Zeno’s, had told Antiphon about the con-
versation between Socrates, Zeno and Parmenides. Antiphon, in his
turn, informed Cephalus, who is himself the narrator in the
Parmenides. So we have four versions of that conversation: (1) the
original conversation, (2) Pythodorus’ version of it, (3) Antiphon’s
version, and (4) Cephalus’ version. Proclus interprets this compli-
cated narrative structure in an iconic way.”® He believes that it reflects
the content of the dialogue, which is about the theory of Forms.”!
The passing of the logoi, the words that make up the conversation, is
compared to the emanation of the Forms, which pass from Nous to
the different levels of Soul. In this interpretation, conversation (1) is
analogous to the divine Nous. At this rank ‘there is no imaging
(o0dev eikovikdv) of anything higher, just as in the original conver-
sation the argument (logoi) was not transmitted through phantasia or
memory (memory is an eikon of the things remembered).’”? The logoi
of the second conversation represent the Forms on the level of Soul.

88 In Tim.1 30, 2ff.

89 In Parm. 1625, 37-630, 14.

70" For the fact that Proclus interprets the dialogue as an eikon, see e.g. In Parm. 1
626, 23 the logoi told to Antiphon correspond to (eikdtwg dnekdlowto) the logoi in
the human soul; o.c. 628, 13f.: we may liken (évercovilesBon) Zeno to Life; o.c. 628,
25: the first conversation, i.e. that of Parmenides, Zeno and Socrates bears the
likeness of genuine beings (elkdva @épety 1@V OvTHG SVTOV).

7 In Parm. 1625, 37ff.: ‘for we must speak now of the analogies to reality which
this series (sc. of the four conversations) presents, taking our point of departure
from the inquiry about Ideas, which is so prominent in the dialogue that some
persons have entitled it On Ideas (tr. Morrow/Dillon).

2 In Parm. 1627, 812.
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These Forms are secondary to the Forms on the level of Nous and are
thus eikones of the latter (tdv vontdv eixdveg), ‘even as the second
exposition is secondary because it uses memory and phantasia.’”
Proclus refers here to the eikones we are discussing in this chapter, for
they are in soul as reflections of the Form produced by memory and
phantasia. Next come the forms in nature that are eikones of eikones,
and finally the forms in sensible objects.” So what we have here then
is an etkon, the dramatic setting of the Parmenides, about Forms and
their ekones.

3.3.4 Homer and Theognis as iconic poets

Now it is time to see how the examples of scientific poetry mentioned
by Proclus fit into our interpretation. Let us first turn to the Homeric
passages which he considers to belong to the category of scientific
poetry. Proclus In RP. 1 193, 4-9 refers to passages in which Homer
reveals the various substances of the different parts of the soul, the
difference between the eidolon and the soul that makes use of it, and
finally the order of the elements in the cosmos. In the case of the
difference between the eidolon of the soul and the soul itself, Proclus
has passages from the Nekyia in Od. 11 in mind, as appears from In
RP. 1172, 9-30. For the other two cases, it is not clear which passages
Proclus is thinking of.”> The fact is, however, that Homer nowhere
actually treats these subjects. Hence it is only logical to suppose that
the Homeric texts are conceived as eikones, comparable to the eikones
used in the extended way described in § 3.3.3 above. The discussion
in In RP. 1172, 9-30 seems to justify that assumption. The eidolon of
Heracles in Hades, and the real Heracles among the Olympian gods
is supposed to show that the real self is situated in the soul, whereas
the eidolon represents the corporeal nature which resembles the real
self but is not identical to it.

Theognis constitutes a different case. One can imagine that
Theognis is supposed to convey episteme about ethical notions to his
audience, and that therefore his poetry belongs to the category of
scientific poetry. But what about its iconic character? Theognis’
account of what one should do and from what one should refrain is

3 In Parm.1627, 12-15.

4 In Parm. 1627, 17-22.

75 In the case of the substances of the soul, Festugiére trans. In RP.vol. 1 1970:
210 suggests a reference to the discussion in /n RP. 1 155, 1ff. where Proclus cites
Od. 20, 17. That discussion, however, deals with the superiority of the harmony of
the soul in comparison to that of the body.
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rather straightforward. There is scarcely any need to twist the
material a bit as was the case for Homer. Before producing a possible
solution as to how Theognis can still be an example of iconic poetry,
two qualifying remarks need to be made. First, it is important to
realize that Proclus nowhere says that scientific poetry necessarily has
to use images. I hope to have explained above that there is a close
connection between the knowledge on the level of episteme and
eikones. However, it does not follow that episteme has always to be pre-
sented in the form of images. Second, it is not clear whether Proclus
had ever read Theognis at all.” The example stems, as Proclus In RP.
I 186, 29ft. acknowledges, from Plato’s Laws. He discusses Theognis
as part of his overall project to classify the various references to
poetry in Plato in accordance with his own tripartite division of
poetry. He has to bring it under some heading, and that of scientific
poetry seems to be the most appropriate one given its subject-matter.

All the same, we are perhaps allowed to consider his poetry as
iconic after all. The advice and admonitions of poets like Theognis
are in some way supposed to induce recollection of the innate logo:
(see T. 6.4). This may perhaps be a reason for Proclus to consider
them as eikones of morality in general: just as eikones of circles are
projections of the innate Form Circle in the phantasia, in the same
way all kinds of moral admonitions are projections of the innate
notion of morality. The study of these projections refers the reader of
Theognis back to that notion, just as the study of projected circles will
ultimately refer the student of mathematics back to the innate Form
of the circle.

3.3.5 Conclusions: distinguishing eikones from symbola

We are now in a position to distinguish eikones from symbola. To start
with, eikones and symbols come from different sources. Symbols
belong to the first class of poetry. This poetry is a form of mania, of
inspiration by the gods. Thus it is a product of the gods, not of the
human poet. This helps to explain why symbolic poetry seems to
coincide with myths:77 most of the myths are found in the divinely
inspired poets, notably Homer, Hesiod and Orpheus. Scientific
poetry on the other hand takes its origin in the human soul. It
consists in articulating innate knowledge by means of eikones.

76 As Anne Sheppard has pointed out to me.
77 As observes Dillon 1976: 249.
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Furthermore, symbols and eikones work differently on the human
soul. The study of eikones helps us to turn inward to our true selves. It
awakens our soul and purifies its eye. That is to say, it turns our
attention from the sensible world to the intelligible. It thus puts the
soul on the track of the Forms themselves and moves the souls
towards Nous.” The effect of symbolic poetry is even more intensive:
it unifies us to the gods themselves. Science may therefore be
regarded as a preparation for divine mania, and this is exactly how
eikones and symbola are related. As we saw above (§ 3.3.3) Proclus
interprets the summary of the Republic in the Timaeus as an eikon
which is followed by the myth of Atlantis, a symbolon. He explains that
this reflects a Pythagorean practice. The Pythagoreans proceed
gradually in their instructions. First they explain things by means of
likenesses (310 T®V Opolwv), next by means of images (T®v elkOvov)
and finally through symbols (816 t@v copPormv).”

It will be remembered that Sheppard considered scientific poetry
as ‘somewhat of an oddity’ besides mimetic and poetic poetry, for it
did not represent anything, ‘but simply tells the reader or the
audience of its subject-matter.’8 In my analysis of the concept of
iconic poetry this does not hold true, or at least not completely. It is
not a matter of simply telling things, but of awaking the recollection
of innate principles. This can be done by means of eikones. These are
representations of a higher reality. As the case of Theognis shows,
however, it is difficult to say whether scientific poetry always involves
the use of images. All the same, the representations by mimetic,
scientific and symbolic poetry constitute an ascending scale. Mimetic
poetry represents the material world as a product of Forms and thus
furthest from metaphysical reality, symbolic poetry represents the
world of Forms itself, whereas scientific poetry represents the in-
between world of innate Forms.

In my rejection of the traditional interpretation of eikones and
symbola, 1 did not conceal the fact that they are sometimes used as if

8 In Euclid. 47, 2f.: xivel 88 1o woydg €nl vodv, kol donep ék képov Babéoc
Gveyeipet.

™ In Tim. 1 30, 4-15. In reports on Pythagoreanism, symbola appear to be
equivalents for the famous akousmata (Burkert 1972: 196). Interestingly enough,
Aristotle recognizes a twofold pragmateia among the Pythagoreans: on the one hand
the Pythagorean myths and the acusmata, on the other a philosophy of number
connected with mathematics, astronomy, and music (Burkert 1972: 197). The latter
seem to me to corrrespond to teaching by means of eikones, whereas the former to
teaching by means of symbola.

80 Sheppard 1980: 182.
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they were synonyms. Does this observation turn itself against this new
interpretation? I believe not. A symbolon is a product of a certain
divine principle and thus has some likeness to it.8! As a product it is
ontologically speaking secondary to its cause. In the same way an
eikon has a certain likeness in regard to its model and is secondary to
it. More specifically an eikon in a scientific context is the projection of
an innate Form, i.e. of a divine principle in so far as it is present in
us. Scientific eikones then are highly comparable to inspired symbols.
For that reason Proclus chooses approximate synonyms terms to refer
to them. The distinction between the two is triggered by contexts
which contrasts modes of revealing knowledge. Outside these
contexts they may be used more or less as synonyms.

3.3.6 Scientific poetry and the Hymn to Helios
To my mind Proclus’ hymns are theurgical in nature and about the
elevation of the soul towards the divine, and thus not so much about
articulating our innate notions. This is not to say that scientific poetry
and etkones are completely absent from Proclus’ poetry. Proclus’
Hymn to Helios may to some extent be considered as an example of
scientific poetry. I do not wish to suggest, however, that this hymn is a
textbook example of such poetry. Helios was after all a prime deity in
Chaldaean rites concerning theurgical purification and elevation.
This aspect will be dealt with at length in the commentary on that
hymn. The blend of inspired, theurgical poetry on the one hand and
scientific poetry on the other does not need to surprise us. According
to Proclus, even Homer happily mingles the three types of poetry.82
As for the scientific poetry in the hymn, this aspect is most obvious
when Proclus calls Helios an eixov moyyevétoo 0eod (vs. 34). It is a
reference to the simile of the sun as an image of the Good in Plato R.
506eff. This is not just a matter of intertextuality. As we have seen
above, eikones are used to stir the recollection of forgotten knowledge.
In the context of the hymn, the sun is invoked as the eikon of the
Father of all and the anagogeus to him of the fallen souls (vs. 34) that
have forgotten (AdBotwvto) about the ‘bright-shining court of the
Father’ (vss. 29-32).

We may carry this point somewhat further. Just as the sun is an
image of the Good in the Republic, in the same way the whole material

81 See chapter II § 3.2 for the fact that a product necessarily always preserves a
certain likeness to its cause.
82 In RP.1192, 6-195, 12.
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cosmos is an etkon of the intelligible cosmos according to the Timaeus
(92¢7: eikov 10D vontod Bedg aioBntdc). Plato admonishes us to study
the divine harmony that pervades this ezkon. Man in his turn is a copy
of the material macrocosmos and by studying it we may restore
harmony in ourselves and in that way become like god.8? The idea
that scientific research of the cosmos has a salutary effect on the soul
is accepted by Proclus.8* When we look at the first part of the hymn,
we note that harmony is the main topic. Helios is praised for pouring
a rich stream of harmony into the cosmos (vs. 4: &puoving pouo
nAovotov). Proclus then enumerates different sorts of harmony,
starting with the cosmic harmony: the movements of the planets,
which cause ‘fruitful drops’, the succession of the seasons, and the
elements which are bound together (vss. 8-14). Next in the hymn
come other forms of harmony, especially the harmony of the body,
i.e. health. This praise of Helios as the source of all harmony seems
to me to serve a double aim. On the one hand it is used in the way
some myths are used: as a symbolon to activate the beneficent gifts of
the gods invoked (cf. chapter IV § 3.3). On the other hand this
enumeration of forms of harmony in the cosmos may also function as
an eikon, a reminder, of the notion of harmony and in this way foster
the harmony in the soul. It thus prepares the soul of Proclus for the
reception of the things he is praying for.

In this context we also note that Helios is asked to scatter the mist
(&xA0g) which surrounds Proclus (vs. 41). This mist is the body that
hampers the eye of the soul. This image is borrowed from Homer.8>
Interestingly enough, Proclus refers to this same passage in his
commentary on Fuclid: ‘Plato himself clearly affirms that mathematics
purifies and elevates the soul, like Homer’s Athena dispersing the
mist from the intellectual light of understanding (In Euclid 30, 1f.:
MV AV dgaipodoo 10D voepod tiig dravotag emtdc). In this case
the light of understanding consists of the innate logoi of the soul.
Steel, in his article on innate knowledge discussed above,36 refers to
the same simile found in De malorum subsistentia c. 22. In this text
Proclus compares the innate knowledge of the soul to a light shining
inside. Even when it is surrounded with a thick smoggy mist

83 On this theme, see Hadot 1983.

84 See e.g. In Tim. 15, 7-6, 6.

85 For a discussion of the significance of this image, see chapter V § 3.3.3.

86 Steel 1997: 298, as Steel notes this text is primarily about divine souls, though
it may be applied to all souls descending into generation.
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(extraneitatem eius quod circum, grossi et nebulosi entis) it remains shining
inside and is not entirely obscured. It should be added that this hymn
is about more than bringing out innate knowledge, for Proclus prays
that Helios may imbue him with holy light after he has dispersed this
darkness. Proclus is thus also praying for illumination. All the same
such a prayer is quite compatible with the idea of purification
through science. In chapter III we have proposed the view that the
leader-gods, including Helios, connect the human soul to Nous and
that the holy light prayed for is the illumination that goes with union
with Nous. It is precisely to Nous that science moves us.8’

4. Emotions in the hymns

4.1 The problem with emotions

In the discussion of the three types of poetry it appeared that Proclus
rejected mimetic poetry because ‘it inflates the smallest passions,
especially of joy and misery.” For that reason we do not expect to find
anything resembling this type of poetry in the hymns. All the same,
many passages in the hymns appear to be intended to raise feelings
of misery. The horrible sufferings of the soul are painted in the most
vivid and touching details throughout the hymns: the soul trapped in
matter is beleaguered by daemons (H. I 28-31, H. IV 12, H. VII 41-2),
and Proclus’ prayer to Helios to protect him against them is full of
tears (H. I 36: ixesinv moAvddkpuov), his life is full of hardship (H. II
19), he is like Odysseus being tossed back and forth by cold waves (H.
IV 10-11), a potential victim to flesh-wasting illnesses (H. VII 44-46).
One cannot help feeling pity for such a tormented man. This seems
to be at odds with his dismissal of poetry that arouses such emotions.
What then should we make of this?

The first thought one might have is that this is part of Proclus’
attempts to win the favour of the gods to whom he is praying. To
arouse feelings of pity is a normal procedure in ancient rhetorical
practice and is amply attested in ancient hymns and prayers. We may
note here that, according to Marinus Vita Procli § 8, Proclus enjoyed a
thorough rhetorical education in Alexandria. He was groomed for a
career at the bar and was a quite promising student until Athena

87 In Euclid. 47, 2: (mathematics) xivel 8¢ T yoyoig émi vodv.
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called him to the study of philosophy. However, all major philoso-
phers in Antiquity postulated that the gods are free from nd0n. After
all, emotions stand between man and perfect happiness and one of
the aims of the philosophical exercises of most schools is to free the
student of philosophy from them. Since the gods by definition enjoy
an existence of permanent bliss, they must be immune to their
effects. Proclus too subscribes to this idea. It appears problematic to
him that in Homer the gods weep for their favourite mortals, whereas
Socrates, as a true philosopher, remained untouched by the tears of
his relatives while awaiting execution.®® Proclus denies that the gods
could ever fall victim to such emotions. Therefore it is not to be
expected that Proclus believed he could influence the gods by mere
rhetorical tricks.

4.2 Human nothingness

Iamblichus explicitly denies in De Mysteriis that emotional appeals
sway the gods. Porphyry objected to Iamblichus that the invocations
(ot kAfoelg) of the gods made by the theurgists make the gods look
like beings who may be emotionally influenced (éunaBeic). lambli-
chus emphatically rejects this: if the ascent obtained by means of the
invocations grants the priests purification from emotions (ké8opov
nafdv) and deliverance from becoming and unification to the divine
principle, how could anyone ever ascribe emotions to that principle
(t1 dmote mdON T1¢ AT} TpocdmTeL) 289

Iamblichus’ reply to a subsequent objection by Porphyry throws
interesting light on Proclus’ moving descriptions of his hopeless
condition. Porphyry wonders whether it is right that we, impure as we
are, bother the pure divinity with prayers (o1 Aitavelat). Iamblichus
replies that it is precisely our awareness of our nothingness (0|
ovvaictnoig tfig mepl Eovtodg ovdeveing) when we compare ourselves
to the gods that makes us turn automatically towards prayers. From
these supplications (iketeiog) we are soon elevated to the god who is
the object of our supplications (npdg t0 iketevépevov avayopeda). In
this way we acquire likeness to him and progress from imperfection
towards perfection.? Iamblichus stresses the nothingness of man
against Plotinus and Porphyry’s optimistic belief that our souls

88 In RP.1122,25-123, 28.
89 Jamblichus Myst. 112 (40, 16-42, 17).
9 Tamblichus Myst. 1 15 (47, 16-48, 4).
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belong ultimately to the realm of Nous. It is exactly the fact that we
are impure and imperfect that makes us pray to the pure and the
perfect.

Later on in De Mjysteriis, Iamblichus returns to the topic of the
nothingness of the human soul. In Myst. III 18, Iamblichus answers
Porphyry’s question whether it is a god who is present at theurgical
sessions, or just an angel or a demon. Iamblichus replies that it is
impossible to perform divine works (ic60eo €pyon) without the
assistance of the gods.

T. 6.8 For the human race is weak and but small; it cannot look far,
and its nothingness is innate. There is only one cure within its reach
from its inherent wandering and disorder and its unending change:
when it partakes somehow, to the degree possible, in the divine
light.91

It is because of this human weakness that Iamblichus vehemently
rejects Porphyry’s suggestion that the powerful gods perform these
works because they are forced to do so by human invocations (Myst.
III 18 (145, 6-7): 81 Hudv EAKOUEVOG vAyKoug TG Thg KANGEMG ToDTO
gmitelel).

I would suggest, therefore, that the horrific descriptions of the
fallen soul in Proclus’ hymns originate from these sentiments of
nothingness. They are not intended to stir the ndfn of the divinities
invoked but are the expression of genuinely felt feelings of anxiety
on the side of the praying Platonist. If one is to obtain participation
in the divine light, the recurrent theme of Proclus’ hymns, one has to
fully realize the position one is in. People like Plotinus and Porphyry,
with their belief in an undescended soul, do not really know them-
selves. Their optimism is their doom. The Platonist who faces his
situation is overcome by fears and worries. However, once he recog-
nizes his position and turns to theurgical prayer, he can become like
the gods. He thus reaches the safe harbour of the transcendent world
away from the material realm. In this way he is freed from né0n, since
these are connected to the material world.

9 Myst. 111 18 (144, 12-17): TO yop dvBpdneiov dhov dobevég éott kol opkpdy,
BAémer te émi Ppoyd, odpeuTév Te 00dEvelov kékTal: pio 8 €otiv év adT® Thg
gvumopyobong nAdvng kol tapoyfg kol thg dotdtov petafolriic latpeio, el Tvo
petovsiov Beiov ewtodg Kot T duvortdv petoddBor-
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APPENDIX
Proclus’ tripartite division of poetry and Syrianus

Anne Sheppard (1980: 95-103) has argued that Proclus’ division of poetry
into three types as presented in the sixth essay of the In RP. was an
invention of his own, not withstanding the fact that Proclus In RP. 171, 2ff.
disclaims originality for the views he is to expound. Sheppard argues that
we should not attach too much value to this statement. Proclus probably
owed indeed much of the allegorical interpretations of Homer he offers in
this essay to Syrianus. Since he seizes almost every occasion to stress his debt
to his master, this could easily be a somewhat exaggerated disclaimer.
Sheppard’s main argument is the fact that Proclus interprets Plato Phdr.
245a differently in the earlier fifth essay. In the fifth essay, Proclus offers a
bipartite distinction of poetry between inspired and uninspired poetry as
opposed to the tripartite division in the sixth. This bipartite division
corresponds to Hermeias’ interpretation of the same passage in his account
of Syrianus’ course on that dialogue.

I agree with Sheppard that we do not have any passage of Syrianus which
puts all the bits of the theory of the three types of poetry together in quite
the way Proclus does in the sixth essay. All the same, Syrianus’ inter-
pretation of the three speeches in Plato’s Phaedrus as reported by Hermeias
may have helped Proclus to develop his own classification of poetry. This is
what he has to say about these three speeches:

T. 6.8 And to put it briefly, the course of thought in that book could
be divided in three parts into three types of life: the licentious life,
which is shown in Lysias’ speech, the prudent life, which is shown in
the first speech by Socrates, and thirdly the inspired life, which can be
seen in Socrates’ second and final speech.92

Note first that Syrianus divides the three speeches in accordance with three
types of life. It will be remembered that Proclus arrived at his tripartite
division of poetry by matching poetry to the three types of life of the soul.
In both cases the highest type of life to which the best poetry and the best
speech correspond involves the inspired sort.?® The second best type of life
is according to Syrianus the prudent life. He characterizes it as ‘the beauty
of virtues and branches of knowledge.”?* As we have seen, Proclus put
enthusiastic poetry above scientific poetry, stating, that inspired madness is
superior to cw@pocOVN. Proclus’ scientific poetry was precisely about
knowledge (episteme) and good and fine deeds. The latter square with

92 In Phdr. p. 12, 5-10 ed. Couvreur: Koi cvveAdvrt einelv eig tpia tépotg &v v
noocav 100 Adyov dravolav kol elg Tpeis {odg: elg te v dkdrootov fitig v 1 AdY®
10D Avciov OpaTalL, Kol TV 6OEPova NTIG &v 1) TpdTe AdY® T0d Tekpdtovg Opatol,
kol tpitnv v EvBouv fitig év 1fi rohvedia kal 1@ tedevtaio Adye 10D Zekpdtovg
&voparton

93 Cf. In RP. 1178, 28: v évBedlovoav yoyhv.

94 In Phdr. p. 12, 4-5: 10 yoyikOv KEAAOG Kol TO TAV Gpetdv Kol EmoTnudv.



142 CHAPTER SIX

Syrianus’ virtues. Third comes the licentious life. This may correspond to
Proclus’ type of life that fills itself with fantasies and irrational sense-
perceptions and may go with a kind of poetry that inflates the passions. If
this suggestion holds water, Proclus’ disclaimer seems a bit more justified.
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I. (EIZ HAION)

Introduction

Homer already recognizes in the sun a god, Helios. Traces of solar
cult are rare for this early period in contrast to later times. All the
same, the archaic Greeks must already have been fully aware of the
vital importance of Helios.! Julian, that devoted reader of Homer and
fervent adept of King Helios, makes the following lucid observation
in this respect. When Helios threatens Zeus in Od. 12, 377 ff. that
from now on he will shine for the dead instead of the living if Zeus
and the other Olympians do not punish the crew of Odysseus for the
theft of his cattle, Zeus gives in straight away. This time he does not
boast that he is stronger than all other gods together, as he did in his
confrontation with the other Olympian gods (/L. 8, 17ff.). On the
contrary, he begs Helios to continue to shine for the gods and for the
living and promises to punish the thieves (Julian Or. XI [IV] On King
Helios c. 11, 136d ft.).

Helios in his classical appearance is the god who gives warmth and
light to the world and thus makes life possible. He drives his solar
chariot daily along the vault of heaven and during his course sees and
hears everything. He is especially a witness of injustice and often
avenges it.2 He is thus associated with harmony and order in both the
motions of the heavenly bodies and society. In this respect he
resembles Apollo with whom he is often identified. In the course of
time, Helios becomes more and more the absolute master of the
universe. For this reason he is sometimes identified with Zeus. He
even holds power over the Moirai. Because of this dominant position,
his help is sought by magicians — as magic papyri testify — and all
kinds of mystery cults that aim at the salvation of the initiated, like
that of Mithras.? Hymns bear testimony to the worship of Helios, like

! On the rarity of solar cult in the early period, see Fauth 1995: xvii ff., who

denies that this reflects an inferior position of Helios in regard to other gods, as
e.g. M. P. Nilsson has argued.

2 For Helios” qualities in classical times, see e.g. Fauth 1995: xix ff. and R.
Gordon, DDD 750-763.

3 For Helios’ appearance in magical papyri, see Fauth 1995: 1-120.
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the Homeric Hymn to Helios, Orphic Hymn 8, and the hymn to Herakles-
Astrochiton-Helios by Proclus’ contemporary Nonnus D. 40, 369-410.4
Proclus takes much of his inspiration from this traditional
representation of Helios, as H. D. Saffrey has shown in a richly docu-
mented article.® In this respect he is certainly the servant of the
Muses loyal to the ancestral traditions that he hopes to be (vss. 43-
44).

The Neoplatonists took a special interest in the sun, which found
its inspiration both in religious practice and in Platonic texts,
especially the comparison of the Good to the sun in Plato’s Republic.
Plotinus for one compares the mystical vision of the Good or the One
to the well-established practice of the worship of the rising sun® (see
Enn. V5 [32] 8, elaborated upon by Proclus Theol. Plat. 11 11, pp. 64,
11£f.7). Porphyry wrote a book now lost on Helios, which probably
served as a source of Macrobius’ discussions of Helios in his
Saturnalia 1 17-23.8 The introduction of theurgy by Iamblichus makes
solar cult even more important, since in theurgical mysteries the sun
plays an important role in the purification and elevation of the soul.?
The emperor Julian, who proudly announces that he has been an
adept of King Helios from an early age onwards,!? introduces the
public cult of Sol Invictus in his heroic attempt to save the world
from Christianity. His oration — or his Yuvog, as he himself called it!!
— composed in honour of King-Helios (Or. XI [IV]), testifies to this
special theurgical role of Helios. He acknowledges his dependence
on Iamblichus’ now no longer extant writings (44, 57cd) and thus
allows us to glimpse Iamblichus’ own treatment of Helios.12 It is
important to keep the different perspectives of Porphyry/Macrobius

4 On this hymn by Nonnus, see Fauth 1995: 165-183.

5 Saffrey 19842

6 For the worship of the rising sun, see e.g. Hermes’ instruction to Tat to
worship the sun by bowing to it at its setting and rising ( Corpus Hermeticum XIII, 16,
p. 207, 11-12 ed. Nock- Festugiére) and an inscription from the city wall of
Oenoanda: ‘God is all-seeing Ether; look and pray to him at dawn, looking to this
east’ (Smith 1995: 98).

7 On this image, see Saffrey-Westerink Theol. Plat. 11 1974: 121 n. 12 to p. 64.

8 See Gersh (vol. 2) 1986: 510.

9 See commentary to vs. 34 yoy®v dvorymyed.

10" Julian Or. XI [IV] (On King Helios) 1, 130b.

11" See chapter I1 § 2.2.

12 On Julian’s solar theology, see now the fine study by R. Smith 1995 on
Julian’s gods, esp. pp. 114-178. He stresses the Chaldaean character of Julian’s
hymn on Helios against those like P. Athanassiadi-Fowden, Julian and Hellenism. An
Intellectual Biography, London 1981 who believe that its nature is Mithraic.
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and Iamblichus/Julian in mind when one seeks to elucidate Proclus’
hymn to Helios. Macrobius’ interpretations of traditional myths
connected with Helios, like that of Attis and Adonis (cf. vss. 25-6), are
rather sober, whereas Julian interprets them in the light of theurgical
mysteries.!? As will be argued in the commentary, Proclus — not very
surprisingly — seems to follow Iamblichus’ approach. In any case,
one should not, as Vogt does in the apparatus fontium et locorum
similium to his edition, lump them together. Nor is it justified to claim
that Macrobius’ solar theology is basically that of Iamblichus and
Julian without the theurgical element.!*

Proclus worshipped Helios at dusk, noon and dawn (Marinus Vita
Procli § 22). His Helios is the deity of the theurgists who protects the
soul from punishing daemons, helps it to escape the realm of matter
and elevates it to the intelligible realm. Echoes of the Chaldaean
Oracles abound in the hymn. His most important discussion of
Helios can be found in Theol. Plat. VI 12, pp. 56, 1-pp. 65, 3. Helios,
identified with Apollo, constitutes the elevating triad of the
hypercosmic gods (see chapter III § 2.2, Figure 1). As always Proclus
seeks to harmonize the Chaldaean tradition with Plato. He does so by
connecting two Platonic texts: Plato R. 507alff. (the comparison of
the Good to the sun) and Tim. 39b4f. (the light of the sun originates
from the Demiurge, not from a material substrate). The text of the
Republic shows that Plato, in accordance with the Oracles, attributes
to the sun a superiority over all other things in the cosmos. The text
from the Timaeus explains why: Helios receives its light from the
Demiurge. The sun becomes thus a mediator between the divine
world and ours, the gate through which we may pass to the
intelligible realm. For a more elaborate discussion, see commentary
to vs. 1 Tupog voepod Pociied.

13 One should also take into account the fundamental difference between
Porphyry’s and Iamblichus’ exegetical approach, see commentary to H. III 4 § 2:
The tedetal as the study of texts.

14 See Fauth 1995: 163. One wonders what is left if one takes theurgy out of

Iamblichus’ solar theology.
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Translation

Hearken, king of noeric fire, Titan holding the golden bridle,

hearken, dispenser of light, you, o lord, who hold yourself

the key to the life-supporting source and channel off from above

arich stream of harmony into the material worlds.

Hearken: for you, being above the middlemost seat of aether

and in possession of the very brilliant disk, the heart of the
€osmos,

have filled everything with your intellect-awakening providence.

The planets, girded with your ever-blooming torches,

through unceasing and untiring dances,

always send life-producing drops down for earthlings.

Under the influence of your chariot’s returning courses

everything that is born has sprouted up according to the
ordinance of the Seasons.

The din of the elements clashing with each other

stopped once you appeared from your unspeakable begetter.

For you the unshakeable choir of the Moirai has yielded.

Back again they wind the thread of compelling destiny,

when you wish it. For all around you dominate, all around you
rule by force.
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From your chain the king of the song that obeys the divine,
Phoibos, sprung forth. Singing inspired songs to the accompani-
ment of the kithara,
20. he calms the great wave of deep-roaring becoming.
From your evil-averting band that imparts pleasant gifts
Paiéon sprouted, and he imposed his health
by filling the wide cosmos with harmony wholly devoid of harm.
People honour you in hymns as the famous father of Dionysus.
25. And again some praise you in songs as Euios Attis in the extreme
depths of matter, whereas others praise you as pretty Adonis.
The threat of your swift whip holds fears for
the wild-tempered daemons, noxious to men,
who prepare evil for our miserable souls,
30. in order that forever, in the gulf of heavy-resounding life,
they suffer once they have fallen under the yoke of the body
with the result that they forget the bright-shining court of the
lofty Father.

But, you the best of gods, crowned with fire, blest daemon,
image of the all-creating god, uplifter of souls,
35. hearken and always purify me of every fault;
receive my tearful supplication, pull me out of baneful
defilement and keep me far from the punishing deities
while mollifying the swift eye of Justice that sees all.
May you always through your evil-averting help
40. give holy light rich with blessings to my soul,
once you have scattered the man-destroying poisonous mist,
and to my body fitness and gift-bestowing health;
bring me to glory, that in accord with the traditions of my fore-
fathers
I may cultivate the gifts of the Muses with pretty locks.
45. Give me, if you wish so, lord, unshakeable bliss
as a reward for lovely piety. You perfect all things
easily, for you have the power and infinite might.
And if some ill comes my way through the threads moved by the
stars
from the spindles of destiny that revolve in helices,
50. ward it off yourself with your mighty radiance.
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Structure

The hymn consists of three parts. Part I (vss. 1-5) invokes Helios and
asks him to hearken to Proclus’ hymn. This invocation opens and
closes with kAD01/ éicAvOr.

Part IT (vss. 5-32) gives the reason why (vs. 5 yap) Helios should do
so: it is his task as the most important deity of the cosmos (vs. 6: he is
the heart of it) to fill everything with his providence (vs. 7 névto tefig
éninoog éyepovooto Tpovoing). The rest of this section is taken up by
examples of this providence as exercised either by Helios or by gods
that belong to his series. Vss. 9-17 celebrate Helios as the god who
causes cosmic harmony. He guarantees the regular movements of the
planets and the seasons as well as the order between the elements.!?
Most important in the context of the hymn, however, is the fact that
Helios is able to intervene with the Moirai because he steers the
planets (see vss. 15-17 with my commentary). The second half of vs.
17 (mepi youp kpotéels, mepl 8 it dvdooelg) summarizes this celebra-
tion of the cosmic power of Helios and in that way closes this section.
In the next one (vss. 18-26), Proclus studies Helios in his relation to
other gods. Phoibos the god of music and Paiéon the god of health
are both gods who too are concerned with harmony. They are
presented as belonging to the series of Helios, and therefore as
subordinated to him (vss. 18-23). Next (vss. 24-6) come three gods —
Dionysus, Attis, and Adonis — who are associated with mystery cults
that help the soul to escape from the material realm towards the
intelligible world. Helios is the father of Dionysus, and some
celebrate him as Attis or Adonis. The final section of the second part
(vss. 27-32) takes up this theme by describing the souls trapped in the
material realm and in need of divine assistance in order to enable
them to flee to the divine world.

Part IIT (vss. 33-50), introduced by GALG, contains Proclus’ own
prayers to Helios. Now that Helios’ powers have been established in
the second part of the hymn, Proclus asks him to employ these
powers for his own benefit. Vss. 33-41 are concerned with the salva-
tion of Proclus’ soul: in part II (vss. 27-32) Proclus had celebrated
Helios as the deity who has the power to drive away the horrible

15 Note the resemblance to In Tim. 1332, 20ff.: Plato rightly calls the cosmos the
most beautiful thing, as may easily be learned from the order of the celestial
revolutions, the order of the seasons, the harmony of the elements. The order of
that enumeration corresponds to that in the hymn.
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daemons that plan to imprison us in the material world when we
forget about the divine realm. Here Proclus asks Helios to cleanse
him from the stains of matter, to guard him from the Punishing
deities (these correspond to evil daemons, see commentary), and
illuminate him, i.e. remedy the forgetfulness from which he suffers.
Next come prayers for health (vs. 42) and poetical fame (vss. 43-44),
justified by the fact that Paiéon and Apollo belong to the series of
Helios. Thus we have prayers for the goods of the soul, of the body,
and finally for the external good of fame. Finally, in vss. 45-50,
Proclus prays that Helios may intervene with the Moirai on his behalf.
Helios’ power to do so had been established in vss. 15-7. The latter
verses are brought back into memory by means of various parallels
(see commentary to vss. 15-7).

Commentary

Tr. 1-4: Hearken, king of noeric five, Titan holding the golden bridle, /
hearken, dispenser of light, you, o lord, who hold yourself / the key to the
life-supporting source and channel off from above / a rich stream of
harmony into the material worlds.

vs. 1 KADO

Ever since Chryses’ prayer that triggered the chain of events of the
Iliad (11. 1, 37), xAMbo is a common way to start a prayer. It always
carries the connotation of listening favourably.'® Proclus begins Hymns
I, IV and VII in this way (in fact VII 1 is a Homeric quotation, see
commentary ad loc.). At the end of each hymn (H. I 35, IV 14, VII 51)
the same verb is repeated but now with epic reduplication. This type
of ring composition recurs in the Orphic Hymns (2, 1 and 13; 8, 1 and
20; 28, 1 and 11). We need not necessarily conclude from this,
however, that Proclus was inspired by the Orphic Hymns, for in the
latter case epic reduplications are absent.

vs. 1 mupoOg voepod Paciied

The sun is the king of the visible universe. He consists of noeric fire.
It is precisely because of this noeric fire that the sun is the king of this
world.

16 Race 1982: 10 n. 16.



COMMENTARY 153

In making fire the constituent of the sun, Proclus follows the
authority of Plato Tim. 40a (the Demiurge constructs the heavens out
of a mixture of the four elements in which fire predominates) and
the Chaldaean Oracles against Aristotle’s claim that the heavenly
bodies consist of a fifth element, aether. For this discussion, see
especially In Tim. 11 42, 9-44, 24 and 49, 12 ff. In order to guarantee
the special status of the heavenly bodies Proclus distinguishes
between the sublunary fire and that of the heavens.!7 The latter is a
‘divine fire’, ‘an image of the noeric fire’ (In Tim. 11 43, 30: O¢lov ndp,
uipnpa te 100 voepod mupdc). This noeric fire is a concept which
Proclus borrows from the Chaldaean Oracles, see Frr. 37, 4 and 81, 1,
quoted by Proclus In Parm. III 800, 20£f. and IV 941, 27-8.

The fire of the sun appears to be more than just an image of the
noeric fire. According to Proclus’ interpretation of the Timaeus
(Theol. Plat. VI 12, p. 62, 251f.), the sun is characterized by a double
procession from the Demiurgic Nous. In its humbler manifestation it
is just one of the heavenly bodies. According to (Proclus’ interpreta-
tion of) Ti. 39b4, however, the Demiurge himself gave the sun its
light ‘not from a material substrate, but from himself.” Hence it is
also called ‘noeric light’ (voepov ¢&g, see e.g. Theol. Plat. VI 12, p. 61,
7 and 15). This light does two things: on the one hand it creates
order and harmony in the universe (see Theol. Plat. VI 12, p. 68, 7-
10); on the other hand it elevates all things to the Demiurgic Nous
(see Theol. Plat. VI 12, p. 64, 23-6), a central doctrine in Neoplatonic
theurgical practice.!® Proclus repeats the same doctrine in his
commentary on the Timaeus (In Tim. III 80, 31-83, 17), cf. also Theol.
Plat. 11 7, pp. 43, 13-51, 19 (discussion of the comparison from the
Republic) !9 Admittedly, light is not fire. However, the sun emits light
because it consists of fire, and it seems plausible to assume that it is
noeric fire, i.e. fire originating from the Demiurgic Nous, which

17 For a more elaborate discussion of the earthly and heavenly fire, see
Siorvanes 1996: 235-247.

18 Fauth 1995: 135f. wrongly believes that Helios is the mediator between the
visible cosmos and the One itself. True, the sun is an eikon of the One, see vs. 34,
but the discussion in Theol. Plat. VI c. 12 makes it clear that the sun mediates
between us and the Demiurgic Nous. It would run counter to Neoplatonic thought
if it were different. The human soul can only ascend gradually, see chapter II § 3.2.
The sun is separated from the One by many intermediate layers.

19 The passage contains no explicit reference to the Tim. See, however, p. 45, 9-
10 and the accompanying note by Saffrey-Westerink for the idea that the sun takes
its light from the intelligible world).
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emits the noeric light. For the Chaldaean background of this theory,
see Lewy 19782: 150-155 (the sun derives its light or fire from Aion)
and p. 203 for its soterological implications: the derivation of the
solar fire from the transcendent light accounts for the peculiar
properties of the rays. They take their origin from pure Intellect and
accordingly have the effect on the initiate of a spiritual illumination,
which results in the elevation of the soul to the transcendent world of
the supreme intelligence.

The sun is the ruler of this universe because of its special origin.
According to Theol. Plat. VI 12 p. 63, 20-3, the sun is superior even to
all other gods in the cosmos (§loyev LLEPOYNV TPOG TOVG &V TA KOGUD
Beobg 0 “HA0g), because of its superior existence (v mponyovpévnv
vrnootactv). It is the hegemonikon part (hyepovikiic 1810tntog) of the
universe. For that reason it is called ‘king of everything visible’ (Boct-
Aebg 10V 0patoD movtdg), a reference to Plato R. 509d, see In Tim. 111
82, 23-27. For the sun as king of this world because of its special light,
see further Theol. Plat. 11 4, p. 32, 5-7 (0 Pacirevg “HArog) and p. 95
the additional note 2 to p. 32 by Saffrey-Westerink for a discussion of
Helios as basileus in Proclus and other Neoplatonist authors, notably
Iamblichus and Julian. The latter even wrote a complete treatise
entitled EIX TON BAXIAEA HAION.

Although Proclus’ theory concerning the noeric fire of the sun
primarily derives from an interpretation of passages from Plato
Timaeus and Republic inspired by Chaldaean theology, it should be
added that it has a parallel in the Stoic tradition. For the Stoics, god
is a noeric entity, which takes the form of designing fire (texvikov
nvp) which permeates the world. It is this designing fire, which may
also be called noeric fire, which is the cause of the cosmos, i.e. the
world as a well-ordered whole.20 According to Zeno, the heavenly
bodies consist of it. The sun, the moon and the other stars are ‘intel-
ligent and prudent and have the fieriness of designing fire.” This fire
causes ‘growth and preservation.’?! Chrysippus holds that the nous of
the universe, its leading (hegemontkon) part, is the ouranos, heaven.
Cleanthes limits this function even to the sun alone.?? For the theme

20 Note that the Stoic god is thus not a detached craftsman as the Platonic
Demiurge, but an actual constituent of the world. In this Proclus differs from the
Stoics, for in his case the Demiurge illuminates the sun, while he himself stays clear
of the material world.

21 Stobaeus 1 213, 15-21 = SVF'1, 120.

22 Diogenes Laertius 7, 138.
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of Helios as king in other texts ranging from Philo to magic papyri,
see Fauth 1995: 151.

vs. 1 ypvonvie

From Homer (e.g. Il. 6, 205, Od. 8, 285) to Nonnus (D. 44, 253) a
common epithet in connection with gods, whose standard means of
transport is a chariot. It is especially appropriate in the case of Helios
the driver of the shining solar chariot, see PGM II 91 (ed.
Preisendanz), cf. Sophocles Aj. 847 ypvoovwrov nviav.2? Gold, being
the most precious metal, is the favourite material of the gods in
general.2* However, it is especially associated with the sun, because
the gold-like radiance of the latter, see e.g. Euripides Hec. 635f.: tov
koAAiotav (sc. Helena) 0 ypvcogang “Adlog adydlet.

For Proclus, this is probably more than just an epitheton ornans.
According to him too, gold belongs to the sun (In Tim. 143, 5). Itis
thus a theurgical symbolon of that deity. A reference to it may activate
the sun’s sympatheia and thus add to the effectiveness of this prayer.

vs. 1 Tutdv

Helios, the Moon, and Aurora are the children of Theia and
Hyperion (Hesiod Th. 371-374), two of the Titans produced by Gaia
and Ouranos (Hesiod Th. 134-5). As such he is in fact a Hyperionid
(Od. 12, 176) rather than a Titan.2® All the same, Helios is often
invoked by that name, see e.g. Empedocles DK 31B 38, 6, Synesius H.
III (V) 20, VIII (IX) 50, Orphic Hymns 8, 2.

vs. 2 @dovg Touio

Both the expressions @dovg tapio and é€oxetevwv (vs. 4) seem to
take their inspiration from the Chaldaean Oracles Fr. 60.26 Proclus In
Tim. I1 9, 17-8 refers to these verses when he discusses a possible
objection by Aristotle against Proclus’ thesis that whatever is visible is
visible because it participates in fire. Aristotle would probably point

23 For literature on the solar chariot, see Fauth 1995: 2 n.6.

24 According to Kirk 1985: 331 commenting on I. 4, 2.

25 On the fact that Helios, although not a child of Gaia and Ouranos, is called a
Titan, see Rudhardt 1991: 276f.

26 The title topto is however not restricted to the Chaldaean Oracles, see e.g.
PGM 11 88 (ed. Preisendanz): xoipe, mopog topta, cf. Plato R. 508b: the power to see
is given by the sun to the eye as a flow (toutevopévnv donep Enipputov). Synesius H.
I (IIT) 36, perhaps also inspired by the Chaldaean Oracles, invokes the sun as 6616v
yoyav | dytog Topiog.
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to the ‘chorus of the stars, and the great sun’ as counterexamples. As
outlined above at vs. 1 mupog voepod Boothed, Aristotle, contrary to
Proclus, believes that they consist not of fire but of aether. Proclus
appeals to the Oracles which say that the sun is TOp TpOG £€oyETeEV L
and mopog taptav (‘a fire that is a channel of fire’, ‘a dispenser of
fire’). It will be observed that in these verses the sun is not the
dispenser and channel of fire, but that of light and harmony.
However, given the fact that Proclus does not use the words topio
and ¢Eoyetebwv anywhere else — in the latter case he prefers
énoyetedo, see for example Theol. Plat. VI 12, p. 64, 19 — a reference
to these verses is very likely.

vss. 2-3  Lmapiéog, d dvo, Tnyfc | adtog Exmv kAnido

A divinity who holds the key to something has the power to grant that
thing or to withhold it. The image is found both in Chaldaean and
Orphic sources, see for example Chaldaean Oracles Fr. 197 (quoted
by Damascius) and Proclus In Tim. III 101, 14 in the context of
Orphic theology. However, it is such an ordinary expression in Greek
poetry from Pindar (see e.g. Pyth. 8, 4) to Nonnus (see for example
D. 9, 86) that there is no reason to assume that Proclus borrowed it
from some arcane source.

Proclus does not refer here to the commonplace that the sun is
the source of all life. The Demiurge has that function. On the one
hand, the source surpasses the one who has access to it in
importance. In an aretology it is thus more appropriate to celebrate
the sun as that source, if that had indeed been what Proclus had in
mind. On the other hand, according to Proclus Theol. Plat. VI 12, p.
56, 20ff., there are many sources (TroAlot nnyal) in the demiurgic
monad. Among other things, the Demiurge is the source of the sun
as a celestial body (Proclus refers here to Tim. 38cd). For this reason
he calls the Demiurge 0 anyoiog “HAtoc. It is in this way that the sun is
the mediator (‘holds the key’) between the Demiurge, the source of
life, and this world.

vss. 3-4 VAatolg évi kbopoig | dydBev dpuoving poua mhovoiov
¢€oyetedmv

According to Plato R. 509d2f., Helios is king of the sensible — hence
material (bAatoilg) — world. His harmony creates ordered wholes
(x6cpo1g) at different levels in this material world: the cosmos of the
heavenly bodies (vss.8-12), that of the elements (vss. 13-4), of music
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(vss. 18-20) and of health (21-3). For harmony as one of the four
characteristic powers of Helios, see Theol. Plat. VI 12, p. 61, 9-11. The
verb £€oyetevwv alludes to Chaldaean oracles Fr. 61 (=Proclus In Tim.
119, 17), see commentary to vs. 2 &ovg tapio. Lewy 19782 155 n. 321
explains: ‘the solar fire is poured out in rays (dyetol) downwards to
the earth.” The fire/light of the sun is its special noeric fire (see vs. 1
with commentary) which has the power to impose harmony on the
disorderly material realm.

Tr. 5-7: Hearken: for you, being above the middlemost seat of aether / and
in possession of the very brilliant disk, the heart of the cosmos, / has filled
everything with your intellect-awakening providence.

vs. b pecootiny yop ov brep aibépog Edpnv

1. Textual matters

The text of the mss. (followed here) has been doubted in the past
without good reason. As Wilamowitz 1907: 275 n. 1 suggested, and
Vogt 1957P: 360-365 defended at length, brgp should be connected
with pecoatiny €8pnv instead of aibépog, a genitive depending on the
accusative pecootinv €dpnv. In classical Greek in general vmep +
accusative implies a movement, whereas movement is absent here.
However, later Greek produces numerous examples of bmep +
accusative without a sense of movement, see e.g. Proclus Hyp. IV § 54,
p- 113, 17f. ed. Manitius: tovg breép fAov (the planets above the sun).
For other examples see Vogt 1957P: 363. Would one not expect that
the sun is on its seat of aether, rather than above it? Vogt 1957": 364
ingeniously observes that the sun moves around and that it thus
rather hovers above its seat of aether than rests on it.

2. The sun as the centre of the cosmos (peccotinv €5pnv)

Proclus was confronted with two rivalling theories concerning the
right order of the five planets, the Sun and the Moon: the Platonic
order and that of the Chaldaeans (and Ptolemy).2” According to

27 On the two orders of planets in Proclus, see Siorvanes 1996: 304-311. He
claims that Proclus adheres to both orders. The Platonic order is true insofar as it
pertains to the physical aspect of the planets, the Chaldaean order is true insofar as
it reveals the metaphysical circulations of the planets around the sun. This may well
be but, unfortunately, Siorvanes does not produce evidence in favour of Proclus’
support of the Platonic order. For Proclus’ support of the Chaldaean order for the
reason that it has been revealed by the gods themselves, see, e.g., In RP. II 220, 11-
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Plato, they are arranged thus: Earth, Moon, Sun, Morning Star
(Venus), Hermes (Mercury), followed by the three others (Mars,
Jupiter, and Saturn).?® Here, Proclus adopts the order of the
Chaldaean Oracles which place the Sun in the middle with Venus,
Mercury and the Moon below and Mars, Jupiter, and Saturn above.2
This central position of the sun reflects its position as king of the
universe:

For the sun, as the king of all things visible and the one that imitates
the demiurgic powers through its rays of light, has all the cosmic
rulers (kosmokratores, i.e. the other planets) as his bodyguards, while
he generates, fills with life and renovates the generations.30

3. Comments on details

Yép

Helios should hearken to Proclus’ prayers, for (yép) he fills all things
in the cosmos with his providence which should thus apply to Proclus
too.

aiBépog

Not the special fifth element of Aristotle, but a special kind of fire
from which the heavens are constructed, see ad vs. 1 Top0O¢ voepod
BooctAed.

vs. 6 kpodioiov
Reference to the Chaldaean Oracles Fr. 58 quoted by Proclus in In
Remp. 11 220, 14f. in a passage in which he opposes the Platonic order
of planets to that of the Chaldaeans. The Chaldaean theurgists
(XaAdaiog Beovpydv) say that God places the solar fire (10 HAtokOv
nop) at the place of the heart of the universe (kpading ton®
gotnpi&e), cf. In Tim. 11 104, 20f.: o1 8¢ tov Atov, @G v Ton® kapdlog,
18pvpévov -

The image of the sun as the heart of the cosmos brings out its vital
importance. Just as the heart is the cause of life for an organism
which causes it to move and to be warm, so the sun is the source of

20, cf. In Tim. 111 63, 21-24.

2 For the Platonic order of the heavenly bodies, see Tim. 38cd.

29 See In Tim. 111 60, 31-63, 30 and In RP. 11 219, 20-221, 26.

30 m RP I 220, 25ff.: O pev yap g kol TOV 0patdv TavTwv PactAebs kol Tog
dnuovpytkog duvauelg d10 1OV TV PMTOG AKTIVOV GTOUILOVUEVOG VRO TAVTMV
Sopuopeltan Tdv KoopokpatOpov, yevv[dv te xai] Lofig nAnpdv (ki) dvavealov tog
yevéoetc. For the planets as the bodyguards of the sun, cf. In RP. 11 59, 1f.
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the life in the macro-organism of the cosmos which heats it and sets it
in motion (cf. vss. 8-10), as is observed by Theon of Smyrna Exposito
rerum mathematicarum 187, 13ff. ed. Hiller.

vs. 7 &yepo1voolo Tpovoing

‘Providence (mpovoing) is the cause of the good things that befall
those to whom it is exercised’ (Proclus Providentia 7, 2f., cf. El. § 120,
p- 104, 34f.). It is a quality that belongs primarily to the Henads
because they are pure goodness (EL § 120, p. 104, 311f.), and to all
other lower deities as far as they are good and are thus impelled to
bestow their goodness on their inferiors, cf. my commentary to H. II
7. The good things Helios bestows on the cosmos are celebrated in
the subsequent verses.

One particular aspect of Helios’ providence is indicated by the
adjective ‘intellect-awaking’ (éyepoivoog). Helios scatters the dark
cloud that surrounds the soul and illuminates it with noeric light (vss.
40-1) so that it remembers the divine world about which it had
forgotten (vs. 32). For the adjective, see H. III 4 with my commentary
and H. VI 7.

Tr. 8-10: The planets, girded with your ever-blooming torches, / through
unceasing and untiring dances, / always send life-producing drops down
Jfor earthlings.

vss. 89  Lwoduevol 88 mtAdvntec delboréog ofo mupcsode
olgv U’ GAANKTOIGL KOl GKOUGTOIoL (OPELOG

The regular circular movements of the planets are often compared to
dances (yopeia) in classical literature, see e.g. Euripides El 467, Plato
Ti. 40c3f. with Proclus commentary In Tim. IIT 145, 32, 1-7 and 149,
24-28, Julian Or. XI [IV] (On King Helios) c. 9, 135a. For a book-length
discussion of this image in Antiquity, see Miller 1986, esp. pp. 414-
482 on Proclus.3! Proclus explains these cosmic dances in accordance
with his doctrine of the noeric fire of the sun:

For that reason (the noeric light, RMB) too, Helios strikes them (the
planets, RMB) with awe when he appears, and they all want to dance
around him and be filled with that light, and it is for that reason that
this world is beautiful and sunlike.32

31 Miller should be used with care. His translation of the hymn to Helios is not a
success.
32 Theol. Plat. VI 12, p. 63, 7-10: Awd kol €€énAn&ev abtovg 0 “HAog paveis, kol
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The reason that the planets want to be filled by that light is that
‘everything in the cosmos receives its perfection and being’ (7Theol.
Plat. VI 12, p. 63, 14f.) from the light of the sun. Moreover, Helios
creates all the encosmic light (o.c. 12, p. 63, 17-18), hence the planets
are said to be girded with Helios’ ever blooming torches ({mcduevot
3¢ mhdvntec deBoréag 6éo mupcovc).

The dances of the planets are said to be tireless (dxdpatog). In
Homer dxduortog is an epithet for Helios, see 1. 18, 239 and 484. For
examples after Homer, see e.g. Homeric Hymn to Helios 7, Orphic Hymns
8 (to Helios), 3, Vettius Valens p. 318, 18 ed. Pingree. The underlying
idea is that the sun rises every day, and will never stop doing so (cf.
Basil Contra Sabellianos P.G. 31, p. 613d f.: ’Axapotog 8¢ 10D NAlov 7
Klvnolg, 010 10V710 kol drowstog). In Greek literature this is never said
of the planets. In this case the planets owe this quality to the sun. It is
because they are girded with the ever blooming (del@aAfc) torches
of the sun that they are indefatigable.

vs. 10 woydvoug méumovoty ényBoviorg polbdpyyog
The ‘life producing drops’ caused by the movements of the planets
are raindrops, cf. for example Aratus I 889 (paBduiyyeg betolo).
According to Ptolemy the planets influence the weather on earth.
Some constellations of the sun and the planets are supposed to be
especially responsible for rain. Ptolemy remarks that Saturn, Jupiter
and Mars, in their oriental aspects only, are more productive of
moisture from their heliacal rising to their first station.33

Saffrey 19842: 80 offers an alternative interpretation: all planets
offer to the mortals their specific gifts (e.g. the moon natural growth,
the sun sensations, Jupiter anger and so forth). The drops are these
gifts.

Tr. 11-12: Under the influence of the courses of your chariot, which return
to their point of departure, / everything that is born has sprouted up
according to the ordinance of the Seasons.

vss. 11-12  mdoo 8’ Ve’ vuetépnot tadvvootolot dippetong
‘Qpdav kot Oecuov dveprdotoe yevéOin.

Tdvteg Tepl kelvov yopedewy £0£hovot kol TAnpodabon 10D ewtdc, Kot O KOGHOG 0vTOC
KoAOg kol HAoetdng.

33 Ptolemy Tetr. 1 8, for the fact that the planets Saturn, Jupiter, and Mars are
meant and that this is about heliacal rising, see the notes by Robbins 1980: 45
(Loeb edition).
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The sun is the cause of all generation in the universe (nooco
avePAdotnoe yevéOAn). Since the processes of generation depend on
the sun, they take place in accordance with its annual cycle (ve’
vuetépnotl nalvvootolor dippelotg), i.e. they follow the seasons
("Qpdiwv kot Beopdv).

The sun is the cause of the generation of all sensible things,
according to Plato R. 509b. Proclus often refers to this passage, see
e.g. Theol. Plat. 11 4, p. 32, 13ff.; VI 12, p. 62, 14-6.

For the use of buétepog as an equivalent of 6og in poets (but never
in Attic), see L.-S.J. s.v. bpétepog II. Proclus may use it this way, see
e.g. vs. 39 duetéparcty dpwyoic. The ‘courses which return to their
point of departure’ refer to the fact that the sun travels annually up
and down between Cancer in the north and Capricorn in the south,
the so-called ‘portals of the sun’ which the sun never trespasses. As
Macrobius observes, this movement causes the seasons. When the sun
reaches Cancer it subjects us to summer heat, for it is directly above
us. When it reaches Capricorn it is furthest removed from us and
produces winter.?* The adjective naAivvootog appears only in late
Greek. It is favourite with Nonnus who uses it often in reference to
the cycles of the moon, see e.g. D. 25, 307: §éko. KOKAO TOALVVOGTOLO
ZeAlnvng, same expression D. 38, 228; 41, 380. For Helios as the driver
of the solar chariot, see commentary ad vs. 1 ypvonvie.

The processes of generation under the influence of the annual
cycle of the sun take place in accordance with the seasons (‘Qpaov
kot Beopdv) because the annual cycle of the sun constitutes the
cycle of the seasons. See Proclus In Tim. III 55, 32f.: kol 1) 1@V GpOV
neplodog dmoteAeitot kot avtov (sc. the sun, RMB). This is the
standard view, see e.g. Ptolemy Tetr. I 2 4: very ignorant men, even
some dumb animals understand that the sun is responsible for such
things as the annual variations of the seasons and the winds; Julian
Or. XI [IV] (On King Helios) c. 27, 147d: Helios is the father of the
Seasons because of the turns he makes, i.e. the solstices (Td.¢ TpOmOC
gpyalouevog, domep lopev, totnp ‘Qpdv éotwv); Orphic Hymns 8 (to
Helios), 5, 10; Nonnus D. 40, 373f. For the Horai as deities, see e.g. In
RP. 1116, 10, In Tim. 1163, 15£t.

3 On the portals of the sun, see, e.g., Porphyry Antro 28; Macrobius In Somnium
Scipionis 2, 7, 6ff.
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Tr. 13-14: The din of the elements clashing with each other / stopped once
you appeared from your unspeakable begetter.

vss. 13-14  otoyeiov 8 dpupoydog én’ dAAqloioty 1dvtov | todoato
The sun establishes harmony between the colliding elements of
which the universe consists because of the powers invested in him by
the Demiurge.

The elements (ctolxeia) as such, because of their opposite
qualities, do not go together well. Proclus describes them as if they
are waging war against each other. He uses a Homeric vocabulary: in
Homer 6pupoydog is the din of fighting men, see e.g. . 4, 449. The
ending dAARlotow t6vtwv reflects an Homeric formula used in
combat scenes: ¢n° dAANAOIoWY 10vTeg (always last words of a verse),
see e.g. Il. 3, 15; 5, 14, 5, 630. The Homeric colouring is perhaps
intended to call into mind the fight between the river Xanthos and
the god of Fire, Hephaistos in /I. 21, 324-382. Proclus explains that
water, being cold and humid, and fire, being hot and dry, contain the
contrary principles which constitute the whole of the world of
becoming. It is Aphrodite who, through the force of friendship
(philia) brings them together in harmony, see /n RP. 195, 16-26.

This interpretation of the confrontation between Xanthos and
Hephaistos reflects Plato 7%. 32b9-c4 and Proclus’ discussion of it (/n
Tim. 11 53, 13-55, 2). According to Plato it is philia which keeps the
four elements that constitute the cosmos together with an insoluble
bond. Proclus returns to this notion of philia. It keeps together and
contains the powers of the stoicheia in this cosmos. It may be
considered a gift of Nature, the World Soul, Nous, or Noeric Being,
but ultimately it derives from the unique Demiurge (for the inter-
pretation of the ‘unspeakable begetter’ as the Demiurge, see below).
This is the ‘fiery bond of love’ (8eopov mupiPpidii €pwtog) of which
the Chaldaean Oracles speak.3> Proclus quotes Fr. 39, according to
which the Paternal Intellect has sown this bond into everything in
order that the universe continues to exist for an infinite time, and it
is ‘because of this love that the elements of this world continue their
course’ (In Tim. 11 54, 16: § cbv Epatt puével kdsHov oTotyelo Oéovtar).
The Demiurge brings forth Aphrodite, the deity of love, so that
‘beauty, order, harmony, and communion may shine on all encosmic

3 Note that according to Neoplatonic interpretations this fire is of course not
the stoicheion fire, but Noeric Fire, see vs. 1.
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beings’ (In Tim. 11 54, 211f: v yop "A@poditnv mopfyoryev 0 dnpiovp-
Y6¢, var kKGALOG EmAdpunn Kol TGEV Kol appoviov kol Kowvoviov Toot
T01g &ykoopiong).

It is easy to see how Proclus can transpose this function of
Aphrodite to Helios. The latter, like Aphrodite, is said to be the cause
of beauty, harmony and order in the cosmos.36 In vss. 3-4 Helios is
especially celebrated as the cause of universal harmony. Julian does
indeed connect the two in his treatment of Helios. According to him,
Aphrodite sustains the demiurgic activities of Helios. She gives philia
and henosis, see Or. XI [IV] (To King Helios) c. 33, p. 150bc.

vs. 14 oavévtog &n’ dppHtov yevethipog

Fauth 1995: 134, following Vogt, believes that the unspeakable
begetter (appntov yeverfipog) is the One. Their evidence is Theol.
Plat. VI 12, p. 63, 4: ad10g 0@ £000TOD TOPOYOLY®OV KOl YeVVoG (sC.
Helios).3” However, the subject there is not the One, but the
Demiurge. In the foregoing lines, Proclus describes how, according
to Plato Ti. 39b4, the light of the sun derives from the Demiurge (cf.
my commentary to vs. 1 mupog voepod Paoired). Hence Helios
appears (gavévtog) from the Demiurge.

The Demiurge is ‘unspeakable’ (&ppntog), for as Plato T%. 28c3f.
observed, it is impossible to talk about him to all of mankind. Proclus
In Tim. 1 302, 25-303, 23 offers two interpretations of this remark
Firstly, it may reflect the Pythagorean custom not to divulge doctrines
about the gods. Secondly, it may refer to the fact that the soul cannot
know the essence of the Demiurge by means of a name, a definition,
or scientific reasoning, but by intellection (i vonoeng povng) only.3
Therefore it is incapable of expressing whatever it has ‘seen’ in a
mystical vision of the Demiurge by means of names and words.
Proclus appears to favour the second interpretation as being ‘a far
more august one.’3

3 See, e.g., Theol. Plat. VI c. 12, p. 61, 7-11 (Apollo-Helios destroys the disorder
and installs harmony), p. 61, 20-24 (idem), p. 63, 9f. (Helios renders this world
beautiful).

37 Vogt in his citation of the text changes the participia into indicativi.

38 Discursive knowledge goes with a discursive mode of expression, i.e.
language. This discursive mode of expression, however, fails to express noeric
knowledge properly: ‘For discourse, which takes place by means of composition,
cannot present a uniform and simple nature’ (/n Tim. 1303, 15f.).

39 For a list of the principal interpretations of this passage in Antiquity, see
Runia 1986: 111.
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Tr. 15-17: For you the unshakeable choir of the Moirai has yielded. / Back
again they wind the thread of compelling destiny, / when you wish it. For
all around you dominate, all around you rule by force.

vss. 15-17 01 &’ bnd Mopdav xopdg elxafev dotveéAiktog
Oy O¢ LETOOTPOPDGY dvorykoing Alvov aiong,
evte BéAerg: mepl yop kpatéelc, nepi & 1ot dvdooelc.

The Moirai

The Moirai (Mopdov xopdg) are the three goddesses of Fate. Proclus
In RP. 11 245, 24-246, 4 gives a twofold explanation for the name
‘Moirai’ (portions). On the one hand, they determine the portions of
fortune for everyone (pepilovoat), on the other they have divided
among themselves their task in three portions (uepiodapevor). Hesiod
Th. 904-6 is the first to call the Moirai by name: Lachesis, Clotho, and
Atropos (cf. Proclus In RP. II 207, 29ff. for a reference to this
passage). They reappear under these names in Plato R. 617b7-621a2
as part of the myth of Er. Proclus discusses this myth in great detail;
for the part on the Moirai, see In RP. II 239, 19-347, 16. He repeats
this discussion in Theol. Plat. VI 23, pp. 99, 22-109, 17.

They determine the fortune of each individual by spinning a
thread of fate (Atvov aiong) of everyone’s life, an image which al-
ready occurs in Od. 7, 196-8. This image recurs in Plato’s description
of them and is discussed at length by Proclus in his commentary.
According to Plato, the eight whorls of the spindle of Necessity which
the Moirai use to spin these threads consists of eight concentric
hemispheres. These are the celestial spheres. The three Moirai while
spinning move these spheres (Plato R. 616b1-617d1). Plato thus links
the belief that the Moirai determine our future with the ancient
belief that our fortunes depend on the stars. Proclus, in his com-
mentary on this passage, states explicitly that ‘it is clear that the
Moirai steer everything in the cosmos by means of these revolutions,
while distributing to everything — souls as well as animals and plants
— what belongs to it and spinning for it its due share.’40

No one, not even a god, is able to interfere, hence the Moirai are
unshakeable (dotveédiktog) and the fate they determine is compell-
ing (dvoaykala). Proclus explains that Atropos is called thus because

40 In RP. 11 240, 19-22: AN’ 811 pév ot Moipon 816 tdv nepdédwv todtov névta 1o
v 10 kboue xatevbivoveot, dfitov, Ekdotolg dmopnepifovoat 0 Tposhikov, kol yuyaig
kol {ooig ko utolg, kol émkAmBovoat thv dpetlopévny poipov.
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she, as the third of the Moirai, takes care that the threads the Moirai
have spun cannot be rewound (In RP. II 244, 23-24: “Atpornov &¢
tpitnv duetdotpoga 1o kKAwsBévio drnotehodooy ).

Helios more powerful than the Moirai

Helios is the exception to the rule. Under his influence the Moirai
may indeed rewind (ay 8¢ petactpwedov) a thread of fate already
spun, i.e. they may change someone’s fortune they had already
determined. They yield (bn0 €kaBev) to him. The idea that Helios is
capable of influencing the Moirai is not restricted to Proclus. Fauth
and Saffrey refer to instances in Greek magical papyri.#! Helios owes
this special capacity to the fact that he, as the king of the cosmos,
rules over the heavenly bodies and their movements on which our
fortunes depend. In this way Helios can interfere with our destiny.*2
See for a clear expression of this idea Macrobius Sat. 1, 17, 3: necesse
est ut solem, qui moderatur nostra moderantes (sc. the heavenly bodies),
omnium quae circa nos geruntur fateamur auctorem. His ascription of this
theory to Plotinus (ut Plotino constat placuisse) seems to be based on a
highly questionable interpretation of En. II 3 [52].43 Proclus takes the
same line as is evident from vss. 48-50. Helios is asked to protect
Proclus from whatever harmful threads of fate spun by the Moirai on
their spindle of stars, see my commentary ad loc.

Proclus discusses the question whether we can compel divine
powers to change the future in De Providentia 10, 37-39. That
discussion is instructive for a correct understanding of this hymn.
Proclus observes that if the future cannot be changed, prayers and
theurgy (10, 38, 1f.: Tag ebyog Kol TV lepatikny wpoynoteiov) would
be pointless. In that case, it should not be allowed any more ‘to

41 Fauth 1995: 139; Saffrey 19842 81.

42 Saffrey 1984%: 80-81 explains Helios’ supremacy over the Moirai by pointing
to the fact that both the Seasons and the Moirai are daughters of Zeus and Themis.
If Helios rules over the Seasons (vs. 12), it is only natural that he should rule over
the Moirai too. According to Fauth 1995: 130-131, Helios rules over the Moirai
because he has the power to purify and elevate souls and make them thus escape
punishments. This is certainly true; however, Helios’ domination over the Moirai is
not just limited to his ability to make souls escape punishment, but includes e.g.
also the power to save someone from physical death, see below. This cannot be
explained in terms of purification.

43 Although Plotinus acknowledges that the stars to some modest degree influ-
ence our fortunes. However, he limits this role to a bare minimum and nowhere
voices the theory about the sun Macrobius ascribes to him. Probably this misunder-
standing is due to ‘a hasty perusal of the original texts typical of a Roman man of
letters’ (formulation Gersh 1986: 509).
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stretch out the hands upwards and to make supplications to those
who can suspend the celestial influences’ (10, 38, 3f.: 00d¢ dvortelvery
T0G Yelpog 00dE ixetelog yivesBor ddoouev mpog T0vg AvocTéAdely
duvapévoug to 0vpavia pedpata). Apollo, for example, would in vain
give oracles about what people have to do in order to escape the
penalties which the celestial cycles inflict on them (10, 38, 7f.: eas que
a celestibus periodis appensas penas). These are the penalties inflicted
upon us for our way of life, such as reincarnation. Proclus hastens to
assure us that prayers and theurgy are really useful: a glimpse in
Greek and non-Greek history books proves this (10, 38, 10ff.). It
should be stressed that the power of theurgy to influence our fate is
not just limited to the major issue of eschatological punishment. In
the case of an illness for example, it is possible to block lethal evil
powers by means of favourable powers that cause recovery by means
of theurgy (n tepatikn), see 10, 39, 8-14. Compare the vague Tt
obAodv spinned by the Moirai in vss. 48-9.

The hymn to Helios as an attempt to influence the future

The present hymn is an expression of Proclus’ belief that we can
indeed influence our determined fate. It is a theurgical prayer, ex-
plicitly presented as a supplication (vs. 36: ikesinv noAvddkpvov) in
order to escape punishment (vs. 37f.: Tow@®v 8’ dndvevbe pvAidoocolg
npnivev Bodv Supo Alkng, § mévto 8¢3opkev, cf. also my commentary
to vss. 27-32), but also to obtain more worldly goods like health (vs.
42: copatt & aptepinv te kol dyhaddmpov vyeinv, for the salutary
powers of the seira of the sun see vss. 21-3).

The idea that Helios may interfere with the Moirai and suspend
harmful celestial influences is to my mind pivotal to this hymn. The
structure of the hymn underlines this. Vss. 15-17 close the first part of
the aretology, which celebrates the cosmic rule of Helios. The verses
that end the hymn recall the verses that close the first part of the
aretology. In vs. 45 Proclus asks Helios for unshakeable bliss (6APov
aotveédiktov). This may be contrasted with the choir of the Moirai
which is only seemingly unshakeable. Helios is capable of altering
their decisions, but no power can take away whatever the king of the
cosmos has given. The phrase ‘if you please’ returns (vs. 46 &{ ke
BéLhoig). The reason why Helios can do such things is the same:
because of his enormous power (vs. 47 xpotepnyv yop £xeg Kol
aneiprrov aAknv). Both these expressions might originate from the
same (Chaldaean?) distich, see commentary to vs. 47. Finally, we note
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that the imagery of the cosmic spindle of the Moirai returns (vss. 48-
9).

o1 dvdooelg

A Homeric phrase, see especially /I. 1, 38 and 452 said of Apollo, who
is often identified with Helios (for this identification, see Intro-
duction). Other occurrences in Homer: II. 6, 478; Od. 11, 284; 17, 443.

Tr. 18-20: From your chain the king of the song that obeys the divine, /
Phoibos, sprung forth. Singing inspired songs to the accompaniment of the
kithara, / he calms the great wave of deep-roaring becoming.

vss. 18-19 oeipfic & buetépng Pacidedg OeoneBfog olung | ¢EBopev
Do1Pog-

The concept of seira (celpd, cord, chain, series) goes back to an
allegorical interpretation of the golden seira in Homer /1. 8, 19. Zeus
boasts that if he would let down a golden cord from the heavens, with
all gods and goddesses pulling at the lower end and Zeus at the
upper end, they would still be unable to drag Zeus down to the
earth.#

The term indicates a group of entities which have the same cause
to the effect that they share its distinctive property.*> The word is
used in slightly different contexts. Proclus may speak of the unique
seira (o0 oepa), which spans the whole of reality: all things share the
property of one-ness (otherwise they would not exist) because they all
depend on the One as the ultimate cause.6

On the other hand, he also speaks of different seirai (plural):
groups of entities which depend on a cause and thus share in a
quality that is characteristic of that particular group. In this sense
Proclus speaks here of the series of Helios (ceipfic & buetépng).
Helios as a leader-god is the cause of a whole series of products which
share its distinctive characteristics.*’” For Helios as the head of a
series, see also De Sacrificio p. 148, 12-18. Cf also H. II 1f.: this hymn
celebrates the series of Aphrodite and the source of the series itself,

4 For a complete survey of allegorical interpretations of this episode, see
Lévéque 1959; for Proclus, see esp. pp. 61-75 ‘Appendice I: Les chaines divines
chez Proclus.’

45 As defined by Proclus in EL § 97, p. 86, 8-26.

4 See, e.g., EL § 119, p. 104, 16-30.

47 See chapter IV § 4.4 for a discussion of leader-gods causing likeness among
their products because of their distinctive property which they impart on them.
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i.e. Aphrodite; H. VII 2: Athena springs forth from the summit of
series of Zeus.

A seira implicates hierarchy. The more a product shares in its
cause, i.e. the higher it is positioned on the chain, the more perfect it
is. If Phoibos springs from the chain of Helios, i.e. a chain of which
Helios is the cause, Phoibos is inferior to Helios and therefore not
Helios himself, as both Fauth and Saffrey have it.#® The Apollo of the
last triad of the hyper-encosmic gods (the so-called elevating triad) is
a likely candidate among the many different manifestations of Apollo
(see chapter III § 2.2, Figure 1). This Apollo is not only inferior to
Helios, but the minimal description of this god squares with the
characteristics of Apollo as a musician in the hymn. See Theol. Plat. V1
22, p. 98, 14-24 for the description of this triad, and esp. p. 98, 20-24
for Apollo.

Apollo is called ‘king of the song that is obedient to god’ (Baoct-
Aevg BeoneBéog olung), i.e. divinely inspired songs (Béckela). For
Proclus’ concept of inspired poetry, see chapter VI § 2.2.

vss. 19-20  «18dpn 8 vrd Béoxela pédnwv | edvaler péyo kopo
BopvproicPoro yevéOing

Apollo plays on the kithara (xi@dpo), the major string instrument of
professional and public performance. For a description of the instru-
ment, see A. D. Barker OCD 19963: 1004. In the oracle in Porphyrius
Vita Plotini 22, 15 and 63 Apollo plays the kithara too, cf. the
commentary by L. Brisson and J.-M. Flamand on that passage in L.
Brisson, J.-L.. Cherlonneix et al. 1992: 572f.

His harmonic music calms the noise of the great gulf of loud-
roaring generation (g0vélel péyo kdua PapveroicBoro yevéBAng).
The comparison of the world of becoming to a stormy sea is common
in the hymns. Often it endangers the soul (see commentary to vs.
30). In this case, however, it refers primarily to the turmoil of the
world of becoming which Apollo brings to a rest by introducing
harmony to it, not unlike the way Helios puts an end to the hostilities
between the elements (vss. 13-4). For Apollo who causes cosmic
harmony by means of his music, see esp. In Crat. § 174 p. 98, 10-18, §
176 p. 101, 22-102, 9. It is a traditional element in hymns to the sun,
see e.g. Mesomedes vss. 17-20 with commentary by Heitsch 1960: 147

48 See Fauth 1995: 133, Saffrey 19842 81-84. This is not to say that Helios may
not be equated to Apollo at all. Saffrey quotes Theol. Plat. VI 12, p. 58, 1{f. accord-
ing to which Helios is indeed Apollo.
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and Orphic Hymn 8 (to Helios) 9. The underlying Pythagorean
motive is that of the cosmic harmony of the spheres. From Eratos-
thenes onwards, the planetary scale is brought in connection with a
divine lyre which causes cosmic music. As a result, music made on a
lyre was supposed to make the ascent of the soul to the stars possible,
see West 1983: 29-33.

Tr. 21-23: From your evil-averting band that imparts pleasant gifts
Paiéon / sprouted, and he imposed his health / by filling the wide cosmos
with harmony wholly devoid of harm.

vss. 21-3  ofic & dnd pethyddwpog dAhe&ikdkov Broceing

Moqov BAGotnoey, eNv 8’ énétaccey LYEINY,

TANGOG GPUOVING TOVATALOVOG DPEN KOGUOV.
Paiéon (ITonwv) is the epic form of the name Paian, the physician of
the gods, see e.g. Homer Il. 5, 401f., Hesiod Fr. 307, 2. He is
associated and sometimes equated with Apollo and Helios, see e.g.
Macrobius Sat. 1, 17, 13-21, Orphic Hymn (to Helios) 8, 12, Nonnus D.
40, 407. Proclus seems to do so in the above mentioned passage from
In Crat. (see commentary vss. 19-20) when he makes medicine one of
the provinces of Apollo to whom he attributes paionic (i.e. healing)
activities (In Crat. § 176, p. 100, 15). In this hymn, Paiéon is pre-
sented as another deity that originates from the series of Helios (vs.
21 ofig 8’ amd Braceing). The mild gifts (nethixd8wpog) of the gods of
this group are enumerated in this hymn. The epithet dAe&ixoxog, re-
peated in vs. 39, may reflect contemporary cultic practice in Athens,
for according to Proclus’ older contemporary*’ Macrobius Sat. 1, 17,
15 the Athenians call Apollo who diverts illnesses by this name.

Just as Helios and Apollo, Paiéon causes harmony in the cosmos.
Sickness, according to Plato 7. 81e6ff., is caused by a disturbance of
the mixture of the four elements of which a body consists, cf. Proclus
In Tim. 11 62, 32-63, 4. Health (Vyela), on the contrary, consists in the
harmonious ordering of them (/n Crat. § 174 p. 99, 8-11). The
Demiurge made the world so that it would not be subject to sickness
and ageing (Plato T%. 33a2). It is Paiéon’s task to guarantee the
health of the cosmos, i.e. to maintain its harmony, see Proclus In Tim.
II 63, 9-11, cf. In Crat. § 174 p. 99, 18-21. See for the same idea Julian

4 For the two possible dates of Macrobius’ birth (either somewhere between
350-360 or between 385-90), see Guittard 1997: xxi cf. Flamant 1977: 96-126. The
Saturnalia must be dated roughly after 408-410, see Flamant 1977: 87.
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Or. XI [IV] (To King Helios) 39, 153b, who calls Asclepius the Saviour
of the Universe; cf. Orphic Hymn 11 (To Pan) 6 for Pan as the cause of
cosmic harmony. As Syrianus In Metaph. 25, 6-26, 5 explains, the same
deity that guarantees the cosmic health is also the cause of the health
in our mortal bodies. Proclus thus prays to Helios and his series to
grant him health (vs. 42).

Tr. 24-26: People honour you in hymns as the famous father of Dionysus.
/ And again some praise you in songs as Euios Attis in the extreme /
depths of matter, whereas others praise you as pretty Adonis.

vs. 24 6& KAVTOV LUVELOVGT AlwVOGO10 TOKT oL

According to standard Greek theology, Zeus is the father of Dionysus,
see H. VII 11-15, esp. vs. 13 with commentary. It has been suggested
(e.g. by Saffrey 1994: 21) that Proclus refers to people who identify
Helios with Zeus (e.g. Julian On King Helios Or. XI [IV] 31, 149bc)
and who can therefore conclude that Helios is worshipped as the
father of Dionysus (Julian o.c. 38, 152d: [Helios] Atovdcov peév matnp
buvovuevog. Damascius In Phd. I § 14 probably reproduces Proclus’
opinion when he refers to a triad consisting of Helios-Apollo-
Dionysus. This makes Helios the cause, and hence the father of Dio-
nysus. The suggestion that Proclus indeed assumed the existence of
this triad is supported by the evidence from this hymn: Helios, Apollo
and Dionysus appear in this order, while Helios is superior to the
other two.50

Dionysus is a deity comparable to Attis and Adonis, both men-
tioned in the following two verses and in the same grammatical
sentence. The three of them die but are then reborn again. Proclus
sees in these stories examples of a symbolikos mythos about the descent
and ascent of the soul. For his interpretation of the myth of Dionysus,
see commentary to H. VII 11-15.

The Athenian Neoplatonists had a special relationship with
Dionysus. Proclus lived in the house that had once belonged to his
predecessor, Plutarch of Athens. This house was situated close to the
temples of Asclepius and the temple of Dionysus near the theatre. As
Castrén 1989: 46f. observes, this is not a mere coincidence. Plutarch’s
great-grandfather, or grandfather, had been a priest of Dionysus and
Asclepius, whereas his son, the hierophant Nestorius, was perhaps

50 This triad is discussed by Opsomer, forthcoming.
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also a priest of Asclepius and Dionysus. Marinus Vita Procli § 29
considers the fact that the house was so close to these temples as one
of the good fortunes of Proclus. The latter composed an epigram in
honour of a statue or a painting of Dionysus in the house of someone
called Reginos.5!

vs. 25 VAng &’ o vedtolg évi BévBecty ebdiov "Atmmv
Attis is the lover of the Great Mother, Cybele. This relationship is
disturbed because of Attis’ adultery with a nymph. Subsequently he is
struck by madness, castrates himself and dies. In some versions he is
brought back to life by Cybele. According to other versions, the
blood that he spills at this occasion causes a violet to grow. This story
is generally supposed to refer to the annual cycle of growing and
perishing in nature, both in Antiquity and modern times. Cybele
represents Mother Earth from whom year after year the vegetation
springs up again. Attis represents the vegetation which dies, but never
completely, since it will return the following year.52

The myth of Attis fascinated the later Neoplatonists. According to
Marinus Vita Procli § 33, Proclus wrote a now lost book on the Great
Mother and Attis in which he expounded the myth in a philosophical
way. Two other Neoplatonist interpretations by Macrobius and Julian
diverge considerably from each other.>3

Macrobius Sat. I 21, 7-10 follows the current interpretation of the
myth as outlined above. The myth of Attis is essentially the same as
that of Adonis, for which see commentary to vs. 26. Attis is the sun,
which gives us less warmth and heat during the winter, a time of
death, but regenerates everything when it returns in springtime.

Julian’s interpretation of the story in his treatise on the Great
Mother (Or. VIII [V]) is far more subtle.’* In his opinion, the myth is
about demiurgic processes and the salvation of the soul. The Great
Mother is the source of all demiurgic gods; she herself has no affair
with the material world (6, 166cd), a situation not unlike Plato’s
Demiurge. Attis, her lover, proceeds from the third Demiurge, i.e.

51 For this epigram, see Saffrey 1994: 83-85, and Gelzer 1966: 13-36.

52 This is just one version of the story. On Attis and Cybele, see M.]. Verma-
seren, Cybele and Attis. The Myth and the Cult, London 1973.

53 See Bouffartigue 1992: 374-375 for the fact that Macrobius’ and Julian’s
interpretation differ importantly due to the fact that Macrobius follows Porphyry
and his type of exegesis, whereas Julian adheres to Iamblichus’ approach. He
denies having read Porphyry’s interpretation (3, 161c).

54 Saloustios IV 7-11 gives very much the same, be it concise, account as Julian.
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Helios (8, 168a). He leaves her and the intelligible world in order to
commit adultery with a nymph and descends into the cave of the
nymphs, i.e. the material realm (5, 165cd). However, the demiurgic
process cannot be allowed to go on infinitely. Attis is therefore
stopped by Helios and his Lion. The castration symbolizes the fact
that the demiurgic process is brought to an end (7, 167bd). After-
wards he is reconciled with Cybele, i.e. he ascends again to the intel-
ligible realm. Julian observes that the rites in connection with the
mysteries of Cybele and Attis are celebrated at the time of the spring
equinox. At that moment day and night are equal in length. What-
ever is equal is limited, hence this is an excellent day to celebrate the
fact that the demiurgic process comes to an end and does not
proceed into infinity (9, 168cd).

Julian connects the myth and accompanying rites of Attis to the
Chaldaean doctrine of the salvation of the soul. Like Attis, the soul is
a semi-divine being who descends into the world of becoming.
According to Chaldaean doctrines, the sun elevates the souls of the
initiated to the intelligible realm in a secret ritual. Julian judges the
time of the spring equinox as the best time of the year for such
rituals, like the mysteries of Attis and Cybele. This is evident from the
fact that the sun at that time pulls the vegetation out of the earth. In
the same manner he may pull our souls upwards (12, 171d-173a).

Julian’s interpretation may well be illustrative for Proclus’ inter-
pretation of the myth. Although Julian claims that he wrote the
treatise in one night without previous study (19, 178d-179a), Bouffar-
tigue 1992: 375-379 shows that his interpretations depends on an
explanation of the myth as offered by the priesthood of the Magna
Mater and that he is inspired by Iamblichian philosophy. Proclus
would certainly have taken notice of the interpretation of the priest-
hood and his work is imbued with influences from Iamblichus. The
words VAng vedrotg évi BévBeotv indicate a kinship between Julian’s
and Proclus’ interpretation.5® Julian stresses that Attis, the demiurgic
emanation of the sun, descends as deep as possible into the realm of
matter: see e.g. 3, 161c: dypt tfig €oydtng YAng; 7, 167b: dypt 1dvV
¢oydtwv tiig UAng. Proclus hints at a similar idea here.?6 Note also the

55 The formulation YAng BévBeciv is Homeric, see Od. 17, 316. Note however
that in Homer UAn refers to a forest, not matter.

56 Saffrey 19842 84 too refers in connection with this verse to the fact that Attis
descends to the bottom of the material realm. However, he interprets this as Helios
on his nocturnal voyage through Hades.
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fact that both Julian (e.g. 12, 172d 1ov éntaxtva Oeov avayov 8
00700 10 Yuyde) and Proclus (vs. 34 yuy®v dvoywyed) stress the
function of the sun as elevator of souls.

The adjective ebiog refers to the cries of joy during the celebration
of the rites. It is especially associated with Dionysus, cf. Proclus’
epigram on the statue or painting of Dionysus vs. 1 ebootnv Atdvucov
with the commentary by Gelzer 1966: 16 for numerous parallels in
the Orphic hymns.

vs. 26 6AA0L &’ afpov "Adwviv érevenuncov Gotdals.

Adonis is a beautiful youth (hence aBpdg, a standard epithet for
Adonis, see e.g. Bion Epitaphius 79; Nonnus D. 6, 365) and a lover of
Aphrodite. According to the most popular version of the myth, he is
killed by a boar while hunting. Aphrodite claims him back from the
goddess of the Underworld, Persephone. She in her turn, however,
has also fallen in love with Adonis. In the end they agree to share
him. For half of the year, Adonis stays with Persephone in the realm
of the death, the other half he dwells in the world of the living with
Aphrodite, see e.g. Macrobius Sat. 1, 21, 1-6. In Antiquity the myth
was generally taken to refer to the annual cycle of the vegetation that
dies but then shoots up again (cf. vs. 25 the case of Attis). Festivals
commemorating the death of Adonis were annually celebrated, see
e.g. the description by Theocritus /d. XV of such a festival in
Alexandria. During this festival an ‘Adonis’ was sung (Theocritus XV
96 tov "Adwviv detdetv) in front of a tapestry representing the dead
Adonis, probably at different moments by various competing
singers.>” Theocritus himself continues with the text of such a song
(XV 100-144), of which Bion’s Epitaphius Adonidos is another
example. Perhaps Proclus refers here to such songs (dotdoig). One
may also think of the Orphic Hymn 56 on Adonis which was sung
during initiation rites (vs. 12).

Proclus, who has little to say about Adonis, interprets him as a
creative force that constantly renews what perishes. He is the third of
the Demiurgical triad of Zeus, Dionysus, and Adonis. Zeus is the
Demiurge who creates the cosmos, Dionysus is the Demiurge who
separates the parts of the whole, and finally Adonis, who ‘makes anew
what is born and perishes,” see In RP. 11 8, 15-23, cf. In Tim. 1 446, 1-
11.

57 See Gow vol. II 1950: 291f. commentary to Id. XV vs. 96.
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Proclus nowhere identifies Adonis with Helios. Macrobius Sat. 1,
21, 2-4, who does, gives the following interpretation of the myth: the
boar that kills Adonis is a symbol of the winter.5® The winter ‘wounds’
the sun, which thus gives less warmth and light to us, and in this way
causes the death of living beings. For the half of the year that the sun
traverses the six lower signs of the zodiac Adonis is temporally dead.
He is with Proserpina/Persephone. At that time of the year, Venus/
Aphrodite mourns for Adonis: the days are shorter. When the sun
traverses the six higher signs of the zodiac, he is with Venus: the days
are longer and there is more light.

Proclus probably adheres to a more lofty interpretation of this
myth. Adonis, like Dionysus and Attis, dies but is then brought back
to life again. In the case of the latter, this is interpreted as the fall
into the realm of matter and return of the soul. It seems likely that
the same goes for Adonis.

Tr. 27-32: The threat of your swift whip holds fears / for the wild-tempered
daemons, noxious to men, / who prepare evil for our miserable souls, in
order that forever, in the gulf of heavy-resounding life, / they suffer once
they have fallen under the yoke of the body / with the result that they forget
the bright-shining court of the lofty Father.

vss. 27-29  dewuaivovot 8¢ oelo Bofig pdotiryog dmetdny

Soipoveg dvBpdnmv dnAfuovec, dyprdBupot,

Yoyoic Huetépog Suepoig Kok TOPGUVOVTEG
Daemons (doipoveg) are divine beings of a low status: they are close
to the beings in the material realm (Decem Dub. 15, 8). There are
daemons that help the soul to ascend, but also daemons who retain
impure souls in the realm of matter. The latter are the daemons
referred to here. Elsewhere, Proclus stresses that there are no bad
daemons.?® Impure souls cannot be allowed to touch the pure
without disturbing the order of things (Mal. Subsist. 17). Proclus aptly
compares this to a classroom situation: instructors whose task it
is to remedy the faults of their pupils by punishing them cannot

58 Note that in classical and Hellenistic times, Adonis represents the plants that
come up in springtime, but die because of the heath of the summer.

59 This is a remarkable view, for both the Chaldaeans (on which see Lewy 19782
235-240) and most of the Neoplatonists, including Porphyry (see e.g. De Abs. 11 38),
and Tamblichus (see e.g. Myst. IV 7) were convinced that there are evil daemons.
This dissident view is a direct result of his analysis of the nature of evil, the cause of
which he locates on the level of the human soul.
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allow those whose work is deficient to have better places than they
actually deserve (Mal. Subsist. 17, 13-5). When they are called here
‘noxious for men’ (&vBpdrnmwv dnAfuoveg), ‘ferocious’ (dyprdBupor)
and imagined as ‘preparing evil for our souls’ (kokd TOpGOVOVTES),
they are so from the point of view of the individual soul, not from the
cosmic perspective.

At this point a personal and emotional element enters into the
hymn. Vs. 28 underlines how horrible these daemons are with two
adjectives, whereas in the following verse it are our (Zuetépoig) souls
that are threatened by the daemons, including Proclus’ own. From
now on, the hymn centres around his fears and wishes.

According to the Chaldaean Oracles, the sun can purify the soul
from its faults. The souls may thus escape the punishment they
deserved and, having become pure, ascend to the pure metaphysical
realm (cf. vss. 15-7 with my commentary). Here, Helios is imagined as
chasing the punishing daemons away with the whip (pdoti&) that he
normally uses to drive his solar chariot, cf. Orphic Hymn 8 (to Helios)
19: (Helios) pudotiyt Myvpfit tetpdopov dpuo SidKkmv.

vss. 30-31 Sop’ adel kotd Aattue Bapuouapdyov Brotolo

copotog 0tTAedmov Yo {uyddeoua tecovoat
The emendation of nrofodoar (archetype) into necodoar by Wilamo-
witz 1907: 275 n. 2 has been convincingly defended by Vogt 1957
356-7.

The ‘gulf of heavy-sounding life’ (Aatltpo Bopuopapdyov Biotoro)
is the material world, cf. vs. 20 péyo xdua BopveroicPoro yevéBAnc.
Water is an image for the material realm in the Platonic tradition at
least from Numenius Fr. 30 (ed. Des Places) onwards. Often this is
the water of a stormy, loudly roaring sea which may drown one, i.e.
the world of matter may completely swallow the descended soul so
that he may never again ascend to the metaphysical realm. One of
the best known examples of this image is the oracle about Plotinus in
Porphyry Vita Plotini 22, where the life in a body is called a ‘bitter
wave’ (22, 31 mikpov kdpa) consisting of the ‘loudly sounding noise
of the life in a body’ (22, 25 pebéwv TolveroicBoro xkvdood, cf. H. I
20 eovéler péyo kdpo BopveroicBoilo yevéBAnc). The loud noise of
the material world stands in contrast to the harmony in the upper
world. For a discussion of this image, see Brisson and Flamand in
Brisson, Cherlonneix et al. 1992: 579 who cite numerous examples
and pay special attention to Proclus’ hymns.
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Often this image of a wave is linked to an allegorical interpretation
of the Odyssey which was popular with the Neoplatonists. In this
interpretation the shipwrecked Odysseus stands for the soul in the
material world, trying to reach home, i.e. the metaphysical realm. In
the oracle in Porphyry’s Vita Plotini for example there are numerous
allusions to the Odyssey.5° In this hymn there are no such allusions,
but see for example H. VI 10-12 with my commentary.

Contrary to the imagery of water and waves, that of the {vyédeouov
(literally yoke-band here pars pro toto for yoke) is not common nor
specifically Neoplatonic. According to Lampe it is used metaphori-
cally for the bond of sin broken by Christ, see e.g. Paul Silentarius
Soph. P.G. 86.2155a). Although the pagan Neoplatonists lack the
Christian notion of sin, it is used in a comparable sense here. The
souls fall victim to the daemons because they have erred, i.e. turned
themselves away from the intelligible and merged themselves into the
world of matter. Only Helios may break their bonds by purifying
them from their pollution.

vs. 32 AdBowvro

The optative (AdBowvto) after the conjunctive (0tAedwotv) in a final
clause indicates that the former action is the intended or potential
result of the latter, see Kithner-Gerth 19043 II, 2 § 533.6 p. 387: the
daemons prepare evil for the souls in order that they may imprison
them in the realm of matter with the result that the souls completely
forget their celestial origin.

According to Plato, the soul forgets about the metaphysical realm
when it descends into the realm of matter, see e.g. Phaedrus 250alff.;
Phaedo 72e3ff.; R. 621a. Proclus stresses that all souls suffer forget-
fulness when they descend into the realm of matter (see e.g. Mal.
Subsist. 21, 15-18). This forgetfulness carries us away from the divine
in the stream of matter (cf. vs. 30 Aotltpo): (The Father opens the way
of fire for us) pn tamewvov éx ANOng pedowuev yeduo (Chal. Phil. Fr. 2,
p- 208, 4-5). Salvation on the other hand consists in the recollection
of the divine world, here referred to as the ‘court of the Father.” It
enables the soul to return to its place of origin away from the realm
of matter, see e.g. H. III 3-9 with commentary.

60 See the commentary on the oracle by L. Brisson and J.-M. Flamand in L.
Brisson, J.-L. Cherlonneix et al. 1992: 578ff.



COMMENTARY 177

vs. 32 motpOg ... aOAfg

In my interpretation the father (natp) is the Demiurge, the Father
of the universe (see chapter III § 4.2). Helios, who himself originates
from him, is supposed to elevate all things to him, see Theol. Plat. VI
12, p. 57, 12-19, cf. the invocation of Helios as anagogeus of souls in vs.
34 with my commentary.

The court (adAn) of a god is a Chaldaean expression which
probably takes it origin from Homer Od. 4, 74 Zfivog o0AR.5! Proclus
comments on this expression Chal. Phil. Fr. 1 p. 206, 3-6: “The courts
and dwellings of the divine beings are the eternal orders. The ‘court
open to all’ of the Father is the paternal order that receives and
contains all souls which have been elevated.’2 Here order (taxis)
should be understood as the divine, transcendent world as opposed
to the material realm. For an example of a court other than that of
the Father, see H. II 6 (the court of Aphrodite). That the court of the
Father is indeed that of the Demiurge is indicated somewhat below:
the ascending soul offers to the Father the synthémata which the latter
had sown in the soul ‘on occasion of the first appearance of its being’
(&v 1 TpdTN TOpdd® Thg 0volag).%3 This is the first birth (7%. 41e3
véveoig npwtn) of the souls when they are created by the Demiurge.
On that occasion the Demiurge sows two types of synthémata in the
soul, see chapter V § 2.1 especially T. 5.1. The ‘court of the Father’,
then, is the same place as the paternal harbour referred to in H. VI
12 and VII 32.64 In H. VII 36 the dwellings (fifea) of Athena’s Father,
i.e. Zeus, the Demiurge — another reference to the paternal harbour
(see commentary ad loc.), — are an equivalent of the paternal oOAN.
See also In Crat. § 94, pp. 46, 24-47, 7: at the occasion of the creation
of souls they ‘go down from the court of Zeus to the world of
becoming’ (noo yop Woxn veoteAng €k g T00 Aog adAfig eig v
YEVEGTV KOTEIGLY).

Tr. 33-35: But, you the best of gods, crowned with fire, blest daemon, /
image of the all-creating god, uplifter of souls, hearken ...

61 Lewy 19782 33 n.92.

62 AdAoi tdv Oelov kol oikAcelg o Gitdron téEeic. Kol | "movSektixh odAl" 1o
Motpog 1 motpikn t6Eg éotiv, T tdoog brodeyouévn kol cuvéyovoa tog dvoyBeicog
yoyde:

63 Chal. Phil. Fr. 1, p. 206, 19-23.

64 On the important notion of the paternal harbour in Proclus’ theory of ascent
of the soul, see chapter I1I § 4.3.
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vs. 33 GALG, Bedv  prote, mupiotepéc, SAPie daiuov

The transition from the aretology to the prayers proper is indicated
by GAAd. It marks the transition from the arguments for an action
(you, Helios, have the power to help me) to the statement of the
action requested (therefore do so!).% The vocative serves to reinvoke
the deity at this critical point in the hymn. This use is well attested in
Greek hymns, see e.g. Homeric Hymn 8 (to Ares) 15; 20 (to Hephais-
tos) 8, and frequent in Proclus’ own hymns, A. II 14; III 10; IV 13; V,
12.

As has been commemorated in the first half of the hymn, Helios
holds absolute power over the the universe and its inhabitants,
including the divine beings in it like the planets and the Moirai.
Hence he is now called the best of these gods in the universe (Bedv

prote), not, of course, of all gods in general for he is just an image
of a superior god who produces everything (vs. 34). Moreover all
deities discussed in the first five books of the Theologia Platonica are
superior to the leader-gods of the sixth book including Helios.
Surprisingly, the same verse also calls Helios a blessed daemon (ABte
daiuov). Proclus In Alc. 70, 11ff. criticizes those who, like Amelius,
downgrade the planets from theoi to daemones. The planets are gods
because they rule the universe, commanding the daemons and
angels. Probably Proclus is just using variatio here while imitating epic
Greek and we should not read too much into it. For gods being
called daemones in epic Greek, see for example /I. 1, 222 where the
Olympian gods are called daemones. Cf. Orphic Hymn 34 which calls
Apollo — who in the hymn is equated to the sun — both a pwc@dpe
doipov (vs. 5) and a Bed¢ (vs. 25).

The poetic nupioteés is attested only here and twice in Nonnus
(D. 2, 549; 8, 289). It is the noeric fire of vs. 1 which grants Helios his
superiority in the cosmos and thus his power to help Proclus.

vs. 34 elkav noyyevétoo Oeod, yoydv dvoymyed

The invocation of Helios as an eikon of the all-creating god is a
reference to Plato’s famous simile of the sun (R. 507alff.). Plato calls
the sun an image (R. 50929 v eikdva) of the Good. Just as the sun is
the cause of the coming to be, growth and nurture of all sensible
things, the Idea of the Good is the cause of the being of all intel-
ligible things (R. 509b).66 Proclus stresses that the Good is the unique

65 For this use of dAAE, see Denniston 19542: 13-16; Race 1982: 12 n. 26.
66 For Proclus’ interpretation of this simile, see Theol. Plat. 117, pp. 43, 13-51, 19
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first principle of all things, both intelligible and sensible, to which
they all reach out (Theol. Plat. I1 7, p. 45, 22-24). For a celebration of
the Good or the One as the cause of all things, from the highest gods
down to the material realm in a sort of hymn (olov buvnoouev), see
Theol. Plat. 11 11, p. 65, 5-15. Cf. Julian Or. XI [IV] (To King Helios) 5,
132d-133a: Helios is ndvta dpotov to Plato’s Good or the One.

An dvoymyets is usually employed as a designation of a strap
holding a shield or a sandal. In the Chaldaean Oracles the word is
employed with a new meaning, that of the raiser of souls to a higher,
metaphysical, level (Lewy 19782: 458). According to Proclus, Helios
raises the souls to the Demiurgic Nous, i.e. the court of the Father
(vs. 32) or paternal harbour (see e.g. Theol. Plat. VI 12, p. 61, 14-20
and p. 64, 22-6). Although Proclus assigns an elevating function to
other gods t00,%7 Helios holds a special place as the elevating deity
due to his pivotal role in the theurgical rites in which the soul is
separated from the body and transported upwards through the rays
of the sun. No account of this rite has come down to us, although
different Neoplatonist authors hint at it, including Iamblichus,
Julian, Syrianus, and Proclus. The evidence has been collected and
discussed by Lewy 19782 184-200, cf. also Shaw 1995: 216-228.

The invocation of Helios as an eikon of the Good and Helios as the
raiser of souls to the Demiurge in one verse reflects Proclus’ theory of
the noeric light of the sun based on Ti. 39b (for which see comment-
ary to vs. 1 mupog voepod Bacired). Proclus Theol. Plat. VI 12, p. 63, 11-
64, 2 connects the texts from 73i. and R. with each other. It is this
special light that renders Helios superior to everything in the cosmos.
On the one hand, he is the Demiurge of everything that has come
into being. On the other, it is because of this light that both souls and
superior beings can partake in the journey of elevation (p. 63, 27 tfig
avoryoyod mopelog). For this reason, Plato calls the sun in the simile in
the Republic the offspring of the Good. For the same combination of
Ti. 39b and the simile of the sun from the Republic, see In Tim. 111 80,
31-83, 17: the sun, because of his special light ‘leads the souls
through its pure light and imbues them with a pure elevating power
(&ypavTov SVOVoULY Avoymyov).’

and In RP. 1276, 23-281, 7.
67 Take e.g. the hymns to members of the triad of the elevating gods of the
hyper-encosmic triad on which see chapter III § 5.
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Tr. 35-38: ...and always purify me of every fault; / veceive my tearful
supplication, pull me out of baneful / defilement and keep me far from the
punishing deities / while mollifying the swift eye of Justice that sees all.

vss. 35-8  kéxAvOt xod pe kéBnpov duaptddog aitv dimdong:

déxvvoo &’ tkesinv moAvddkpuov, £k 8¢ pe Avypdv

pveo knAidwv, [lowdv 8 dndvevbe puAdocorg

npndvev Boov Supo Alkne, 1§ mévto dédopkev.
The fear of (the divine beings that administer) punishment (ITowo)
is a recurrent theme in Proclus’ hymns, see especially A. IV 10-12 and
H. VII 40-3. Note especially the pathetic element in the descriptions,
like ikeoinv moAvddxpuov ad loc. This at least suggests that these are
expressions of genuinely felt sentiments, not unlike the fear of hell
and damnation that besieged medieval philosophers. It is here that
we touch upon the ultimate goal of the Neoplatonic enterprise: the
salvation of the soul from the cycle of rebirth inflicted upon it as a
punishment for not living in accordance with nous but in accordance
with the body instead.

Proclus’ theory of divine justice and punishment takes much of its
inspiration from Plato 7i. 41d4-42e8. The Demiurge reveals the laws
of Fate (Ti. 412f. vopovg tovg eipapuévoug) to the souls at the mo-
ment of their first descent into the realm of matter. The incarnated
soul is exposed to the influences of the body, notably the violent
impressions of sensation, desire, and, thirdly, fear, anger and such-
like affections. To live in accordance with justice (3ikn) is to master
these influences of the body, whereas the soul that is dominated by
them leads a life contrary to justice. The just soul will be awarded a
blessed existence and return to its native star, for which see H. III 6-7
with commentary, whereas the unjust soul will be subjected to a series
of rebirths, cf. H. IV 12 nown t1g kpudeosco Piov deopoiot tednon (sc.
my soul); H. VII 37-42.

For Proclus’ discussion of these laws of Fate, see In Tim. II1 271, 28-
303, 32. He stresses that there is but one way of salvation for the soul
out of the circle of generation: running up back to the noeric form of
soul, i.e. living in accordance with Nous, while fleeing everything that
has become attached to us because of generation (In Tim. III 296, 7-
298, 2). The philosophical life may help to free one of the body, but
‘the greatest contribution in my view is made by the telestic life,
which takes away through the divine fire all defilement caused by
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generation, as the oracles teach’ (In Tim. III 300 16-19 10 ¢ péyiotov
kotd ye Thv Eunv 86Eav ) tedestuch cvpPdAietor, 10 Tov Beiov TLpPoOg
apavilovoa tog £k thg yevéseng dmdoog knAidag, wg ta Adyia). Here
we touch on the special role assigned to Helios in the theurgical
ceremonies of the elevation of the soul (see commentary to vs. 34),
for the ‘divine fire’ is nothing else than the noeric, elevating, fire of
Helios.58 Note that the word designating the defilement caused by
the life in the body (knA1d0g) returns in vs. 37. The term knAig is one
habitually used in the Platonic tradition to designate all that is
material, see Lewy 19782: 260 n.7 for examples. For the same idea,
see Julian Or. XI [IV] (To King Helios) c. 10, 136 a-b: Helios frees the
souls from the world of becoming and does not tie them again to a
body in order to punish them but elevates them to the intelligible
world.% Julian ends his hymn on King Helios with a prayer that after
this life he may forever stay with Helios (instead of having to enter
into another body) or, if he is asking too much, that he may dwell
with him for the longest possible time (o.c. 44, 158bc).

Dike (Atkn) is for Proclus cosmic justice which guarantees the
divine law in all its aspects throughout the cosmos. This includes
punishment of the souls who forget the laws of Fate and preferred a
worse life over a better, i.e. chose to let their passions rule them
instead of mastering them (In Tim. III 290, 2-10). One cannot escape
Justice for it has an eye that sees all (Boov dppo Aikng, f| mavto
dédopkev). The all-seeing eye of Justice is a recurrent theme in Greek
literature, at least from Sophocles onwards, see the commentary by
Pearson 1917 (vol. I p. 11f.) to Fr. 12 for parallels to which may be
added Orphic Hymn 62 (to Dike), 1: "Oupo Alkng péAne novdepkéog,
Aryhaopdpeov, cf. Orphic Hymn 69 (to the Erinyes), 15. Given the fact
that Justice sees whatever fault we commit, we cannot hope to escape
punishment, unless we are cleansed by Helios of our sins who in this
way mollifies (tpnivev) Justice. For the idea that an avenging deity
sees all the faults we commit from whom we may only be saved by
divine intervention, see also H. VII 16-7 with commentary.

For aigv, see commentary to vs. 39 below.

6 For the interpretation of this fire as that of the sun, see Lewy 1978% 198-99.

69 (Helios) 0g dmoAdet mavteddg thg yevécemg oG wuxdc, 0Oyl 88 Avbeicag adtdg
copaowy £1épotg mpooniol kodlalov kol mpattopevog dikag, ALY TopebOV Gvem Kol
QVOTELVOV TOG YOYOG ETL TOV VONTOV KOGUOV.
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Tr. 39-41: May you always through your evil-averting help / give holy
light rich with blessings to my soul, / once you have scattered the man-
destroying poisonous mist, / ...

vss. 39-41  aiel & buetéponcty dAe€ixdxoiov dpwyoic

WUXTi LV @aog aryvov ufi toAboAPov dralotg

dyAbv drockeddcoc ohesiuPpotov, loAdyevtov
As explained in the commentary on the foregoing verses, the soul
can only escape the evil of rebirths if it lives in accordance with Nous
(see chapter III § 4.1 for the problems involved in reaching Nous and
the fact that we need the leader-gods to help us). Hence Helios’
assistance in this matter is called here ‘evil-averting’ (dAeikdxoiov
apwyolc), i.e. averting the evil of rebirth prepared for us by the
punishing daemons (vs. 29 koxo topovvovteg). Cf. commentary to vs.
21 for the adjective dAe&ikokog.

This assistance consists in illumination (@d&og ¢&yvév) which
disperses the mist (cAvc) that obstructs the vision of the soul. It is an
allusion to Homer II. 5 121-32: Athena promises Diomedes to take
away the mist (dxAbg) from his eyes so that from now on he is
capable of distinguishing gods from mortal men on the battlefield. In
Neoplatonic interpretations from Plotinus V 9 [5] 1, 16-21 onwards,
the mist represents the effects of the body on the descended soul,
notably the fact that it can no longer contemplate the intelligible
realities.’? For Proclus, the dispersion of this mist means that the
gods kindle a noeric light (10 voepov ¢®¢) in the soul. The soul is
thus capable again of contemplating the Forms and living in
accordance with Nous, see In RP. 118, 21-19, 23.7! The reference to
the Iliad is more than just mere intertextuality, it functions as a
theurgical symbolon, see chapter V § 3.3.3. For other allegorical
interpretations of this passage, see Buffiere 1956: 284.

The opposition between the noeric light and the material mist is
reinforced by the adjectives: the light is called ‘holy’ (ayvog), for it is
a light originating from the gods and ‘rich in blessings’ (roAboABog),
because it elevates the souls to the blessed existence of the gods (cf.
vs. 33 8AB1ie daipov). The mist, on the other hand, is described with

70 As Proclus’ pupil Ammonius puts it: ‘(the souls) descend at birth and are
bound up with the body, and filled up with its fog (dyA0¢), their sight becomes dim
and they are not able to know things it is in their nature to know’ (Ammonius /n
Cat. 15, 5-8, trans. S. Marc Cohen and G.B. Matthews).

71 Cf. also chapter VI § 3.3.6.
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two horrifying adjectives ‘man-destroying, born of venom’ (6Aectp-
Bpotog, toAdyevtog). The fact that the latter are most unusual, poetic,
words puts extra emphasis on the danger of this mist: it may blind us
completely, make us forget about the intelligible world and thus
force us to live under the yoke of the material realm (cf. vss. 30-2).

Helios should (aiet) always help. Words like aiel or their equiva-
lents are often added to requests in hymns, a custom followed by
Proclus see H.1 35; III 14, 17; IV 9. It extends the god’s goodwill into
the indefinite future.”?

Tr. 42: ...and (give) to my body fitness and gift-bestowing health;

vs. 42 copott 8’ dptepiny te kol dyAaddmpov Lyeinvy

The adjective dyladdmpog is usually understood as ‘being a splendid
gift’: Meunier 1935: 69 le magnifique don d’une santé parfaite;
Giordano 1957: 25 il magnifico dono d’una perfetta salute; Saffrey
19842: 86 une santé parfaite et brilliante, cf. Saffrey 1994: 25 une
santé parfaite et resplendissante. At the eleven other occurrences of
adjective, however, it means ‘bestowing splendid gifts’ (mostly as an
epithet to Demeter) as indeed L.-S.-]. and TLG have it, cf. vs. 21
netly0dmpog ‘bestowing pleasant gifts’. There is no reason to under-
stand it differently here: according to Plato R. 357c health is an
example of the things we welcome both for their own sake as well as
for their consequences.

Prayers for health (byelo) are a common element in hymns, see
KeyBner 1932: 146-147 for numerous examples and a discussion.
Proclus too was convinced that health was a gift from the gods that
could be obtained by hymns and rituals. We find prayers for health in
three of the seven hymns, see also H. VI 5-6 and VII 43-6. According
to Marinus Vita Procli § 17, whenever Proclus learnt that someone he
knew had fallen ill, he first beseeched the gods on behalf of the
patient by means of rites and hymns (tpdtov uév 1ovg Oeodg AMmapdg
1kétevey LIeEp adToV Epyotg te kol Yuvoig). Only after he had done so,
would he call for doctors. Marinus Vita Procli § 29 mentions one case
in which Proclus’ prayer to Asclepius brought about a miraculous
cure of a girl called Asclepigeneia. The latter had fallen seriously ill
and doctors could not do anything for her. Proclus, together with the

72 Race 1982: 13f. who cites as examples Aristonous’ Paian to Apollo (Powell
164) 41-8, an anonymous Paean to Asclepius (PMG 934) 19-24, and Pindar Ol 13,
24-7.
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philosopher Pericles from Lydia, went to the Asklepeion and prayed
for the girl in the ancient fashion (evyopévov 8¢ 0T TOV GpyoLdTE-
pov tponov) which caused a sudden spectacular improvement in the
condition of the girl. During his final illness, Proclus made his
students sing hymns to ward of the terrible pains he was suffering to
the effect he obtained complete serenity (Vita Procli § 20 Aeyouéveov
@V Yuvov, taoo eipivn tdv tobdv éylyveto xal dropoadio).’

Tr. 43-44: bring me to glory, that in accord with the traditions of my
Jorefathers / I may cultivate the gifis of the Muses with pretty locks.

vss. 43-4  edxheing 1’ énifnoov éué, mpoydvav 1’ évi Becpoic

Movcdov épacinlokdumy ddpolct peoiunyv.
Helios the god of harmony (and therefore the cause of Phoibos, the
god of music (vss. 18-20) and the leader of the Muses) is now invoked
to grant Proclus fame (edvxAeing ©° €nifnoov, a Homeric expression,
see e.g. Il. 8, 285) as a servant of the Muses. This prayer is com-
parable to that at the end of H. III (to the Muses) vss. 16-7.

We have to understand the art of the Muses in a wide sense here.
It does not just include poetry but also philosophy. The divinely
inspired poets like Homer and Orpheus are in Proclus’ opinion
philosophers (chapter VI § 2.1). On the other hand, the true philo-
sopher is the true musician (Plato Phd. 61a3, cf. Proclus In RP. 157, 8-
23). The Muses can inspire the philosopher and the poet with divine
wisdom and thus make him famous. This divine inspiration of the
philosopher by the Muses is the central theme in H. III and will be
discussed at length in the commentary.

The forefathers in whose footsteps Proclus wishes to follow (npoyo-
vov T’ évi Becpols) are both the poets of old like Homer and the
philosophers of the Platonic tradition. A tpoyovog may be a founding
father of a philosophical school, see L.-S.-]. s.v. npoyovog II. In the
case of Proclus it reflects also the particular social organisation of the

73 Proclus’ attitude towards health differs importantly from Plotinus’, who
thinks of health as an indifferent matter to a philosopher. As I have argued in Van
den Berg 1996 this different attitude reflects a difference in psychology. Plotinus
argues that the human soul never ever completely descends and that the
undescended part of the soul is thus immune to whatever may befall the body.
Proclus, on the other hand, is convinced that the soul entirely descends. For him
the body is as an annoying neighbour who impedes one’s efforts to philosophize all
the time. At best there are moments that it does not disturb us (Proclus In Tim. 111
349, 26ft.).
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Neoplatonic Academy: its principal members (like Plutarch, Syrianus,
and Proclus) lived in a big house at the foot of the Acropolis like a
family. Proclus refers to Syrianus as his father, and to Plutarchus as
his npondtop.” Proclus, then, asks of Helios that he may be a worthy
member of the Platonic tradition.”

As for fame, Marinus Vita Procli § 32 informs us that in a dream a
god appeared to Proclus. In the dramatic fashion of orators who
pronounce panegyrics in theatres, he said (Marinus assures us that he
literally quotes the words uttered by the divinity): [IpoxAog 6 kéop0OG
g moAtelog (Proclus, the adornment of the community). It is
perhaps telling that Marinus Vita Procli § 16 admits that Proclus was
ambitious (QIAOTIHOC).

Tr. 45-46: Give me, if you wish so, lord, unshakeable bliss / as a reward
Jor lovely piety.

vs. 45 8APov &’ dotveélixtov an’ evoefing épotetviig
What does this ‘unshakable happiness’ (6ABov 8’ dotveéAiktov) con-
sist in? "OABog often refers to worldly happiness, wealth (KeyBner
1932: 140, cf. L.-S.-].), as seems to be the case in H. VII 48. However
OAPog in vs. 33 (6ABie doipov) and vs. 40 (@dog moAvoAPov) refers to
the divine bliss as opposed to the misery of human life in which we
may participate through divine illumination. Proclus does not use the
word outside the hymns, nor is it often used by other Platonists.
Although it cannot be ruled out that Proclus simply prays for wealth,
there are indications that point in the direction of the latter sense.
First, the fact that Proclus continues to pray for health , and
subsequently for fame suggests a triad of prayers for the good for the
soul, the good for the body, and the external good of worldly fame.7
Furthermore, in H. VI 12 Proclus prays that Hecate and Zeus may
blow him to the harbour of piety (6pupov é¢ evoefing), in our
interpretation the paternal harbour, i.e. divine Nous. This harbour is

74 Already Cousin 1864% 1317 n. 12 made this point. See Saffrey-Westerink
Theol. Plat. 1 1968: xiv, for a list of passages where Proclus refers to his teachers as
(fore)fathers. To these the testimony of Marinus VP § 29 may be added.

75 Cf. Wilamowitz 1907: 275 commenting on these verses: ‘In den Satzungen
der Viter will er studieren durfen, angesehen werden, und das Glick auf Grund
seiner Frommigkeit soll unerschiittert bleiben. Das ist Proklos personlich, der
Professor, das Schulhaupt, der Bekenner der bedrohten vaterlichen Religion. Das
alles soll ihm der Gott gewdhren und erhalten.’

76 As J. Dillon kindly pointed out to me.
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a reward for a pious life, cf. an’ evoefing épatewiic in the present
verse. In H. VII 32 Proclus refers to the paternal harbour as the
‘blessed harbour’ (6ABiov Spuov). Therefore, the state of bliss that
results from piety may well be the paternal harbour, cf. the specific
use of 0ABog to designate the happiness that befalls those who have
seen the holy mysteries.”’” Moreover, the adjective G6TVQEALKTOG
points in the same direction. It is a quality of the gods (see e.g.
Proclus In Tim. 11 45, 7, Orphic Hymn 12 (to Heracles) 13, Callimachus
Hymn 4, 26) as opposed to this sublunary world in which everything is
always subjected to change, including one’s fortune. Once Helios has
helped the soul to escape from the realm of matter to the divine
world, it will be no longer subjected to the fickle Moirai who now
determine its fate (vss. 48-50) but enjoy the stable happiness of the
divine life.

Tr. 46-47: You perfect all things / easily, for you have the power and
infinite might.

vss. 46-7 ... dbvaocot 8¢ 10 névto tedécsool pridiog:

1. Textual concerns

The reading of the archetype d0vacor 8¢ Gnavia telécoat is

generally considered as corrupt because of the unnecessary hiatus.

Vogt 1957b: 367-370 lists the following suggestions:

1. dvvaocor yap omavio tedéocatr (Brunck), followed by many
editions before Vogt but rejected by him as unsatisfactory from a
palaeographical point of view and because of the sequence in vs.
47 xpotepny yop Exelc.

2. dvvaocon 8¢ to mavta tedéccat (Peppmiller), rejected by Vogt be-
cause a general formulation of the omnipotence of Helios would
suit the context of an aretology better than a reference to the
fulfilment of Proclus’ concrete prayers.’ I adopt this emendation,
albeit in a different interpretation, for reasons explained below.

3. dbvaocon 8¢ tehécoon aravta (Ludwich), rejected by Vogt, follow-
ing Wilamowitz 1907: 275 as unsatisfactory for reasons of metre.

77 KeyBner 1932: 141f., Festugiére 1967: 331 on ‘felix-formulae’ in the mys-
teries.

78 Vogt 1957": 367: ‘Eine allgemeinere Formulierung aretalogischen Charakters
paBt als AbschluBl der Vv. 33 ff. vorgetragenen Bitten besser als ein konkreter Bezug
auf das Erbetene, in dessen Erfiillung sich dann gleichsam die Macht des Gottes
erschopfen wiirde.’
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4. dOvooor 8’ ea tavta teléocon (Wilamowitz 1907: 275), followed by
Vogt in his edition, €& meaning ‘good things’. It originates from
the confusion of éb¢ with £0g in late Greek as recorded by Hesy-
chius, an anonymous commentator on Apollonius Dyscolus Synt.
and the Etymologicum Magnum. Ingenious as this emendation may
be, Vogt admits that it rests on the meagre evidence in support of
this confusion.

5. dhvaocor O anavia tedécoot Vogt tentatively offers this emenda-
tion, being well aware that it is implicates a violation of Hermann’s
zeugma, for which he cites Homeric parallels.

Vogt concludes that there is no solution that is satisfying in all

respects and that it is impossible to find any.”® Vogt’s criticism of

Peppmuller (2), though, is not valid. The verb teAéccou should not

be understood here as ‘to fulfil’ but as ‘to perfect’, whereas 0 TdvTOoL

should be taken as ‘all things in general’, not as ‘all things just asked
for’. It reflects a central issue in Proclus’ discussion of Helios/Apollo
in Theol. Plat. VI 12. There Proclus stresses the fact that Helios by
means of his noeric light leads all things in the cosmos to their state
of perfection by filling them with harmony and or elevating them, see
especially Theol. Plat. VI 12, p. 63, 14-5: 10 8¢ év 1® kéou® ndvta nop’
o010V (sc. Helios) kol thv teheldtnto kol Ty ovolov vrnodeyouat. The
definitite article does not necessarily imply a reference to the things
just prayed for. Ta mdvto may just mean ‘all things in general’, see

e.g. Proclus Theol. Plat. 111 24 p. 86, 10f.: "OpBdg odv xoi | moinoig

novtood To Tévto dovacBol gnot tovg Beo0c.80 The fact that Helios

perfects all things through his noeric, harmonious light has been
celebrated in great detail in the first half of the hymn and this phrase
summarises it. Interpreted thus, the emendation fits the context well.

Moreover it yields a metrically impeccable verse, whereas the

construction does not depend on shallow evidence as the solution

preferred by Vogt does.

2. The commonplaces of the omnipotence and the easy life of the gods

Two related common-places have been connected here: that the
omnipotent gods can do all things (dbvacor 8¢ 16 navta teléocor)
and the fact that they can do all things easily (pnidiog). The

7 Vogt 1957 370: ‘Wir stehen am Ende. Eine in jeder Hinsicht befriedigende
Losung hat sich nicht ergeben, wird sich auch nicht finden lassen.’

80 For the use of 1 mévto as ‘all things’, see e.g. Proclus EL § 14, p. 16, 21; §
113, p. 100, 11£,; § 115, p. 102, 32f.
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omnipotence of the gods is a commonplace from Homer onwards,
see especially Od. 10, 306: Beol 8¢ 1e ndvta ddvovral, the verse
referred to by Proclus in Theol. Plat. 111 24, p. 86, 10f. (quoted above),
quoted again in In RP. I p. 167, 13-4. The verse recurs in other
Neoplatonic authors, see Saffrey-Westerink Theol. Plat. III 1978: 144
additional n. 2 to p. 86 for numerous examples.

The theme of the easy life of the gods too can be traced back to
Homer, e.g. Il. 6, 138; 16, 690; 17, 178, and Hesiod, see especially Er.
5-7 with the commentary by West 1978: 139. The theme is also found
in Neoplatonic authors, see e.g. Plotinus V 8 [31] 4, 1, Proclus In
Tim. 1126, 30, In Alc. 127, 16f., In Parm.1 667, 14, In Crat. § 143, p.
81, 14-5, Marinus Vita Procli § 29 (Asclepius, invoked by Proclus,
cured an ill girl easily, ‘for he is a god’), see Segonds In Alc. vol. 1
1985: 198 additional n. 6 to p. 105 for more parallels.

vs. 47 xpatepny yop Exelg kol dmeiprtov GAKNV

This verse recalls a possibly Chaldaean®! distich quoted by Didymus
De Trinitate 111, 28 P.G. 39, 945d: Képrog duerpnitoro Oeod kol
aretprrog aAxN | [Tdviwv pev kpatéel, maviecot 8¢ podvog avdooet.
Note that the second verse resembles vs. 17. For a discussion of this
distych, see Lewy 19782: 86 n. 74.

Tr. 48-50: And if some ill comes my way through the threads moved by the
stars / from the spindles of destiny that revolve in helices, / ward it off
yourself with your mighty radiance.

vss. 48-50 &1 8¢ 11 poipidiotcty, EMEondpoictv GTpdxrIolg,
AGTEPODIVATOLG DTO VAROLGLY ODAOOV GLpLLY
Epyetat, adTog Epuke Tef) peyoAn tode Puriy.
In vss. 15-7 Proclus praised Helios as the one who holds power over
the Moirai. Here he asks Helios to use this power for his own
protection against whatever harm (11 00A06v) may come from them.
As explained, the spindle (potpidiocwy drpdktolg) of the Moirai by
means of which they spin the threads of fate consists of the heavenly
bodies (dotepodvitors). Helios, as the king of the universe, controls
them by means of his noeric light (neydAn purjj, see below) and may
thus suppress whatever evil the Moirai have in store for him.

81 Its Chaldaean origin is disputed, see Majercik 1989: 218. The fact that Proclus
uses it in his hymn seems to me to be an argument in favour of its Chaldaean
origin.
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eAondpototy

For Proclus, taking his inspiration from Plato 7%. 39b6, the helix is
the intermediary movement of the planets between the circular
movement of the stars and the linear movement of generation (In
Tim. IIT 78, 29-80, 22 esp. p. 80, 7-12). He thus rejects the accounts
current in Antiquity for the observed irregularities in the movements
of the planets (i.e. the fact that they do not move in exact circles) like
the system of counter-acting spheres of Eudoxus and Aristotle and
that of epicycles. For a discussion of Proclus’ theory of the helical
movement of the planets, see Siorvanes 1996: 293-299 and Miller
1986: 449-465.

ueydAn purij

‘Punn is the movement or force with which something is thrown (L.-
S.-J.), in this case the solar beams. There are two possible ways to
understand this expression here, both equally plausible. The first
possibility is that we imagine Helios as shooting his solar rays as
arrows on whatever evil threatens Proclus, see e.g. Saffrey 19842: 86
and 1994: 25 ‘le jet puissant (de tes fleches-rayons).” This image is all
the more likely when, as Saffrey 19842: 80-83 observes, Proclus
sometimes identifies Helios with Apollo, the divine archer. Macrobius
Sat. 1 17, 60 indeed offers such an interpretation of the arrows of
Apollo: ‘the arrows refer to nothing else than the emission of rays
(radiorum iactus).” A citation from a poem by Timotheus of Miletus
(446-356 BCE) a few pages earlier (Macrobius Sat. I 17 20 = Fr. 11
Diehl) shows that he was not the first to do so.

However, in this hymn Helios and Apollo are neatly distinguished
(vss. 18-9), while Helios’ weapon is a whip (vs. 27). It is therefore
possible that Proclus did not have the image of archery in mind when
he composed these verses. ‘Pirf] may just indicate the radiance of
heavenly bodies like stars without any connotation of throwing
projectiles, see e.g. Sophocles El 105f. dotpov pundg: ‘the quivering
rays of starlight’ (note Jebb).



II. (EIZ A®POAITHN)

Introduction

Two of Proclus’ seven hymns are dedicated to Aphrodite. He had
been preceded by others like the composers of the Homeric Hymns 5
(referred to in this hymn, see commentary to vss. 9 and 13), 6 and 10,
the poet(s) of the Orphic Hymns 55 and 58 (to Eros), and the famous
Sappho. Together these hymns testify to the lasting ardent devotion
for the goddess of Love who throughout Antiquity was worshipped by
the common man and woman and intellectuals alike. As is the case
with the hymn to Helios, Proclus takes much of his inspiration from
this tradition.

According to Hesiod Th. 188ff., Aphrodite was born from the foam
that was caused when Kronos threw the genitals of the castrated
Ouranos into the sea. Another tradition holds that she was the child
of Zeus and Dione. Plato Symp. mentions both traditions and inter-
prets them in a philosophical way. His treatment of the myth was
influential. It not only sparked off interpretations in the same vein by
other philosophers (notably Plotinus Enn. III 5 [50]), but seems also
to some degree to have influenced Greek cult.! For Proclus’ recep-
tion of these stories, see my commentary to H.II 1 and H. V 6.

Greek religion associates Aphrodite with three domains: love, the
state, and the sea.? As the goddess of love she unites individuals in
various forms of union, be it a marriage or an extra-marital relation-
ship which may even be adulterous. This is already the case in
Homer: Zeus assigns the erga of marriage to Aphrodite (/I. 5, 429).
This does not prevent her, however, from assisting Helen in her adul-
terous relation with Paris (/. 3, 383-388), nor from having an affair
with Ares (Od. 8, 266-269), although she is married to Hephaistos (cf.
H. V 5). The persons united by Aphrodite can be of opposite sexes,
but also of the same, as Sappho’s prayer to Aphrodite (Fr. 1 ed.
Voigt) illustrates.® These unions aim at sexual pleasure,* which, in

1 On this topic, see Pirenne-Delforge 1988.

2 For the cult of Aphrodite, see the voluminous study by Pirenne-Delforge 1994
and her article in Der Neue Pauly 838-843, F. Graf DDD 117-125, and Burkert 1985:
152-156.

3 For Aphrodite and homosexual relations, see further Pirenne-Delforge 1994:
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the case of couples of opposite sexes, may result in pregnancy. Since
legitimate offspring was the raison d’étre of ancient marriage, this was
an important aspect of the cult of Aphrodite. In Athens, for example,
the legendary king Aegeus, who had remained childless because he
had caused the anger of the goddess, was said to have introduced the
cult of Aphrodite Ourania in order to reconcile himself with her. The
sanctuary was situated at the north-west of the Agora, close to
Proclus’ house. The building was renovated in the early fifth century
CE, though it is uncertain whether it was still used as a temple at that
time.> Even if the building was not in use as a temple anymore,
Proclus’ hymns (H. II 10-12, V 9-10) still celebrate Aphrodite as the
patron of procreation. For other instances of the worship of Aphro-
dite under this aspect, see Pirenne-Delforge 1994: 426-428.

Aphrodite not only united individuals, but also whole communi-
ties. From the end of the classical period onwards, she is worshipped
as the deity who establishes concord and harmony in a community.
The statue erected by the Lycian leaders mentioned in H. V 3-4 is
here interpreted to commemorate this function of Aphrodite, see
further commentary below.

Finally Aphrodite is associated with the sea, as is to be expected of
a goddess born from its foam. She assists sailors and fishermen. If we
leave the maritime metaphor in H. V 11 out of consideration, this
function does not occur in Proclus’ hymns.

Text

“Yuvéouev celpnv moAvmvouov "A@poyeveing
Kol TNV LeYEAny PaciMtov, fig Gmo mévTeg
dBdvoror nrepdevieg dvePrldomoay “Epmrec,
GV ol v voepolsty 616Tebovst PeAéuvol

5. yoyde, 6epa méBov dvoydyio kévipo Aofodoot
uUNTéPog oy avomoty 1delv muprpeyyéog orvAdG:
ot 8¢ martpog BovAfiov dhe€ixkdkolg te Tpovoiong
1éuevol yevefiowv anelpovo koopov aé&ev
yoyadc Tuepov dpoav éntyBoviov Biotoro.

430-432.
4 For Aphrodite as the deity of sexual pleasure, see Pirenne-Delforge 1994: 419-
433.

5 For this sanctuary and its cult, see Pirenne-Delforge 1994: 15-21.
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10. &AAo1 8¢ yopuimv ddpwv moAverdéog oipovg
algv énontevovoty, dnwg Bvnthig dmd eOTANG
dBdvortov 1ed€mot dunrabimy yévog Gvdpdv -
nacw 8 Epyo péunlev épwtotdov Kvbepeing.

GAAG, Bed, mévin yop Exelg dprikoov odoi,

15. eite neproeiyyeic péyav ovpavdv, vl 6é pact
yuyny devéoto térev kdopoto Beeiny,
elte Kol entd kOKAmY LEEp GvTvyog ailbépt vaielg
GELPOIC DUETEPOILG OLVAUELS TPOYEOVS GOOUAGTOVG,
kékAobr, kol toAdpoyBov éuny Brdtoro mopeinv

20. 1BOvoic 6éo, méTvaL, Sukaotdrorot BeAéuvolg
ovy Ociwv Torbovoa tdBwv kpudescay Epaniv .

TRANSLATION

We hymn the many-named series of Aphrogeneia
and the great royal source, from which all
immortal winged Erotes have sprung up, of whom
some shoot with noeric arrows at souls, in order that,
5. having taken the upward-leading goads of desires,
these long after seeing the fiery courts of their mother.
Some, because of the evil-averting wishes and providential acts
of the Father, wishing to increase the infinite universe with birth,
aroused in the souls a yearning for the earthly existence.
10. Others again always supervise the multifarious
courses of the wedding songs, so as to produce an
immortal race of much-suffering men from mortal stock;
and all care for the works of the love-producing Kythereia.

But, goddess, for you have a far-hearing ear everywhere,
15. whether you envelop the great heaven all around,
where, as they say, you are the divine soul of the everlasting
€osmos,
or dwell in the aether above the rims of the seven orbits
while pouring unyielding powers forward into your series,
listen, and may you steer the toilsome course of my life,
20. mistress, with your most righteous arrows,
while putting an end to the chilly impulse of unholy desires.
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Structure

This hymn can be divided into three main parts: I. the opening
verses, indicating that the hymn is in honour of Aphrodite and her
series (vss. 1-3); II. an aretology dealing with the Erotes (i.e. manifes-
tations of Aphrodite’s activities in this world) (vss. 4-13); III. renewed
invocations of Aphrodite and a petition (vss. 14-21).

Section I is programmatic: the hymn will be about the series
depending on Aphrodite, i.e. the Erotes, (vs. 1) and Aphrodite
herself (vs. 2). It is indeed in this order that Proclus treats them.

Section II can be subdivided into three parts, all dealing with a
different aspect of love. The three parts consist in three subordinate
clauses depending on the Erotes mentioned in vs. 3. The beginning
of each subordinate clause coincides with the beginning of a new
verse. The first part (II.a) deals with eros as an anagogic force; the
second part (IL.b) deals with eros as a cosmic force; the third part
(II.c) deals with eros as a procreative source. The parts Il.a and II.b
contrast with Il.c: The former are about eros on the level of the
human soul in its circular motion of ascent and descent whereas Il.c
has nothing to do with this specific Platonic idea of the migration of
the soul from one level of reality to another and back again, but with
the common idea of eros as the force behind physical procreation in
the material realm. Proclus seems to indicate this opposition by
introducing the Erotes of II.c with GAAot 8¢ whereas II.a and ILb are
closely knit together by ot pév ... ot 8¢. Between Il.a and ILb there is
another opposition of ascent versus descent. Section II. closes with a
summarizing verse (vs. 13).

Section III is separated from the preceding section by GAAG. It can
be divided into two parts: III.a (vss. 14-192) is an invocation of
Aphrodite, IILb (vss. 19P-21) is the petition proper. Section III is
about the importance of Aphrodite for the suppliant personally, as
opposed to sections I and II, which deal with the importance of
Aphrodite and her Erotes in general. This is reflected by the fact that
in I/II Proclus refers to Aphrodite and the Erotes in the third person,
whereas he does so in III in the second person. Moreover, he refers
to himself in the first person singular as opposed to the first plural in
vs. 1 (buvéopev).
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Commentary

Tr. 1-3: We hymn the series with the many names of Aphrogeneia / and the
great royal source, from which all / immortal winged Erotes have sprungup, ...

vs. 1 “Ypvéouev

Hymns often begin with expressions like buvéopev: Callimachus H. 3,
1f.: "Aptepy (00 yop €hagpov derddviesot AabésBar) | Luvéouev;
Theocritus Id. 22, 1: ‘Yuvéopev Andog te kol aiyldyov Atdg vio;
Proclus H. III 1; V 1. Comparable expressions are detdw (e.g. Hom. H.
18, 1); dpyon’ detdewv (e.g. Hom. H. 2, 1; 11, 1; 16, 1); doopor (e.g.
Hom. H. 6, 2).

vs. 1 oeipny toAvdvouov
For the term oeipd, see commentary to H. I 18. The series of
Aphrodite consists of the Erotes (vs. 3).

The adjective ToAvdvopog occurs frequently in connection with
gods. It reflects the Greek habit of invoking a deity not only by its
‘proper’ name but also by, e.g., alternative cult-names, patro- or
metronymica, names of ‘minor gods’ who have merged with the
‘major’ ones, names indicating the habitual residence of the god,
names indicating function and epithets of which the original
meaning and provenance is unclear and which have ‘stuck’ to the
god as a result of their epic formularity (Bremer 1981: 194-5). A
reference to the many names of a god was supposed to please him,
for it underscores his importance. The adjective toAvovupog there-
fore often appears in Greek hymns (see KeyBiner 1932: 47 for occur-
rences and a discussion).

Erler (1987: 201, 205) assumes that the adjective ToAvdvopog is
intended to replace the customary series of many different epithets
that often occur in hymns like in the case of Orphic Hymn 55 (to
Aphrodite) 1-3. Proclus, according to Erler, is afraid that these incite
the imagination of the audience, and thus divert their attention from
the intelligible realm towards the material. Admittedly, Proclus is not
interested in offering a titillating portrait of Aphrodite. However, in
the light of the first part of H. VII (many references to imaginative
stories, including Hephaistos’ attempt to rape Athena vss. 9-10), this
is a less likely interpretation of moAvmvupog. Rather, the adjective
indicates the diversity of kinds of love in the train of Aphrodite, as
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the hymn continues to illustrate (vss. 4-12 list three types of Erotes).
Cf. the outline of the épwtikn oeipd as offered by Proclus In Alc. 31, 9-
22: this series finally spreads itself throughout ‘our cosmos where it is
divided into many sorts of love’ (mepi 1OV KOGUOV TOALELSDG

ueplopévnyv).

vs. 1 "Agpoyeveing

Aphrodite is often called dgpoyévela (foam-born) in Greek literature,
see e.g. Anthologia Graeca 5, 240, 3; 7, 218, 11; 9, 324, 1; Nonnus D. 6,
353; 20, 231; 31, 269. It is first attested in Hesiod Th. 196 (...mv &’
"Appoditny | dppoyevéa te Bedv kol evotépavov KubBépeiav),s a verse
that influenced Proclus, see my commentary on vs. 13 KvBepeing. He
also explains its origin: Aphrodite was born from the foam generated
when Kronos cast the genitals of the castrated Ouranos into the sea
(Th. 187-200).

Commenting on Plato Crat. 406¢c, Proclus discusses Hesiod’s tale
(In Crat. § 183 pp. 109, 22-111, 20, cf. Erler 1987: 207-211). He first
seeks to harmonize the birth from foam with a different account of
the birth of Aphrodite. According to the latter version Aphrodite was
the child of Zeus and Dione. Plato Smp. 180clff. mentions both
traditions (see commentary to H. V 6 Obpaving 'Appoditng). Proclus
states that the latter Aphrodite too was born from foam. He cites an
Orphic source (Fr. 183 ed. Kern) according to which Zeus had an
ejaculation while pursuing Dione. His semen fell into sea and re-
sulted in the birth of Aphrodite Aphrogenés (CA@poditnv depoyevii).”
Once Proclus has established that both Aphrodites are born from
foam, he explains the meaning of it: the sea is the material cosmos
(cf. commentary to H. I 30-31), the foam is ‘the most pure element,
full of fertile light and power floating on all life,” in other words it
refers to the special position that Love holds in this world as the
connection between the material and intelligible realm.

vs. 2 mymv ueydAny Baciiniov
Aphrodite is the source (nnyn), i.e. the cause of the series of the
Erotes who depend on her. The adjective ‘great’ (uéyag) is used in

6 We should note, however, that this verse is considered dubious by Heyne,
Wolf and West, see ed. West 1966: 233.

7 For this interpretation of Fr. 183 ed. Kern, see West 1983: 121. He notes that
the story is comparable to that of Hephaistos who ejaculated while pursuing
Athena, for which see commentary to H. VII 9-10.
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connection to nnyn only here in Proclus. Perhaps it is a reference to
Plato Smp. 202d13 where Eros is called a ‘great daemon’ (Soipova
uéyav), i.e. a powerful, important one. Proclus explains that Eros is a
great daemon because he is the mean between everything that makes
the pivotal movement of epistrophe® and the object of this movement,
divine Beauty (In Alc. 30, 16ff. text cited at commentary to vss. 4-6; cf.
In Alc. 64, 9-10). The source of the expression is said to be Orphic (In
Alc. 67, 1-4 = Fr. 168 ed. Kern, see also In Tim. 11112, 12).

According to Plotinus Enn. III 5 [50] 8, 13 the epithet BactAikog
refers to a cause (aitwov), a meaningful interpretation in the present
context.

vs. 3 &Bdvartol ntepdeviec dvepAdoncay "Epmreg

Eros is depicted with wings from the sixth century BCE onwards, but
not necessarily always so.? A running winged Eros adorns an oil lamp
dated to the fifth century cE and found in what was perhaps the
house of Proclus.!? Cf. e.g. Orphic Hymn 58 (To Eros) 2: ("Epwto)
nTEPOEVTOL.

Plato Phdr. 252b8-9 quotes two verses by the Homerids according
to which the gods call Eros ntépwg, whereas the humans call him
notvog (both words mean ‘winged’). Proclus In Crat. § 9, p. 3, 28ff.
explains that the adjective ntépog denotes Eros as unparticipated and
divine, motnvog as participated in by humans. This interpretation of
the adjective ntépmg, however, does not seem to play any role in the
present hymn, because all three types of eros mentioned are
participated in by humans.

Tr. 4-6: ...of whom / some shoot with noeric arrows at souls, in order that,
/ once they have taken the upward-leading goads of desires, / they long
after seeing the fiery courts of their mother.

vss. 4-6 Qv ol pgv vogpolotv 6161eb0vot PeAéuvorg
yoyde, Sppo ndBwv dvarydyto kévipo, Aafodcot
unTépog ioyavomotv 1delv mupLeeyyéog aOAdG:

8 On epistrophe, see chapter II § 3.2.

9 On the representation of winged Erotes in Greek art, see A. Rumpf s.v. Eros
(Eroten) II (in der Kunst), RACv. 6 (1966) 313; LIMCIII, 1 p. 581.

10" For a description of this lamp, see Karivieri in Castrén 1994: 133 and fig. 32a
for a photo. The lamp is not exactly a piece of art.
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1. The double movement of Love

Diotima’s speech in Plato’s Smp. 210d ff. introduces a notion of
philosophical eros that has been most influential in the history of
Platonism. What precisely Platonic eros entails is a matter of scholarly
debate, but it includes in any case a desire for the truly beautiful. In
Proclus, we may be sure that love works in two directions: top down it
inspires the inferior beings with love for divine Beauty; bottom up it
makes, as a result the former movement, the inferior strive after
superior beauty.!! As such eros is a mediator between us and divine
beauty. To quote just one passage from Proclus which brings this two-
way direction of Proclean love out clearly:

. so also the whole order of love is for all beings the cause of
reversion to the divine beauty, on the one hand elevating (&vdyovoo)
to, uniting with and establishing in it (sc. the divine beauty) all that is
secondary, and on the other filling therefrom (sc. the divine beauty)
what lies subsequent to itself (sc. the order of love) and radiating the
communications of divine light that proceed from it. Doubtless for
this reason the account in the Symposium called love a ‘mighty
daemon’, as primarily displaying in itself this power of intermediacy,
since there is a medium between everything that reverts and the cause
of reversion and object of appetency to secondary beings (trans.
O’Neill 19712: 19, slightly adapted).12

11 In scholarly literature, there has been a, I fear phoney, debate about the
direction of eros in Proclus. It all started with Nygren’s study of eros and agape, cited
here in the French translation from 1951 (original edition in Swedish). Scholars
like Armstrong 1961: 106 and Gersh 1973: 123-127, have laid the criticism at
Nygren’s door that he wrongly holds that Proclean love is a descending eros only.
Some passages may indeed give this impression, but Nygren appears nevertheless to
subscribe to the thesis defended by Armstrong and Gersh that in Proclus love
descends as well as ascends. He concludes his chapter on Proclus: ‘Celui-ci crée une
relation entre ce qui est divin et ce qui est périssable, non plus dans un sens unique,
comme chez Platon, a savoir de ce qui est inférieur, mais dans les deux senses
(italics are mine, RMB): I'ér6s est, au méme titre, le canal qui nous apporte les
dons divins et le véhicule grace auquel nous pouvons accéder au monde supérieur’
(Nygren 1951: 144f.). Beierwaltes 1979%: 306-313, in his excellent treatment of
Proclean eros, does not join in the debate but clearly describes the circular motion
of love: ‘[Eros] erweist sich als die vom Ursprung bewegte bewegende Kraft der
Riickkehr in den géttlichen Ursprung von Schénheit, Wahrheit und Gutheit’
(p-307). Subsequently, he focusses especially on the upward direction of eros.

12 In Ale. 30, 16ff: o¥to On kol 7 épwtikn tooo T6Elg Enotporfig €otiv attio Tolg
obo1v dmact mpog 1o Belov kGALog, dvdyovso ey o Sedtepa TévTo TPOC Exelvo Kol
cuvdntovoa adtd kol Evidphovoa, tAnpodoa 8¢ dn’ ékelvov T neh’ Eovtv kol
$mAdunovoa 1o tpoiovoag £kelbev 10D Belov pwtdg petaddoerc. kol St todto dhmov
kol 0 év 1@ Zvurmooie Adyog daiuovo péyav EkdAer Tov €poto TV THG HEGOHTNTOG
ToOTNG SUVOULY v EQVTQ TPMTMG EMIELKVOUEVOV, TOVTOG TOD ETLOTPEPOUEVOL KO TOD
tfi¢ énioTporfic aition Kol OpexTod T01g BEVTEPOIG LIAPYOVTOG UEGOV.
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Vss. 4-6 contain this complete cycle of love: first love descends upon
the souls from above: voepoictv diotev0v01 Pedéuvolg woyds (the
downward motion) with the intended result of an upward directed
anagogic love in the souls (8¢pa t60wv dvayayie kévipa Aafodoat).

2. Commentary on the details

vogpoioty Ototevovot Bedéuvorlg

The Erotes are traditionally armed with bow and arrow, e.g. Orph.
Hymn 58 (To Eros) 2, Nonnus D. 10, 245ft.; 15, 324, cf. LIMCIII, 1 p.
852. The arrows are said to be noeric (voegpdg) to indicate that these
Erotes do not cause desire for beautiful bodies but for divine Beauty.

60wy ...xévipa

A case of a possible reminiscence of Proclus in Musaeus (vs. 196):
Agtovdpog 8¢ moBov Pefoinuévog 0EEL kévipw. For kévipov as the
aching goads that urge a lover to find his beloved, cf. Plato Phdr.
251e4.

untépog

Aphrodite is presented as the mother of the Erotes in this hymn, cf.
also vs. 13 ¢pwtotéxov Kubepeing. Although this is a well-established
tradition in Antiquity — cf. e.g. Orphic Hymn 55 (To Eros) 8 uftep
"Epotov —, it is not the only one. According to Hesiod Th. 120, Eros
is one of the first gods together with Tartarus and Gaea. Plato
alternatively puts Poros and Penia forward as the parents of Eros
(Smp. 203blft.). As a rule, Proclus follows Plato’s version, see e.g.
Theol. Plat. 128, p. 122, 5ff.; In Parm. IV 976, 211f.; In Tim. 111 171, 21-
30; In Crat. § 119, p. 71, 10ff.) 13 He mentions Aphrodite nowhere
else as the mother of the Erotes. When he does so in this case, it is
probably prompted by the fact that this is a hymn to Aphrodite.

TVPLPEYYEQG COALS
In Proclus, anagogic eros is supposed to lead towards divine Beauty,!
one of the members of the triad of divine qualities of which the other

13 According to Proclus’ interpretation of the version of the birth of Eros in
Plato’s Symposium, the father, Poros, symbolizes the cause that is superior to its
effect, whereas the mother, Penia, is the potency without limit and as such inferior
to the product (Theol. Plat. 1 28, 122, 5ff.). The product of this inferior potency and
superior cause has a desire for its superior cause. It is thus that ‘Eros joins the less
complete to the more complete’ (In Parm. IV 976, 23-4.).

14" See discussion at chapter III § 5.
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members are Goodness (10 dyoB6v), Wisdom (co@ic). It is therefore
logical to assume that Aphrodite’s fiery court coincides with divine
Beauty. Proclus nowhere equates Aphrodite with divine Beauty, but
there is some justification for this in the fact that Proclus considers
divine Beauty as the cause of the whole erotic triad.!> In this hymn
the same function is attributed to Aphrodite as the source from
which all forms of eros spring (vss. 2-3). Moreover, Damascius equates
Aphrodite with divine Beauty in so many words.!6 Cf. Hermeias In
Phdyr. 90, 18ff.: Eros ‘joins the soul to the gods and their inexpressible
Beauty’ (cuvayor v woxnv toig Oeolg kol 1@ depdote adTdv
KGAAeL).

For the image of a court of a deity in the parlance of the
Chaldaean oracles in general, see my commentary on H. I 32 notpog
ToALQEYYEOG COARC.

Tr. 7-9: Some, because of the evil-averting wishes and providential acts /
of the Father, wishing to increase the infinite universe with birth, / aroused
in the souls a yearning for the earthly existence.

vss. 779 ol d¢ matpog PovAfiotv dhe€ikdxolg Te Tpovoiog
1éuevol yevefiowv anelpovo kdopov Gty
yoyodg uepov mpoav éntyBoviov Brotoro.

1. Introduction
The function of these Erotes is the opposite of those in vss. 4-6. The
latter kindle in the souls a love for the intelligible realm. The former,
on the contrary, make the souls fall in love with the material cosmos
so that they descend into it. Proclus touches here upon a central
theme in Platonic psychology and cosmology: why do the souls
change their blessed existence in the intelligible world for this vale of
tears, and what is the role of the gods in the descent of the souls?
The Neoplatonic discussions take their point of departure from
the speech of the Demiurge in Plato’s Timaeus. He admonishes the
younger gods not to leave the world unfinished (dteAfig 7. 41b8) but

15 In Ale. 31, 2f: 7| tolvuv épotikn ndco oelpd The 100 kdAAovg altiog
npoPePAnuévn.

16 Damascius In Phib. 21, 1-5: “Ott 00deic tdv modondy "Aepoditnv gnoiv elval
v fdoviv- tig 8¢ N altio; N 0Tt cvvaywmyos pev 1 "Agpoditn, i 8¢ cvvaymyi
Emopevév Tt ) NdovA - kol Jt1 oAb 10 aloyog the Ndoviic, The e cmpatikiic, i 8¢
"A@podit kdAAog éotiv, 00 uévov 10 EvBeov, AL kol 10 ThHC phoEmC.
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to create the three mortal species, including humanity, that are yet
lacking. From this the Neoplatonists conclude that the descent of the
soul into the material realm is necessary for the perfection of the
world,!'7 see e.g. Proclus In Tim. III 324, 15-24. As such it is a good
thing and in accordance with the will of the Demiurge. However
good though the descent of the souls may be from the cosmic
perspective, it is a bad thing for the descended soul, because it goes
from a more perfect to a less perfect mode of existence. The
Neoplatonists seek to avoid the implication that god is to be blamed
for this evil. It is the soul itself who is so attracted to the realm of
matter that it chooses to descend towards an inferior mode of
existence. This attraction is described in terms of love for the
material world, see the discussion by Festugieére 1953: 93-96.18

Proclus here appears to link the completion of the world to
another topic of the speech by the Demiurge, that of the eternity of
the world. Everything that has been composed can be dissolved. This
includes the cosmos. However, the Demiurge will not allow this to
happen (7% 4la-b). Therefore, the cosmos will have an infinite
existence in time (vs. 8 &neipova xdouov). Since over time souls
ascend (vss. 4-5), other souls must descend to take their place in
order that the cosmos remains a perfect whole. The descent of souls
then is necessary to make an everlasting cosmos possible.

2. Details
notpog PovAfiowy dde€ikdikolg te Tpovoloig
The ‘father’ (natp) is the Demiurge, ‘the Father and Maker of this
universe’ (7% 28c3f.), not the begetter of the Erotes (so Meunier
1935: 89 ‘leur pere’ and Saffrey 1994: 29 ‘leur Pere’).!9 According to
Plato, it is this will of Demiurge (7i. 41b4 tfig éufic PovAfcemc) that
guarantees the eternal existence of the cosmos; hence it here said to
avert the evil (dAe€ikaxog), i.e. the evil of the destruction of the
€OSMos.

Proclus commenting on Plato Ti. 30a2 (BouAnfeig yop 6 Bedg
dyeBa pev mévto) explains the relation between the will and the

17" On this theme see Festugiére 1953: 73-77.

18 I have been unable to find exact parallels in Proclus. According to In Alc. 32,
11ff. human souls descend because of love. In this case, however, it is the love of
perfect souls for less perfect ones who need the assistance of the perfect ones.

19" The identity of the father of Eros was notoriously unknown, cf. Anth. Graeca 5,
177 for a funny exploration of this theme.
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providence of the Demiurge. The gods (especially the Henads) are
characterized by the triad of Goodness, Will and Providence (f
dyaBdtng, 7| PodAnoig, | mpdvoran). The Demiurge shares these char-
acteristics too in so far as he may be considered to be a god. He is
good (7 &yaBdtng), therefore he wants his creation to be good (f)
BovAnoic), hence he takes care that it is so (npdvoio).20

The will of the Demiurge to preserve the cosmos makes it
necessary that souls descend (see Introduction above). Therefore the
Erotes who make the souls do so act in accordance with the will and
the providence of the Demiurge.

dmeipova kdopov dé€ev

Plato’s Demiurge granted the cosmos an unlimited (dreipog) life-
span, see Introduction above, cf. Proclus’ paraphrase of Plato 7%. 41a-b:
GAvToV £1¢ TOV Ametpov xpdvov St thv PodAncty tob rotpds (In Tim. 11
54, 18-19). The adjective predicate dnelpog is proleptic: the lifespan of

the universe is constantly extended so as to make it last for an
unlimited period. For the use of proleptic predicate nouns, see
Smyth 1956: 357 §1579.

{lepov dpoay
Cf. Homeric Hymn (to Aphrodite) 5, 2 (Aphrodite) yAvkuov Tpepov
WPGCE.

Tr. 10-12: Others again always supervise the mullifarious / courses of the
wedding songs, so as to produce an / immortal race of much-suffering men
Jfrom mortal stock;

vss. 10-11 &AAor 8¢ youlowv O&pov moAverdéag oipovg | aigv
EMONTELOVOLY
The translators miss the point here by translating o{povg as ‘paths’:
Meunier 1935: 89f.: ‘D’autres encore surveillent incessament les
différents chemins des relations intimes du marriage’; Giordano
1957: 27: ‘Altri ancora sui vari sentieri degli amplessi nuziali inces-
santemente vigilano’; Saffrey 1994: 29 ‘D’autres, enfin, veillent sans
cesse sur les chemins trés variés des unions qui fondent les mar-
riages.” The word olpog can be translated as ‘path’ but also as the
‘course’ or the ‘strain’ of a song (L.-S.-]. s.v. oinoc 1 and 4). The latter

20 In Tim. 1370, 18-371, 8, esp. 371, 4-7.
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translation is required here, as the addition yopiov 6dpev (wedding
songs) indicates. The word for ‘song’ (06pog) suits the context well,
since 0dpog is mainly used with the connotation of love song in later
poets (L.-S.-. ad loc.).

During a Greek wedding, songs were sung at different stages of the
ceremony. Proclus refers here probably to the so-called epithalamia,
songs (or speeches) given at the bridal chamber (thalamos). Depend-
ing on the taste of the composer, these songs contained references to
the consummation of the marriage in different degrees of explicit-
ness. The hope of offspring (cf. vss. 11-12) was one of the topics of
such a song.2!

That this tradition was still alive in Athens in late Antiquity is for
example shown by the Athenian rhetor Himerius (310-390 cE). In
the prooemium of his epithalamium in honour of the marriage of
Severus, he reminds the audience how Sappho, because of her poetic
genius, managed to win Aphrodite, the Charites, and the Erotes over
to come to the bridal chamber (Himerius 9, 4, 41-2 ed. Colonna).

According to the same Himerius 9, 1, 3ff. ed. Colonna, composers
of epithalamia enjoyed great liberty, even to the degree that he expec-
ted some of his readers to raise their eyebrows at his own attempts to
treat the genre technically. This is a possible explanation why Proclus
calls the strains of these songs ‘multifarious’ (roAveidng), cf. In Crat.
§ 177, p. 103, 23: tv notkiAlow T@V GPUOVIAV.

vss. 11-12: ... 8rnog Ovntig dimod OTANg | dBdvoatov tebéwot dunrobéwy
YEVOG GvOp@V -

The idea that man may gain some sort of immortality by living on
through one’s posterity is famously expressed in Plato’s treatment of
eros in Smp. 207a5ff. For the oxymoron of mortals obtaining immor-
tality, see especially Smp. 208b2ff. (tordtn Tfi unyovii, ® Tdxporteg, Eon,
Ovntov dBavaciog petéyet, kol odpa kol T16@Ala névta). For the idea
that this immortality is achieved especially by offspring from a
marriage, see Plato Lg. 721b6f.: Tauelv 8¢, ..., dtavonBévia g éotiv n
10 dvBpdnivov yévog pooel Tvi peteiAneev dBavaciog ... Given these
Platonic passages, one wonders why Vogt only refers to the second
century CE rhetor Aristides Or. 43, 21 and 42, 5.

21 On epithalamia, see OCD 1996: 548 s.v. epithalamium.
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Tr. 13: and all care for the works of the love-producing Kythereia.

vs. 13 noow & Epyo péunlev épwtotdrov Kvbepeing.

This verse is an almost verbal borrowing from the Homeric hymn on
Aphrodite (Homeric Hymn 5, 6: naow & €pyo péuniev €66Te@avou
KvBepeing). In the source-text ‘ndowv’ refers to the gods, mankind
and animals, who are all subjected to the powers of Aphrodite. In our
hymn, it refers to the different groups of Erotes to whom have been
assigned different tasks in the field of love. The verse marks the end
of the first part of the hymn in which the Erotes held the place of
honour. Note the parallelism between vss. 1-3 and vs. 13: Aphrodite is
the cause (vss. 2-3; vs. 13 épwtotdkov) of all Erotes (vs. 2 mdvteg, vs. 13
naow); Aphrodite is called by epithets that refer to the story of her
birth (vs. 1 ’A@poyeveing; vs. 13 KuBépeiov, for which see below).

The epithet KvBépeia refers to the myth of the birth of Aphrodite.
According to Hesiod’s aition for this epithet (Hes. Th. 192f.), Cythera
was the island where Aphrodite came ashore after her miraculous
birth from foam. On Cythera was one of the oldest and most famous
of Aphrodite’s shrines in Greece.?? The fact that the epithet Agpo-
yeveio occurs in the first verse and KvBepeio in the last of the first
part of the hymn point to the influence of Hes. Th. 196 (...tqv &
"Appoditny | dppoyevéa te Bedv kol edotépavov KuBépeiav, already
cited above), which does not only contain the two epithets but also in
the same order.

Tr. 14-19: But, goddess, for you have a farhearing ear everywhere, /
whether you envelop the great heaven all around, / where, as they say, you
are the divine soul of the everlasting cosmos, / or dwell in the aether above
the rims of the seven orbits / while pouring unyielding powers forward into
your series, / listen ...

vs. 14f.  mdvin yop #xelc dprikooy ovac, | ite ... eite

To pray to the divinity to listen wherever it may be, either in this
place or that, is a standard phrase in Greek hymns, see Orphic Hymn
49 (to Hipta) 4-6 for a good parallel (kAD01 pov ...efte...1); for the
many different places where Aphrodite may be, see Orph. Hymn 55
(to Aphrodite) 17-26. Whereas the composers of the Orphic hymns

refer to geographical locations, Proclus rather refers to different

22 For Aphrodite’s cult on Cythera, see commentary ed. West 1966: 222 ad loc.
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hierarchical positions, in this case in the cosmos (vss. 15-6) or beyond
this cosmos (vs. 17). See Proclus In RP 1, 141, 21: Aphrodite is
everywhere (movtoyod 8¢ thg "Agpoditng obong) i.e. at all levels of
reality (cf. Festugiere’s note ad loc.), cf. Plotinus Enn. I 5 [50] 4, 13-
15.

Vss. 15-6  mepiogiyyeic uéyav odpoavédv, Evho 6¢ poct
yuynv devéoto télev kdopoto Beeiny,

1. Introduction: Aphrodite as the World Soul

In vss. 14-6 Aphrodite is equated with the World Soul (yvynyv devéoto
xOopoto Beeinv). This equation is not found in Proclus’ writings, cf.
the insertion of ‘eooct’ (vs. 15) which seems to indicate a certain
distancing from that view.

Plotinus is the notable upholder of this identification. In Enn. III 5
[50] 2 he assigns the role of World Soul to Aphrodite the child of
Zeus and Dione, whereas the Aphrodite Ourania, i.e. the Aphrodite
produced at the occasions of the castration of Ouranos, is the all-soul
separated from this world.?? It is a matter of debate whether Plotinus
believes that Plato argues that Aphrodite is the World Soul. It is a
fact, however, that Plato nowhere does so.?* We note that there is no
reference to the World Soul in Proclus’ interpretation of the myth of
Aphrodite’s birth, for which see commentary to vs. 1 "A@poyeveing.
These verses resemble so closely Homeric Hymn 8 (to Ares) 6-8 that it
seems likely that they inspired Proclus. For the resemblance, see West
1970: 301; for the fact that Proclus was probably inspired by these
verses, see Gelzer 1987.

2. Vss. 15-6: Commentary on the details

TEPIOPLYYELG

The use of the word nepiooiyyev to describe the soul encircling the
cosmos is a borrowing from Plato T%. 58a7. In Plato the circuit of the
whole (mepiodog) is said to constrict (c@iyyel) all the four elements. It
is problematic what exactly ‘colyyev’ means in the latter passage. It

23 This at least one way to interpret the difficult Enn. III 5 [50], see Hadot 1990:
46-61 for an extended discussion.

24 The crucial passage is Enn. IIL 5 [50] 5, 11: 1) 8& yoyn 100 kéopov 1 "Agpodit
éotilv 001®. Some believe 001 to refer to Plato, others to kdopov. Wolters 1972: 56
comments: ‘This refers not to Plato (so Miiller, Mackenna, Harder, Cilento,
Armstrong), but to 0 kdopog (so Ficino, Meunier, Bréhier). Plotinus had already
spoken of the world-soul as its Aphrodite above (3.30); Plato nowhere does so.’
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can mean ‘constrict’ (compress) or simply ‘embrace’, depending on
how one interprets the passage.?> The prefix mept- is added because
the Demiurge is said to have enveloped the cosmos in the World Soul
(see discussion in Cornford 1937: 242-246.). In the same way Philo
Post. 5 uses the word ‘mepiogiyyev’ when he describes the circle of
the sky as enveloping all created things.2® Note that the notion of
‘compressing’, ‘binding’ is absent from the Philonic passage.

Gevdio1o KOGHO10

For the eternal existence of the cosmos, see commentary to vss. 7-9.
Proclus In Tim. 1 453, 18-19 describes the potency of the world to
exist infinitely with the adjectives dvéxieuntog and dévoos.

Vss. 17-8  el1e xoi éntda xOhwv drgp dvtvyag oibépt vaielc
GE1pOIG DUETEPUIC OVVAUELS TPOYEOVS™ AdaUEoTOVG

1. Introduction: Aphrodite beyond the orbits of the planets
Proclus’ extant writings are of little help in throwing light on the
position of Aphrodite beyond the orbits of the planets. The fact that
she is beyond the orbits of the planets excludes in any case the
possibility that she is the planet Venus. I tentatively suggest that this
Aphrodite is superior to the previous one. There are two indications
for this:
1. Aphrodite dwells in the aether. The aether is the traditional
dwelling place of the gods. So traditional in fact, that the very
formulation aifépt vaieig is a Homeric borrowing (1I. 2, 412: Z&b
... 0iBépr vatwv; Od. 15, 523: Zebg ... aiBépt vaiov). In Proclus H.
VII 12 it is the place where Zeus (the Demiurgic Nous) dwells, a
deity superior to the World Soul. Moreover, Proclus considers
Aphrodite as something so pure that it floats above the sea of the
material cosmos (see commentary to vs. 1 "A@poyeveing).
2. Since Proclus refers to Plotinus in vss. 15-6, we may recall that
Plotinus distinguishes Aphrodite the World Soul from a divine
soul that transcends the World Soul.?’

25 See discussion Cornford 1937: 242-246.

26 mhvTo yap GV yévesic EoTv 00pavod KOKkAOC TeptopiyEag vTog EorTod KaTéyet
(For all created things are enclosed and kept within itself by the circle of the sky,
trans. Colson-Whitaker).

27 For this interpretation, see again Hadot 1990: 51.
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2. Vss. 17-8: Commentary on the delails
GELPOIC DUETEPOUG
The series are that of the Erotes, see commentary to vs. 1.

duvauelg GOoUAGTOVG

In general, the gods are so powerful that they never have to yield.
Hence they are often called addpaoctog, see e.g. the frequent vocative
addpaote in the Orphic Hymns (4, 7; 10, 3; 12, 2; 65, 2); in Proclus, see
e.g. In RP. 1138, 7; In Tim. 1 168, 15. In the case of Aphrodite, this
adjective is all the more appropriate because neither god nor man
can resist the forces of love, with the notable exception of Hestia,
Artemis and Athena, see e.g. Homeric Hymn 5 (to Aphrodite) 7-46.

Tr. 19-21: ... and may you steer the toilsome course of my life, / mistress,
with your most righteous arrows, / while putting an end to the chilly
impulse of unholy desires.

vss. 19-20 kol moAdpoyBov éunv Prdtoro nopeinvy
180vorg ofo, motva, dikonotdrorot Pedépuvolg

Both H. V on the Lycian Aphrodite and this hymn end in the same
way: Aphrodite is asked to influence the suppliant’s life for the best
(vss. 19-20; H.V 14: yoynv & &y dvdéeipov an’ aloyeog € moAL
kdAdoc) and to free him from the bad kind of erotic desires (vs. 21;
H. V 15: ymyevéog mpopuyodsov dloitov olotpov époiig). There is,
however, an important difference. In H. V, it is made explicit what
the good is that Proclus hopes to obtain from Aphrodite: to be led
towards divine Beauty. H. II does not specify what the righteous
desires are that should govern Proclus’ life.

There can be little doubt that these include the desire for divine
Beauty. We note in this respect that the archery image of the
anagogic Erotes in vs. 4 is repeated in vs. 20 (although all Erotes
probably make use of bow and arrow). The question is, however,
whether this is the only kind of desire Proclus is asking for in this
hymn. The goods of Aphrodite may include especially a fertile
marriage (vss. 10-2). In H. VII 48, the suppliant asks for children and
a spouse: (30¢) téxva, Aéxoc. It has been maintained that these wishes
are an indication that Proclus did not compose H. VII for his own
use, but — as I will argue ad loc. — we have no reason to exclude the
possibility that Proclus at some stage in his life entertained the idea
of raising a family. Therefore, I suggest that we take these righteous
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desires as including more than just the philosophical desire for
divine Beauty.

vs. 21 0¥y Ociwv tahovca tdBwv kpvdessav Epmnv.

Both Proclus’ hymns to Aphrodite end with the prayer not to fall
victim to the chilly impulse of bad desires (cf. H. V 15) whereas in the
immediately preceding verses Aphrodite is asked to give good things.
Kpuoeig (chilly) is a standard epithet for things in the realm of genesis,
cf. H. 1V, 10: xpvepfic yevéOinc.

The shift from a positive towards a negative request at the closing
of a hymn is common in the Orphic hymns. It is often expressed in
phrases similar to those in Proclus: Orph. Hymn 58 (to Eros) 9-10:
(Eros) come to the initiates, with pure thought, | and banish from
them vile impulses28 (pavAovg & éxtoniovg 0 dpudg amd @V’
anoneune); Orph. Hymn 11 (To Pan) 22-23: (Pan) bring my life to a
good conclusion | and send Pan’s madness (ITavikov olotpov cf.
Proclus H. V 15) to the ends of the earth; Orph. Hymn 61 (To
Nemesis) 11-12: (Nemesis) grant nobility of mind, putting an end to
loathsome, | unholy thoughts (robovoo noveyfelg yvopog ovy o6otag),
such as are fickle and haughty; Orph. Hymn 39 (To Korybas) 9-10 free
from fantasies (navwv govtociog) a soul stunned by necessity; Orph.
Hymn 66 (To Hephaistos) 12: end the savage rage of untiring fire
(rodoov Avcodoay poviay Topog akopdtoto). See for other examples
Orph. Hymn 14 (To Rhea) 12-4; Orph. Hymn 36 (To Artemis) 13-16;
Orph. Hymn 68 (To Hygeia) 12-3; Orph. Hymn 77 (To Mnemosyne) 9-
10; Orph. Hymn 86 (To Dream) 16-18. The underlying idea is clear:
the deity can use its powers for better or for worse. The suppliant
seeks to assure the positive action of the deity and to steer free from
any opposite, negative, one. As far as Aphrodite is concerned, Pausa-
nias 9, 16, 3 mentions a statue of Aphrodite Apostrophia in Thebe.
Her function was to turn mankind away from illegitimate desire
(émBupiog te dvopov) and unholy actions (Epyov dvociwv cf. 0dy
ocimv mébwv here).29

For love’s unholy desire, cf. Euripides Hipp. 764ff.: Aphrodite
strikes Phaedra with a dread malady of unhallowed passion (0¥
010V £pdTmv vOo®).

28 Translations by Athanassakis 1977.
2 For a discussion of this statue, see Pirenne-Delforge 1994: 276-281.
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Introduction

From II. 1,1 onwards the Muse or Muses inspire the Greek poets. The
exact number of Muses vary, but at least since Hesiod their usual
number is nine (cf. commentary to vs. 2): Calliope (epic poetry), Clio
(history), Euterpe (flute-playing), Terpsichore (dancing), Erato (lyric
poetry), Melpomene (tragedy), Thalia (comedy), Polyhymnia
(hymns, pantomime), and Urania (astrology). Ironically, the hymns
celebrating the goddesses who inspired so many poets are rare, see
especially Homeric Hymn 25 (to the Muses and Apollo), and Orphic
Hymn 76 (to the Muses).

It was Pythagoras who adopted the Muses as the patrons of
philosophy. The philosopher became the servant of the Muses. This
theme has been explored in great detail by Boyancé 1936. A central
tenet in this cult is what Boyancé calls the ‘heroisation’ (p. 233): the
belief that the philosopher in his pursuit of the intellectual life,
purified himself of the passions of the body, and for that reason was
after death elevated to a divine existence (becomes a heros). This is
indeed one of the important themes in the present hymn (cf. com-
mentary to vs. 7). For Proclus, there is an extra element to philo-
sophy envisaged as the cult of the Muses. The inspiration by the
Muses takes the form of divine possession and mania (madness). As
we have explained (chapter III § 5), Proclus attributes specific
anagogic powers to different forms of divine madness. Although the
Muses are patron deities of philosophy, there is little about them in
Proclus’ extant writings. The most detailed treatment is found in In
Crat. 8§ 176-177, pp. 100, 11-103, 23. The evidence has been
discussed by Saffrey 1992b.

Text

Yuvéopev, LepOmmv Gvoydylov DUVEOLEY GOC,
gvvéo Buyortépag neydhov Adg dyloopmdvoug,
ot yoyog koo BévBog dhmopévag Brotolo



10.

15.

10.

15.
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G pavtolg TeAetiiowy éyepovomv amod BifAaov
mMyevéav pOoavTo duceaviNToy 0dvVamv

kol onevdetv £81dakov vrep Pobuyeduova AHOny
Tyvog &xewv, koBapog 8¢ poAelv moti chvvopov dotpov,
évBev dnenAhdyxOnoav, 8t éc yeveOAfiov ducthy
KAmmecov, DAOTPOPESCT TEPT KANPOIGL LOVEIGOL.

OALG, Bead, kol éuelo moAvntointov €pamv
noboote Kol voepolc pe coedv Pokysdoote woboig:
undé u’ dronAdyéerev ddeic18éwv yévog dvdpdv
drpamitod Lobéng, épropeyyéoc, dylookdprov,

oiel 8 ¢€ duddoro moAvmAdykToo yevéOAng

EAKET” EUNV YoMV TovoANpove TpOg Aog Gryvov,
vuetépav Bpibovoay de&vémv omd oluProv

kol kA&og evening ppevobelyéoc aitv Exovoay.

Translation

We hymn, we hymn the light that raises man aloft,

on the nine daughters of great Zeus with splendid voices,

who have rescued from the agony of this world, so hard to bear,

the souls who were wandering in the depth of life

through immaculate rites from intellect-awaking books,

and have taught them to strive eagerly to follow the track leading

beyond the deep gulf of forgetfulness, and to go pure to their
kindred star

from which they strayed away, when once they fell

into the headland of birth, mad about material lots.

But, goddesses, put an end to my much-agitated desire too

and throw me into ecstasy through the noeric words of the wise.

That the race of men without fear for the gods may not lead me

astray from the most divine and brilliant path with its splendid
fruit;

Always draw my all-roving soul towards the holy light,

away from the hubbub of the much wandering race

heavy laden from your intellect-strengthening beehives,

and everlasting glory from its mind-charming eloquence.
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Structure

After the invocation (vss. 1-2) follows an aretology (vss. 3-9), which
summarizes the assistance of the Muses to fallen souls in general. The
final verses (vss. 10-17) — introduced by GAA& — contain a prayer
that the Muses may do this for Proclus in particular too (vs. 10: xal).

Commentary

Tr. 1-2: We hymn, we hymn the light that raises man aloft, / on the nine
daughlers of great Zeus with splendid voices, ...

vs. 1 pepdnov

Perhaps Proclus has only used pépoy (man) because it has an epic
ring (cf. the Homeric expression péponeg vBponot e.g. I1. 1, 250). A
more subtle explanation would be that according to Proclus uépoy
refers to the divided life of a human being (In Crat. § 16 p. 7, 11-12:
Kotor pev 10 pepepiopévny £xewv Lomy ‘uépoy’). The Muses in their
turn perfect our manifold activities which raise us up to noeric one-
ness, the opposite of division (In Crat. § 177 p. 103, 16-8: ait 8¢ Mob-
GOl TOG TOLKIAOG LAV évepyelog TOG £1¢ TO €V TO VOEPOV GVOyOUGOG
teletodowv), cf. my commentary to vs. 11 (voepolg pe coodv PBokyed-
cote noboig); see also the discussion by Saffrey 1992P: 16 of this
passage. Cf. Hermeias In Phdr. p. 89, 31-3 for the same idea that the
Apollonian inspiration leads the soul from plurality towards unity.

vs. 1 dvoryoylov eidg

The Muses imbue the human soul with a form of madness that
elevates it towards divine Symmetry (see chapter III § 5 and commen-
tary to vs. 11). The Muses bring about this anagogic madness when
they illuminate the trace of divine symmetry in the human soul (10
g Belog ovppetpiog {yvog éAlaurovcat). Hence the resulting mad-
ness and possession (kotokoynv te kol poviav) is called illumination
(EMopyig), see In RP. 1180, 19ff.

vs. 2 vvéo Buyotépog neydhov Adg dyloopmvoug
The verse recalls Hesiod Th. 76: (the Muses) évvéo Buyotépeg
peydAov Aog éxyeyaniot. The number of the Muses is nine ever since
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Homer Od. 24, 60. Proclus In Crat. § 176 p. 102, 12ff. and Hermeias
In Phdr. 90, 22-30 explain that the Muses are nine because the
number nine contains in itself all harmonies. It depends on the
monad of Apollo. The plurality of the Muses corresponds to the
plurality of activities in the human being which they are supposed to
bring to the Apollonian one-ness, see commentary to vs. 1.

Tr. 3-b: (the Muses) who have rescued from the agony of this world, so
hard to bear, / the souls that were wandering in the depth of life /
through immaculate rites from intellect-awaking books, / ...

vs. 3 yuydg kot BévBog dAmopévag Prdtoro

The usual description of the fate of fallen souls in this world. The
‘depth of life’ (BévBog Biototo) is our present life in the realm of
matter, cf. H. I 25 ¥Ang vedtoig BévBeotv. The expression has a
Chaldaean ring, see e.g. Chaldaean Oracles Fr. 148 BévBeo xdopov;
cf. Synesius H. 1 (3) 631 and H. 5 (2) 49. Since our descent into the
world of matter involves forgetfulness about our transcendental
origin, we just ‘wander around’ (&Adoupot), until the Muses reveal to
us the way out (vss. 6-7, vs. 13). For the the wandering soul as a
recurrent image in Proclus, cf. H. IV 11; VII 32. It is often connected
with the wanderings (tAavn) of Odysseus (see e.g. Proclus In Parm. V
1025, 35f.). In Homer the participle dAdpevog is often used in
connection with Odysseus (e.g. Od. 2, 333; 5, 336, 5, 448; 7, 239).

vs. 4 dypavtolg tedetfiov yepovomv ano BiProv

This verse poses two, partially related, problems: (A) do the teAetal
refer to actual rites based on holy books or, in a metaphorical sense,
to the study of texts? (B) which BiAot are intended?

1. Evidence for tedetad from books as actual rites

On the one hand, it is very possible that Proclus refers here to real
rites based on sacred books. From early times onwards, sacred books
played an important role in different Greek mystery-cults. Plato R.
364e3ff. famously complains about vagabonds and seers, who go
round the doors of the rich.

They come up with a noisy mob of books (BifAmv dpadov) written by
Musaeus and Orpheus (who are descended from the Moon and the
Muses, they say), which are source-books for their rituals; and they
convince whole countries as well as individuals that there are in fact
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ways to be free and cleansed of sin. While we remain on earth, this
involves rituals and enjoyable diversions, which also work for us after
we have died and which they call initiations (teAetod).!

For a discussion of other known examples of mystery texts, see
Burkert 1987: 69ff. The Orphic mysteries with their sacred texts were
especially associated with the Muses. As Plato notes, Orpheus was the
son of the Muse Calliope.2 Cf. Orphic Hymn 76 (To the Muses) 7:
‘sacred and mystic rites you (sc. the Muses) taught to mortals’ (ot
tedetdg Bvntolg dvedeiate pvotin(o)redrovg, cf. vs. 6 £81daav).
These Orphic rites aimed especially at securing a blessed after-life for
the initiated by purifying them from pollution (cf. vs. 7 xoBapdg &¢
LoAelv motl ovvvopov dotpov). From Marinus we know that Proclus
practised Orphic methods of purification along with Chaldaean ones
(Vita Procli § 18) and that he studied the Orphic scriptures (Vita Procli
§§ 26-7). Damascius too shows a vivid interest in Orphic purification
rites.3

2. The tedetal as the study of texts

On the other hand, Proclus may be following a widespread belief in
Antiquity that the cult of the Muses — i.e. study in general and
especially that of philosophy — secured a blissful existence among
the gods after this life. Cumont 1922: 15, in his groundbreaking
study, explains: ‘All who gave themselves up to works of intellect had
a part of the godhead. They were purified by the high pursuit of
spiritual joy and freed thereby from the passions of the body and the
oppression of matter. For this reason the Muses are frequently
represented on tombs.’* Cumont’s idea was taken up and elaborated
upon by Marrou 1937: 231-257 and especially in the momentous
study by Boyancé 1936, see pp. 231-327 for philosophy as the cult of
the Muses, and esp. pp. 294-297 for his interpretation of the present
hymn along these lines. According to this interpretation, the BiAot

! Trans. Waterfield. On this text see Boyancé 1936: 11f. and West 1983: 20ff.

2 Cf. Proclus In Tim. III 168, 9-15: the Muse Calliope revealed the science about
the gods to her son Orpheus.

3 Damascius In Phd. 1 §11 (p. 87 ed. Norvin) quotes an Orphic fragment that
promises purification from the sins of the forebears, just like Plato’s Orphics did.
For the correct interpretation of this purification from the sins of the deceased, see
Boyancé 1936: 60ff. (who attributed the commentary to Olympiodorus as was
standardly done at the time ).

4 For a catalogue of these sarcophagi, see now: L. P. Faedo, ‘I sarcofagi con
Muse’ (ANRWII 12, 2 1981: 65-155).
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refer to such different books as the Platonic dialogues, Orphic
scriptures, Chaldaean Oracles and inspired poets, in short, all books
that were supposed to reveal divinely inspired wisdom. The teAetad,
then, consist in the progress in insight made by the philosopher
while studying these texts.

In the light of our discussion in chapter II, we can now elaborate
on the ideas put forward by Cumont and Boyancé in the case of
Proclus. As we have seen, the human soul can only escape the cycle of
rebirth when it manages to contemplate the Forms during its exist-
ence on earth. In order to achieve this contemplation it is necessary
to participate in some way in the divine Nous (chapter II § 3). Just
study in itself is not enough to be elevated to the state of noeric
activity, it also takes divine illumination. This divine illumination may
be brought about by the study of divinely inspired books. It is often
described as Bacchic frenzy, as is the case in vs. 11. As we will see in
the commentary ad loc. this Bacchic frenzy consists in the unification
of the divided human soul to the degree that it is capable of contem-
plating the Forms. Such an inspired reading of a text does not
happen automatically. This situation explains these prayers for such
an illuminating reading, like the one in the present hymn, in the
prooemia of the Theologia Platonica and the commentary on the
Parmenides, as well as the fourth hymn (see the introduction to H. IV
for a demonstration of the kinship of these prayers and hymns). To
obtain such an inspired reading of the text is compared to the final
phase of the initiations in philosophy in Phdr. 250c4, the so-called
¢nontelo, i.e. the contemplation of the Forms. The resulting interpre-
tation is the énontikdtepov exegesis as opposed to the pepikdtepov
form of exegesis.> The latter type is produced by a soul that has not
yet managed to unify itself into Bacchic frenzy but is still fragmented.
See on these two forms of exegesis and their relation to the condition

5 The terms pepik@tepov and énontikmtepov originate from Proclus In Tim. 1
204, 24-27. Proclus ascribes the former type of exegesis especially to Porphyry and
the latter to Iamblichus. A text, like Plato’s Tumaeus, which is apparently (@oivo-
uevov) about physics, may also be read in a metaphysical way, since the physical
domain is an image of the superior metaphysical level. Porphyry restricts his
interpretations to the apparent sense only, and his method is therefore qualified as
peptkdrepov (more partial) by Proclus. Iamblichus, on the other hand, focuses on a
global interpretation of the text (| 8An Bewpic). He does not interpret an
apparently physical text in physical terms only. Praechter made this distinction the
hinge of his famous article Richtungen und Schulen im Neuplatonismus (1910, for a
definition of the two different approaches, see p. 137).
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of the human soul Pépin 1974. In short then, in this line of approach
the tedetal refer to those described in Plato Phaedrus in connection
with the contemplation of the Forms. The study of certain B{fAot may
result in a specific state of mind which allows for contemplation of
the Forms. The contemplation of the Forms in its turn guarantees an
escape from the realm of matter after this life.

3. Conclusion

Which of the two interpretations offered above is to be preferred?
Given the fact that Proclus was both a zealous practioner of rites and
an ardent student of texts, it is difficult to decide. Perhaps it is best
not to choose, for the two interpretations are not so much opposing
as converging. As we have seen in chapter V § 3.3, the same prin-
ciples of symbolism and sympatheia that underlie theurgical initiation
rites are at work in divinely inspired texts. These texts in their turn
may or may not be used in mystical rites. To handle these texts in one
way or another results in divine illumination and mystical revelation
(cf. commentary to vs. 11), cures the forgetfullnes of which the fallen
soul is suffering (cf. vs. 6) and in this way brings salvation for the soul
after death (cf. vs. 7).

gyepovoav

The adjective éyepoivoog (intellect-awaking) occurs only in Nonnus
(five times) and Proclus’ hymns (H. I 7; VI 7). In Nonnus, the word
does not have the elevated meaning of ‘intellect-awaking’ that it has
in Proclus. He may e.g. call drunkenness éyepoivoog (D. 12, 376).
Proclus uses it only in connection with the ascent of the human soul.
Commenting on Phdr. 245alff., he assigns two tasks to the Muses: to
wake up the soul and to bring it to Bacchic ecstasy. Both functions
are mentioned in this hymn; for the Bacchic ecstasy, see vs. 11.
Proclus In RP. 1 181, 23ff. explains: ‘the awaking (£yepoic) is the
rising up and the unperverted activity of the soul and is turning away
from the fall into the realm of becoming towards the divine.” Proclus
describes this process in vss. 5-7.

6 For a similar view, see Sheppard 1980: 145-161 on the question to what extent
mystery language in Proclus is intended metaphorically. ‘The principles behind the
use of ovuPora in theurgy are also the principles behind Proclus’ interpretation of
poetic myths and so he can transfer language from the one sphere into the other
and use mystery-language to provide a terminology for allegory’ (p. 161).
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Tr. 6-9: ... and have taught them to strive eagerly to follow the track
leading / beyond the deep gulf of forgetfulness, and to go pure to their
kindred star / from which they strayed away, when once they fell / into the
headland of birth, mad about material lots.

vs. 6 omeddety

Majercik 1989: 185 comments on Chaldaean Oracles Fr. 115 (xpn o¢
onevdev mpog 10 eaog xTA.): ‘The theme of ‘haste’ to the Divine
World is a constant in the religious traditions of this period and
parallels the theme of ‘flight’.” For parallels, see comments by
Majercik ad loc., which depend almost completely on Des Places
19963: 141 n. 1 to Fr. 115. See especially Proclus In Crat. § 155, p. 88,
4-5 (= Chaldaean Oracles Fr. 116 trans. Majercik): ‘For the Divine is
accessible not to the mortals who think corporeally (cf. vss. 3 and 5 in
present hymn: the souls are freed from the material realm by the
Muses), but to those who, naked, hasten upward to the heights (8vo
onebdovot npog Vyog cf. vs. 6 Lrgp Bobvyedpove MOy for the same
movement upwards).

vs. 6 Bobuyedpova Ahonvy

The Muses are traditionally associated with the power of recollection,
their mother being Mnemosyne. It is a vestige of the times of oral
poetry when a good memory was of essential importance to the poet.
Here Proclus links this tradition to the theme of the recollection of
the intelligible world in Platonism, on which see H. I 32 with com-
mentary. The study of the intellect-awaking books is supposed to cure
the forgetfulness mankind is suffering from, see also commentary to
vs. 7 {yvog €xewv below. Cf. Orphic Hymn 77 (to Mnemosyne) for a
prayer to the mother of the Muses to ward off evil oblivion that harms
the mind of the initiates. In this case, the initiates appear to pray that
they may remember and not forget secret formulas that will enable
them to celebrate their mystery rites effectively. In a like manner, the
Neoplatonist in order to celebrate the mysteries of philosophy needs
the Muses to stir his recollection of the intelligible world.

vs. 7 Tyvog &xewv

In Proclus, {yvn (traces) refer primarily to the traces, i.e. illumi-
nations, of the Forms in the realm of matter, especially (but not
necessarily) as found in the primal mass before the Demiurge set to
work. The Platonic source is Ti. 53blf., see e.g. Proclus In Tim. 1 270,
11-16, Theol. Plat. IV 29, p. 84, 24-25.
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Since these traces are divine sparks in the material world, they may
be used as theurgical symbola in order to enter into communion with
the gods (see chapter IV § 4.4 on theurgical symbols). As we have
seen (chapter V § 3.3.1), some myths are supposed to function as
theurgical symbola. It is, then, these symbola contained in holy BifAot
of vs. 4 that constitute the track towards the divine world that the
Muses teach us to follow. See e.g. Proclus In RP. 174, 22 {f. who, in a
discussion of the nature of symbolic poetry, observes the following:
the myths of Homer do not reveal the truth to the profane, but ‘only
offer certain traces ({yvn twva) of the whole mystagogy to those who
are by nature capable of being led to the contemplation that is
inaccessible to the many.’

In like manner, the divine Plato (¢vBeoc IIAdtwv) has inserted his
thoughts on the gods (10 nepi Bedv évvoiag) in all his dialogues in
order to lead the lovers of the divine towards recollection of the
universal principles (v OAov dvauvnotv, cf. here the fact that the
Muses make the souls flee forgetfulness). These thoughts are
compared to the ‘images’ (ivddApata) of the divine world which the
Demiurge has sown into the cosmos in order that everything reverts
upon the divine so far as it is akin to it (Theol. Plat. 15, pp. 23, 22-24,
11). The ‘images’ are the theurgical symbols discussed in Proclus De
Sacrificio, as Saffrey-Westerink observe in their n. 1.

vs. 7 xoBopdg 8¢ polelv moti cOvvouov dotpov

The idea of a native dotpov from which the individual soul
descended into a body and to which it will return after a virtuous life
in this world finds its origin in Plato 7i. 41d8ff: after the creation of
the cosmos the Demiurge allots each soul to a star on which the souls
are mounted ‘as if on vehicles’ (o¢ é¢ dynua). Meanwhile he shows
them the nature of the universe and instructs them about the laws of
their destiny. These entail that the incarnation in a body necessarily
exposes the soul to sensations and emotions. Mastery of these results
in a virtuous life, subjection to them in a wicked life. ‘And anyone
who lived well for his appointed time would return home to his
native dotpov and live an appropriately blissful life (maAwv eig thv 10D
cuvvdpov mopevBeic olknow dotpov, Plov eddaiuovo kol cvvhdn
€€ov).” It is to this life that the Muses lead the souls after death. In
Plato, the native dotépeg corresponds to the stars (see Taylor 1928:
555f. and Cornford 1973: 143). In Proclus’ interpretation, however,
they are the planets, see Proclus In Tim. III 261, 12-263, 22.
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Proclus In Tim. III 290, 18-28 discusses this passage. Proclus
distinguishes between the native stars properly, which are souls (/n
Tim. 11 260, 24ff.) and their ‘aetherial vehicles’ (10 dynuo 10
aiBéplov), i.e. the physical stars.” The soul of e.g. the sun is the
universal Sun-soul on which the individual sun-souls depend. Souls,
after a life ‘in which they obeyed justice and the gods’ (hence they
are called xaBopdg in the hymn), return to their universal soul and
install themselves in its aetherial vehicle. They are now ‘full of noeric
life’ and together with their universal soul they govern the cosmos
and exercise providence towards it (for stars governing the cosmos,
see H. I commentary to vss. 15-17). In the mean time, however, they
can continue their own intellections. This is the blissful after-life.

vss. 89 #vBev dmenhdryxOnoav, 8t éc yeveOAfov dixthv | kdnrecov
Although maritime metaphors are common in Neoplatonism (see
commentary to H. I 30), it is somewhat strange to read that the
descending souls fall into the ‘headland of birth’ (yeveBAniog dxrn).
Normally, stormy waters symbolize the realm of matter in which the
human soul is at the risk of drowning, see commentary on H. VI 10-
12. To reach land is a symbol for salvation, cf. the oracle in Porphyry
Vita Plotini 22, 26, where the soul of Plotinus is said to swim ‘to the
banks of a headland surrounded by waters’ (ég jOva vijdtov OKTiG).
Perhaps we should understand it as follows: according to 7%. 41e3f.,
all souls make an equal first descent into the realm of matter for the
first time. If they choose to live well, they will return to their native
stars. If, however, they turn themselves to the bodies, they become
slaves of Heimarmene and are trapped in this world of generation
(Proclus In Tim. III 274, 14-275, 23). A headland is the boundary
between sea and land: the soul may walk landward, i.e. return to its
safe native star, or plunge itself into the sea, i.e. indulge itself
completely into the realm of matter. We may compare this to the
characterisation of humans as ‘inhabiting a borderland’ (neBdprog)
by later Neoplatonists and particularly Platonizing theologians (on
the term, see Lloyd 1990: 123). This description is based on the same
idea that the human soul may either descend or ascend.

7 Here we touch on the famous doctrine of the soul vehicles, for which see the
classical treatment by Dodds 19632: 313-321, for further literature on soul vehicles,
see Siorvanes 1996: 200 n. 27.
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vs. 9 VAotpopécot mepl kKANpolot povelcon

In Plato R. 617d2 ff. (the myth of Er), the prophet of Lachesis takes
the lots (xAfpot) from her knees in order to determine the future
existence of the souls that are on the verge of descending into this
world. He casts them after a short explanation to the souls about the
procedure: the souls are free to choose their own daemon and their
own sort of life. The lots are used to establish the order in which the
souls may choose.

Proclus In Tim. III 323, 16ff. connects the myth of Er with the
account in the Timaeus about the creation of mankind (see comment-
ary on vs. 7: kaBapog 8¢ LoAely ot ohvvopov dotpov), although Plato
does not provide any clue to do so. According to the former, a lot is
the total sum of lives that the All offers to a soul. Paris, for example, is
a soul that is offered the choice between three different lives: a royal
life, the life of a lover and martial life. The totality of these three lives
is his lot (In RP. 11 263, 171f.).

The lots are called ‘material’ (bAotpagng) because they partly
determine the existence of the soul in the material realm. The
madness (paveloot) of the souls is not the positive one of divine
inspiration mentioned below (see vs. 11 Bakyebdoate), but the insanity
of the souls that prefer a life in the realm of matter over one in the
intelligible realm. For an example of madness in a negative sense, see
Proclus In Alc. 293, 171f.: the soul that is suffering from a double
ignorance — i.e. the soul that is ignorant of the fact that it has
forgotten about the intelligible realm when it descended — is victim
of a long-lasting madness (povio ToAvypoviog).

Tr. 10-11: But, goddesses, put an end to my much-agitated desire too /
and throw me into ecstasy through the noeric words of the wise.

vss. 10-11  &AAG, Oea, kol éuelo moAvmtointov €pony | tordcorte
For dAAd marking a transition from the aretology to the prayers
proper, see H. I 33. As kol indicates, the argument why the Muses
should grant Proclus’ prayers is one of the da-quia-hoc-dare-tuum-type:
your work consists in helping souls (vss. 3-9), so now help me now
too.8

For the prayer to put an end to the bad desires of which the soul
suffers because it is in a body, see H. 11 21; V 15.

8 For this type of argumentation, see Bremer 1981: 196.
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vs. 11 voepolg ue copdv Poxyedoate phborg

For the Neoplatonists Bacchic frenzy (Bokyela) is a state of
perfection of the human soul. The fallen human soul is characterized
by multiplicity. Since like is always known by like, the soul in this
situation is incapable of contemplating the noetic entities, i.e. the
Forms, which are characterized by unity. The soul must therefore
cleanse itself from this multiplicity and seek to become as unified as
possible. The soul that manages to do so is able to contemplate the
intelligible world at the level of Nous and is called a ‘Bacchant’ after
the Orphic text cited by Plato Phd. 69d1 (Many carry the thyrsus, few
are Bacchants), see e.g. Marinus Vita Procli § 22 (Proclus as a
Bacchant); Hermeias In Phdr. 172, 10ff.; Damascius In Phd. §§ 166,
171 ed. Westerink; Olympiodorus In Phd. 7 § 10; 8 § 7 ed. Westerink.
The Neoplatonists relate this text to their ‘spiritual’ interpretation of
the Orphic story of the destruction of Bacchus by the Titans and his
subsequent salvation, and the rites that go with the story (see my
commentary to H. VII 11-15).

The Neoplatonists associate the true Bacchant of the Phd. with the
poetic madness brought about by the Muses as described by Plato
Phdr. 245alff. in his catalogue of forms of mania: ‘Third comes the
possession and the madness of the Muses. This madness, which falls
on a soft and pure soul, wakes it up and brings it to ecstasy (€kPok-
xevovoo) under the influence of songs and other poetry, teaches
posterity by honouring the innumerable deeds of the Ancients.’
Proclus describes this Bacchic frenzy as ‘a divinely inspired move-
ment and an indefatigable dance around the divine, which perfects
those who are possessed.’® This ‘indefatigable dance’ consists in the
contemplation of the intelligible at the level of Nous. It is the
‘madness superior to temperance’ that characterizes the best of the
three types of poetry distinguished by Proclus (see chapter VI § 2.2).
This madness does not only befall the inspired poet directly. The
study of these poets may bring about the same madness on the part
of the reader (see chapter V § 3.3.1), cf. the case of Plato’s Ion who as
a student of Homer partakes in the divine madness. Proclus here
prays for such indirect inspiration by the Muses through the study of
inspired po6ot.

From the foregoing discussion it should not be concluded that the
uwoBot of the cogol refer to the mythical poems of a Homer and a

9 In RP.1181, 26f.: ©) 8¢ Paxyeio xivnoig #vBeog kol yopela nepi 10 Belov drputog,
TeEAEGI0VPYOG TV KOTEYOUEVOV.
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Hesiod only (cf. my commentary to the BifAot of vs. 4). M\Bot may
just be words, cf. H. VII, 6 éudv pdBov. Texts by inspired philosophers
like Plato were supposed to induce the same Bacchic frenzy in the
souls of the readers, see e.g. Proclus Theol. Plat. 1 1, p. 6, 23ff.: Plato-
nists of the third generation, like Iamblichus and Theodorus, roused
their own thinking to Bacchic frenzy about Plato’s writings (nept t1@v
100 [TAGtmvog Ty eovtdv didvolav avePdxyevoay); Theol. Plat. 111 23,
p- 83, 15: Proclus partook together with his master Syrianus in the
Bacchic frenzy about the doctrine of Plato’s Parmenides (nept tv 100
Hoppevidov Bewpiov cuvePaiyedoapev), which reveals sacred trails
(t0g 1epaig dtpamovg cf. vs. 13) that wake us — who have been com-
pletely asleep — up towards the unspeakable mystagogy (Gveyeipoo-
oag cf. vs. 4 éyepowdov BiPAwv); In Parm. 1 618, 4f.: Syrianus, the man
who explained the Parmenides to Proclus was in very truth a fellow
Bacchant with Plato (cvuPoxyevcog).

Tr. 12-13: That the race of men without fear for the gods may not lead me
/ astray from the most divine and brilliant path that bears splendid fruit;

vs. 12 undé w dmonAdyEerev diderc1Bémv yévog dvSpdv

The ‘race of men that do not fear the gods’ are probably the Chris-
tians, as was already suggested by Boissonade.!? In order not to pro-
voke the Christian authorities, Proclus abstained from direct, open
attacks on the Christians. He made unfriendly allusions (‘code
phrases’) to them instead, which have been collected and discussed
by Saffrey 1975. One of these code phrases for Christians is ‘atheist’
(80e0c),!! cf. d8e161Be0¢ here.

I suggest that we interpret the fear to be led astray (dnonAdlw) in
the specific context of a hymn to the Muses. Christianity put forward
once again Plato’s old reproach that Homer and others are impious
in their representation of the divine, see e.g. Augustine De civitate Dei
2, 14; Basil Ad adolescentes de legendis gentilium libris IV 19ff. (ed.
Boulenger). This gave rise to a dismissive attitude towards these
poets, as Proclus In RP. 1 74, 4ff. and Julian Ep. 61 (42) 423a-b
observe. Proclus’ attempt to save Homer from Plato’s criticism was

10" See Vogt 1957: 68, who himself shows some reservations (‘verum haud scio an
his verbis nisi ‘omnes qui deum non timeant’ nihil exprimatur’). However, the
systematic treatment of ‘code-phrases’ for Christians in Proclus by Saffrey 1975
adds extra conviction to Boissonade’s suggestion. Cf. also Cousin 1864: 1318 n. 4,
Wilamowitz 1907: 276, and Meunier 1935: 83f. n. 4 , who all accept it.

11 Saffrey 1975: 205f.; Segonds 1986 In Alc. vol. 11, 429 n. 7 to p. 307.



COMMENTARY 221

partially prompted by this development.!? Here he asks the Muses,
the patrons of the ‘intellect-waking books’ under threat, to guard
him against such an attitude.

vs. 13 drpamitov {abéng, Eprpeyyéog, dylaokdprov,

The Platonic philosopher follows the small path (&dtpoanitdg) as
opposed to the highways followed by the masses. The simile origi-
nates from Plato Phd. 66b. The detachment of the body is likely to be,
as it were, a path (®onep atpondg t1g) that will lead us and our
reasoning (A0yog) out of our present sorry state towards what we
really desire: contemplation of the truth. Examples abound, see e.g.
Theol. Plat. 111 23, p. 83, 16 (quoted above in the commentary on vs.
11), Synesius H. I (III) 536f., and the interesting epitaph com-
memorating a certain Arideikes (BCH 36.230), dating from the third
century CE: (we honour) the Muses, who fostered you with their
nursing hands towards the Platonic trails (ITAatwveiovg dtpanitovg).’
On this epitaph and for other examples of the Platonic dtpomitog/
atpands, see Boyancé 1936: 278-281.

The Neoplatonic commentators on the Phd. associated this path
with the Pythagorean maxim ‘not to tread the highway’, see
Damascius In Phd. 1 §101: dtpamog 8¢ 0 Adyog, énedn ov Padilet tog
Lewpdpovg 6 @hdcogog katd 10 MMuboydpeov (‘The reasoning is
called a ‘path’, because the philosopher, following the maxim, does
not tread the highways.’ trans. Westerink) and Olympiodorus In Phd.
5 § 4. The latter connects it, somewhat surprisingly, also to Callima-
chus’ famous programmatic statement in the prooemium of the Aetia
(I Fr. 1, 25ff. ed. Pfeiffer) that he will not follow the beaten track.
The Pythagorean maxim was at the lips of the Neoplatonists, see e.g.
Iamblichus Vita Pythagorica 105; Porphyry Vita Pythagorica 42; Proclus
In Parm. 1 685, 34_f.

The path leads towards the contemplation of the intelligible world
(the Bacchic frenzy of vs. 11), hence the three positive adjectives
CaBéog, éprpeyyhs, and dylookdprog. For the contemplation of the
intelligible as ‘fruits’ (kapmol), see e.g. Theol. Plat. IV 17, p. 51, 10-12;
as Saffrey-Westerink remark (p. 154 n. 3 to p. 51), it is an expression
from the Chaldaean Oracles.

12 For Plato’s criticism of Homer and Proclus’ response to it, see chapter VI § 1-

2.



222 EIZ MOYZAZ

Tr. 14-17: Always draw my soul that roves around in all divections /
away from the hubbub of the much wandering race towards the holy light,
/ weighted down with the gifts from your intellect-strengthening beehives,
and / forever famous for its mind-charming eloquence.

vss. 14-5  olel & €€ duddolo molvnddryktoto yevéOing
EAKeT” EUMV YoMV TovoApove Tpog aog oryvov

Just as the Muses in general help erring souls to escape from the
realm of matter (vss. 3-b), Proclus now asks them to elevate his own
wandering soul towards the divine light. The world of becoming is
characterized by noise (6padog), cf. H. I 30 Bapuopopdyov Brototo.
An Opadog is especially the noise of the confused voices of a number
of persons (L.-S.-J. cf. the ‘BifAwv Suadov’ in Plato R. 364e3 for the
pot-pourri of texts used by charlatans who practise purifying rites).
This corresponds to the confused impression that the world of
becoming makes on us: we have different sensations all the time from
this ever-changing world, so they never provide us with sound and
exact knowledge. On the contrary, these sensations lead our thinking
astray (In Alc. 245, 14-17). The adjective noAdnloyktog refers to this
inherent instability of the world of becoming.

The prayer that the gods may draw (§Akeiv) the soul of the
suppliant to the heavens is a recurrent one in the hymns, see H. IV 3,
VI 7. Although the verb is not used in that sense in the Chaldaean
Oracles, this recurrence gives one the impression that it is a formula,
if not a Chaldaean one. Julian Or. VIII [V] On the Mother of the Gods
12, 172c1f. writes that the rays of the sun draw and uplift (€A&el kol
avaer) the souls of the philosophers to the intelligible, a formula
borrowed from Plato R. 533d2: dialectic draws and guides (€Aket kol
avayel) the eye of the soul that is buried in the mud upwards (see
Lewy 19782: 186 n. 37).

The holy light (¢dog cyvév) is that of the divine world (cf. H. VI 9,
VII 33), in this case especially the light of the divine Symmetry, see
chapter III § 5.

vs. 16 duetépov PpiBovoav de&ivoov dno oiufrov

In Greek mythology the bee is sacred to the Muses, cf. Proclus In RP.
IT 1, 1: v péMocav iepav pév eoct tdv Movedv eivor. The honey
that they produce is supposed to lend mantic powers to those who eat
it (Waszink 1974: 9ff.). According to Plato fon 533e3ff., the Muses
bring the poet to a state of Bacchic frenzy. It is in this state, the poets
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tell us, that they bring us their melodies ‘gathered from rills that run
with honey, out of the glens and gardens of the Muses, and they
bring them as the bees do honey, flying like the bees’ (trans.
Cooper). In their turn, these inspired poets, inspire others through
their poetry (cf. vs. 11: the study of inspired texts may inspire the
student with Bacchic frenzy). Waszink 1974: 17-19 discussing this
passage quotes with approval Flashar’s comment on this passage:
Platon vergleicht hier mit der Dichtung eine Form des évBovciacudc,
die mit dem dichterischen Schaffen urspriunglich nichts zu tun hat.

Dionysus bringt ein Stiick Himmel den Bakchen auf die Erde, den
Honig, der Gotterspeise war.

The same holds true for Proclus: for him, the gift of the Muses is
enlightenment, the anagogic light sent from heaven, which may or
may not be expressed in the form of a poem.

vs. 17 xod xAgog edening ppevobelyéog aigv Exovcov.

Requests for the success of the poet are a recurrent element in Greek
hymns, as Race 1982: 11 observes. Of the examples he cites, see
especially Theocritus 22, 14-15: yoipete, ARdog TéKVOL, Kol MUETEPOLG
kAéoc Vuvolg ¢60AOV el méumorte. To this Proclus H. I 43-44, and
Orph. Hymns 76 (to the Muses) 12 can be added. The adjective
ppevobedyng is rare and occurs only in late texts, especially in
Nonnus, who too sometimes uses it in connection with poetry, see
e.g. D. 1, 406 (gpevoBedyéog olotpov do1dfic) and 2, 10 (ppevobedyéo
puBuov do1dtig).

As we have seen, Proclus does not restrict the domain of the Muses
to the composition of poetry. They also inspire the students of all
different kinds of holy texts with Bacchic frenzy (vs. 11). It is also as
such an inspired commentator on holy texts that one may enjoy fame
for one’s eloquence, as was the case with Proclus himself. According
to Marinus Vita Procli § 23 — in a description which recalls Porphyry
Vita Plotini 13, 4ff. — Proclus did not seem to speak without divine
inspiration, but instead with a radiant face and in beautiful language
(Adyovug marykdAovg). Cf. also the description of Olympius’ eloquence
(Damascius Vita Isidor. Frr. 92 and *93, pp. 69 and 71) who was said
to charm (éxfAer cf. ppevoBedyfic here) his audience.



IV. (YMNOZXZ KOINOZ EIX OEOYX)

Introduction

1. Hymn IV, a prayer to the gods of the Chaldaean Oracles?

This hymn is perhaps the most enigmatic of all because of the
mysterious identity of the gods invoked. Before we can comment on
the hymn in detail we should first seek to clarify who they are and
why they are invoked. For a long time it was generally agreed that H.
IV addressed all gods, as is apparent from the fact that Abel 1885:
280, Ludwich 1897: 145 and Vogt 1957: 30 entitled it YMNOX KOINOX
EIX ®EOYZ in their editions of the hymns.! In his review of Vogt’s
edition, Westerink 1958: 370 argued that the hymn was too definite
to refer to all gods in general.? He suggested that the anonymous
Beol (vs. 1) are the gods of the Chaldaean Oracles, to whom Proclus
sometimes refers simply as ot Ogot.? This suggestion was taken up and
elaborated upon by Saffrey 1981P (cf. Saffrey 1981¢: 165-166). In this
article he collects all expressions with a Chaldaean ring. However, as
had already been observed by Westerink, and was admitted by Saffrey
o.c. p. 312 n. 67, almost all of these expressions figure in the other
hymns too, as will become apparent from the commentary below.
Furthermore, the teletol (vs. 4) do not necessarily indicate
Chaldaean ceremonies, but may have a rather vague meaning, as
Westerink observes (cf. commentary). As such, these do not force us
to think of the gods of the Chaldaean Oracles.*

I It should be remembered that most titles of the hymns were probably added

by Gemistos Plethon; they are certainly not by Proclus, see chapter I § 2.

2 ‘...das alles (ist) doch zu konkret um auf das ganze neuplatonische Pantheon
bezogen zu werden. Auch die deutliche Verwandtschaft mit der 3. Hymne (an die
Musen) legt den Gedanken an eine bestimmmte Gottergruppe nahe.’

3 Cf. Saffrey 1981P: 298.

4 Moreover, is it correct to speak of ‘the gods of the Chaldaean Oracles’
anyway? It is true that some gods, like Hecate and the Teletarchs play a special role
in theurgy. But then again, the major task that Proclus had set himself was to show
that the various theological systems were in perfect harmony which each other (see
chapter II § 4.5). So, e.g., both the Chaldaean Oracles and the Orphic poems were
holy scriptures in which the gods had revealed themselves to mankind, albeit under
different names.
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I will argue in favour of the old position that this hymn is directed
to all gods. Both the Theologia Platonica and the commentary on the
Parmenides open with prayers to all the gods. There are no reasons to
assume that these gods are the Chaldaean gods only. Since these
prayers resemble the present hymn in great detail, we have no reason
to assume that the gods invoked in the hymn are the Chaldaean gods
only. Comparison with H. III to the Muses adds extra weight to this
argument. The Muses are certainly not Chaldaean divinities, but both
hymns resemble each other strikingly. This seems to rule out any
claim that H. IV is of a typical Chaldaean nature.

2. H. IV compared with the opening prayer of the Theol. Plat. and In Parm.

Proclus ends the first chapter of the Theol. Plat. with some sort of
prayer (Theol. Plat. 11, pp. 7, 17-8, 15). He invokes the gods to kindle
the light of truth in his soul now that he is about to explain Plato’s
writings about them. First, we note that Proclus invokes the gods
without any further qualification (p. 7, 17 100g 8e00¢) as he does in
H. IV 1 and 13. Accepting the advice of Plato’s Timaeus, he chooses
the gods as his guides (p. 8, 6f. fiyepdvag, cf. H. IV 13 fyyepovijeg) in
his study of Plato. Their guidance is expressed in nautical metaphors:
p- 7, 19 xotBbvew; p. 8, 2 kuPepvopévovg, comparable to the ‘helm
of wisdom’ (vs. 1). All through the first chapter the writings by Plato
are depicted as a mystagogy (e.g. p. 6, 3 1@v GAnBwdv teletdv, cf. H.
IV 4 tehetfiot, 15 tedetdc). This mystagogy results in a divine illumi-
nation in the human soul (p. 7, 17f. 10 tfig &AnBelog edg dvdmntery
Nudv talc youxols, cf. H. IV 6 veboot’ £uol edog dyvov), for without
divine light, it is impossible to comprehend anything of the divine
(pp- 7, 24- 8, 1), cf. vss. 7-8: we know the divine through its
illumination of us.

The first pages of the commentary on the Parmenides (In Parm. 1
617, 1-618, 16) contain a prayer to all gods and all goddesses (618, 1
ebdyouar tolg Beolc ndict xal ndoarg, cf. vs. 1). In the course of the
prayer no names of gods and goddesses are given, although Proclus
distinguishes between different levels of gods. They are asked to
guide Proclus’ intellect in the study of the Parmenides he is about to
start (617, 1f. modnyficai pov tov vodv eic thv npoxeipévny Bewpiov, cf.
vs. 13 fiyepoviieg and Theol. Plat. 11, p. 7, 20 nodnyetelv) and to kindle
the shining light of truth (617, 3f. ¢&¢ év €uotl oTtAnvov thg dAnOelog
avayavtog) so that he may come to a better knowledge about beings.
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The request for illumination is repeated at the end of the prayer,
when the higher powers are asked to be propitious and to be ready
with their gifts to illuminate Proclus with the light that comes from
the gods and leads upwards (618, 16 wpoAdurovoo 10 €& avTOV
avoyoyov 0o, cf. vs. 2: dvaymylov awduevot Top, vs. 6: ¢Gog Gyvov).
Plato is thought of as a divinely inspired author (617, 7 évBéov t0d
[\dtovog, cf. vs. 5 LoBéwv & and PBiPrev). The study of the
Parmenides is compared to the initiation into a mystery cult (617, 24-
618, 1 v petovoiav thg érontikmtdtng tod IMAdtwvog kai pvoti-
kotdng Oewplog). Although the evil daemons do not rear their ugly
heads in this prayer, Syrianus’ exegesis of the Parmenides makes him
the chief author of salvation (618, 12 cwtplog dpynyodv, cf. vs. 5:
cowmthipeg peydAotl) for men who now live and for those who come
hereafter. The prayer to stop Proclus from erring about things that
are not (617, 10 tfig mept to un Svta nAdvng), i.e. taking the world of
becoming for the real thing, recurs in vs. 11.

3. H. IV compared with H. 111 to the Muses

One important element that dominates H. IV is largely absent from
the two prayers: the salvation of the soul from the dangers of the
realm of matter. True, according to In Parm. the gods sent Syrianus
the divinely inspired commentator of the Parmenides as the chief
author of salvation, but that is all. We hear nothing about chilling
penalties, cold waves, chains and so on. Saffrey 1981b: 302ff. sees in
this an important indication that the gods invoked are those of the
Chaldaean Oracles. However, in the other hymns these descriptions
abound. We find them not just in a hymn to an important deity of
the Chaldaean pantheon like Helios in H. I, but also in e.g. H. VII 32-
42 to Athena (according to Saffrey 1981P: 302 not a Chaldaean
deity).

Most instructive in this respect is the comparison of H. IV to H. I1I.
The Muses are certainly not Chaldaean deities. All the same, as
Westerink 1958: 370 had already observed, both hymns are clearly
related. We briefly note the points of correspondence: both the
anonymous deities of H. IV and the Muses help the peponeg (H. IIT 1;
H. 1V 2) to escape the realm of matter by means of teAetal (H. III 4;
H. IV 4) taken dno Bifrwv (H. III 3; H. IV 5). The souls are now
trapped in a sea of forgetfulness (H. III 6; H. IV 8), but the holy light
9Gog ayvov (H. I 15; H. IV 6) and mythoi (H. 111 11; H. IV 15) bring
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salvation; they constitute a divine path (dtpanitéc/dropnoc H. 111 13;
H. IV 14) away from this place. In both cases the material world is
described as a horrible place (H. III 5; H. IV 10) in which the soul
wanders around (4. III 15 yoynv maveiquove; H. IV 11 yoynv odx
£0éhovcav éuny énl dnpov dAdcBan). In short then, there is little that
brands H. IV as typical Chaldaean as opposed to H. III.

4. Conclusions

We can now see a pattern arising: the prayers in Theol. Plat. and In
Parm. are requests for an illuminated reading of the Platonic texts
under discussion, as is H. III to the Muses for such a reading of holy
books in general (see commentary to vss. 4 and 11). This is also the
objective of this hymn (see commentary to vss. 5 and 15). We have no
more reason to suppose that the gods invoked in this case are Chal-
daean deities than we have in the case of the prayers to ‘the gods’ in
the prooemia to the Theol. Plat. and In Parm. The holy books men-
tioned in H. IV 5 undoubtedly include the books of the Chaldaean
Oracles, but also other authoritative writings to which we find textual
allusions in this hymn, like Hesiod or the Orphic scriptures (vs. 3),
Homer (vss. 6-7), and Plato (vss. 12 and 13, and 15).

Text

KAbte, Oeol, coping tepfig oinkog £xovtec,

o1 Yoy Og LEPOT@V AVOarydYLOV YGUEVOL TOP
Ehxet’ ¢ dBavdrtoug, oxdTiov kevBudva Mnovcag
Yuvev dpphitotot keBnpapévog tedetfiot.

5. xAbte, cowthpeg pueydhot, {oBéwv 8 dmo Bifrov
vevoort’ éuol edog oryvov dmockeddoovteg OUIXANY,
dopo. kev &b yvoiny Oeov GuBpotov RdE kol dvdpar:
undé pe Anboiorg Lo xevuoGY OVAONL PEC@V
Soipwv oigv ol pakdpwv dndvevbev édvro,

10. un xpueptic yevéOANC évi kOO TERTOKLIOY
Yoy ook 0éhovcay Euny ént dnpov dAdcBot
[Town t1g kpvoégsoa Pilov decpoiot tednon.

GAAG, Beot, coping éprhauméoc fiyepovieg,
KEKAVT’, EMEIYOUEVD OE TTPOG VYLPOPNTOV GTOLPTOV
15. 8pyro kol teleta iepdv dvopaivete ndBov.
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Translation

Hearken, you gods holding the helm of holy wisdom,
who, having kindled an upward-leading fire, draw to the
immortals
human souls, who leave the dark hole behind,
purified by the secret initiations of hymns.
5. Hearken, great saviours, and grant me from very divine books
pure light, scattering the mist,
so that I know well an immortal god from a man;
that a daemon, doing cruel things, may not hold me forever
submerged
in the streams of forgetfulness, while I am far away from the
blessed ones,
that a chilling Penalty may not bind my soul with the fetters of
life,
10. which, fallen into the waves of cold becoming,
does not want to wander all too long.

But, gods, leaders towards bright-shining wisdom,
hearken and reveal to me, while hurrying to the upward leading
track,
15. the secret rites and initiations of the holy words.

Structure

The hymn starts with an invocation of the gods of wisdom (vs. 1) and
proceeds with the argument why the gods should pay attention to the
hymn of the da-quia-hoc-dare-tuum-est type> (vss. 2-4: it is your task to
grant the mortals illumination and salvation). The prayer continues
after a renewed invocation with the request (vs. 5) in which the sup-
pliant asks the gods to grant him too this illumination (vss. 5-12). The
last three verses summarize the hymn: a renewed invocation with a
prayer for illumination from whole texts recalls both vs. 1 and vss. 5-6.

We note that the pivot of H. IV is the prayer for wisdom obtained
by illumination from holy books. The gods invoked are gods of

5 For this type of argumentation, see Bremer 1981: 196.
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wisdom (vss. 1, 13). The prayer for illumination from books is
repeated twice at crucial positions in the structure of the hymn: at the
beginning of the request (vs. 5) and at the very end (vs. 15). In both
cases, it is proceeded by an invocation (vs. 5: kAbte; vs. 14: KkékAut’).
The prayer not to fall victim to an evil demon (vss. 8-9) depends on
the foregoing one for illumination, as the difference in modi shows.
Proclus prays for illumination from the holy books so that he can tell
the difference between man and god (yvoinv: final subjunctive) with
the result that an evil demon cannot keep him in the gulfs of forget-
fulness (£xou: optative). In this case, the optative expresses the less
immediate purpose conceived as a consequence of the action of the
subjunctive.b

Commentary
Tr. 1: Hearken, you gods holding the helm of holy wisdom, ...

vs. 1 Beol
Proclus invokes all gods together, not just those of the Chaldaean
Oracles, as is argued by Saffrey 1981P (see discussion in Introduction).

vs. 1 coing iepfig oinxog
Wisdom (cogia) is one of the characteristics of the gods. It is part of
the famous Chaldaean triad of divine attributes which consists — in
ascending order — in divine Beauty (16 Beiov xdAlog), Wisdom
(co@ia), and Goodness (10 dyeB6v). This triad is in everything and
pervades the All. All things, being full of the elements of this triad,
return to these divine perfections by means of a triad of middle terms
(see Theol. Plat. 1 25, pp. 109, 4-110, 16). This triad of middle terms,
Faith (niotic), Truth (&MBei0), and Love (¢pw¢), are the three
cardinal virtues of the Chaldaean system. They purify us and bring us
back to the divine.” For this elevation towards the gods, which takes
the form of mania, see the discussion in chapter III § 5.

The metaphor of the helmsman (the gods holding the oiag of
wisdom) is an old one. It is used mostly to express the relation

6 Smyth 1956: 494-495, Kithner-Gerth vol. 1 19043: 887, cf. H. 131-2.
7 In Tim. 1 212, 19-22 (=Fr. 46 Chaldaean Oracles); lit.: Hoffmann 2000,
Festugiere (trans. In Tim. vol. 2) 1967: 34 n. 2, Lewy 19782: 144-146.
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between the soul and the body, between god and the world, or god
and the human soul.® Here it refers to the relation between the gods
and the world and especially the human soul. The gods exercise
providence towards their products, notably including the human
souls. Hence the gods are called rnotépeg, Nyeudveg (cf. vs. 13) and
apyovteg (Proclus Theol. Plat. 115, p- 72, 1£.), ‘steering everything as if
standing on the stern’ (Theol. Plat. 115, p. 72, 13f. = Plato Criti. 109c2
olov &k mpbuvng & mavto katevBdvovsty, the metaphor of the
helmsman). They exercise this providence through the triad of
middle terms discussed above: ‘For all things are steered (xvPep-
votod, once again the metaphor of the helmsman) and exist in these
three (sc. Eros, Truth, and Faith), says the Oracle’ (Proclus In Alc. 52,
15-6 = Chaldaean Oracles Fr. 48).

The ‘helm of holy wisdom’, then, is Truth by means of which the
gods steer the universe and through which the human soul is united
with the divine Wisdom in the same way as it is united to divine
Beauty by means of Love in H. Il and V.

Tr. 2-4: ... who, after having kindled an upward-leading fire, draw to the
immortals / the souls of the humans, that leave behind the dark hole, /
purified by the secret initiations of hymns.

vs. 2 01 YuyOg LEPOTMV CLVOry@ylov Gy uevol Top

The Chaldaean Oracles apply the term ‘fire’ (ndp) to the noetic
substance of the human intellect that subsists in the soul and which
makes it possible for us to ascend and to enter into contact with the
gods (see Lewy 19782: 171f.; Saffrey 1981P: 300f.; Segonds In Alc. vol.
IT 1986: 396 n. 9 to p. 248). The gods themselves kindle this fire:
when they produce in us a kind of superior knowledge, they show us
the way to the intelligible ‘and kindle elevating fires” (tovg TVpGOVG
avamtovool Tovg dvoywyovg In Ale. 188, 17-8 = Chaldaean Oracles
Frr. 126 and 190).° They may do so through the study of inspired
books like those by Plato: the Platonic theology shows the ways of
ascent towards God and ‘kindles a fire in the souls’ (10v &v avtaig
dvayoocao tupodv) which connects them to the transcendence of the

8 On this image, see Ferwerda 1965: 154-156; Saffrey 1981P: 299-300.

9 The present verse is another indication that Des Places 1996: 111 was right to
suppose that Fr. 126 (nrupoov dvéy’) and Fr. 190 (dvoyeyds) should be taken
together, cf. Segonds In Alc. vol. II 1986: 396 n. 9 to p. 248, Majercik 1989: 211
commentary to Fr. 190.
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One (Theol. Plat. 111 1, p. 5, 15-16). Cf. the fact that in this hymn the
gods grant holy light from divine books.
On uepdy, see H. 111 1.

vs. 3 Ehxet’ é¢ dBovdtoug
On drawing (€Axewv) the soul upwards to the divine world, see H. III
15.

vs. 3 okdtiov kevBudva Mmovoog

According to Saffrey 1981P: 301 this is an explicit allusion to Hesiod
Th. 158: Ouranos puts his children away ‘Taing év kevBudvt, i.e. in
Tartaros. However, an allusion to the Orphic hymn quoted by
Proclus In RP. 11 339, 27 (yoing £g kevBudva) is as likely (in this case
too Tartaros is intended). KevBudv as a synonym for Tartaros is not
uncommon in Greek poetry, see L.-S.J. s.v. xevBudv 2. In this case,
however, it should be interpreted as the depth of matter, i.e. this
material world, not the underworld, cf. Saffrey 1981P: 301. The
kevBuav of the material world is comparable to ‘the depth of matter’
in H.125 (YAng vedrorg BévBestv) and H. 111 3 (BévBog Brotoro). The
darkness (ox6t106) of this world is opposed to the anagogic fire they
kindle (vs. 2) and the light they send (vs. 6). For matter as darkness
(oxd10g), see In Parm. IV 862, 10-13.

vs. 4 Vpvov dppntoiot kebnpapévog teletfiot

Textual matters

The wmss. read either buvéwv or Yuvev with the exception of O vucwv,
probably a conjecture by Gemistos Plethon (see Vogt 1957b: 370f.).
The reading Ypuvov is adopted by Cousin 18642: 1320, Meunier 1935:
85, Giordano 1957: 34, Vogt 1957: 30 and 1957b: 370-2, and Saffrey
1994: 36. The reading bpéwv is defended by Westerink 1958: 370 and
Saffrey 1981¢: 299. The related emendation into bu®v by Wakefield is
accepted by Wilamowitz 1907: 276 n.1. Of the latter two, the epic
Vuéwv is preferable, given Proclus’ tendency to imitate Homer. Cf. I1.
7,159 and Od. 13, 7: in both cases buéwv is the first word of the verse
with synizesis, as would be the case here, if the reading is to be
adopted.

Wilamowitz, arguing against Vpvev, oberves that it makes no sense
to speak of unspeakable mysteries of hymns (‘...aber wer kann sich
bei ‘unsprechlichen Mysterien’ von Gedichten etwas denken?’; cf.
Saffrey 1981P ‘...il est absurde de parler des ‘initiations indicibles des
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hymnes’, les hymnes sont faits précisément pour étres dits.”).
However, dppntog does not necessarily mean ‘unspeakable’ in the
sense of ‘that what cannot be uttered physically” — as is the point of
Wilamowitz and Saffrey — but also ‘that what may not be told’,
‘secret’ (cf. L.-S.]. s.v. appntog III, 1; Boyancé 1936: 491f.). See e.g.
Proclus’ warning in In RP. 1 205, 22-3 that his teachings about Homer
should not be diffused outside the circle of his students: éuoi pev
dvto. pntd mpog vudg (Proclus’ students), bulv 8¢ &ppnto TPOC TOLE
moAAoVG.10 It is precisely one of the characteristics of mysteries that
they are secret.!!

The argument employed by Vogt 1957 in favour of Yuvov is that it
is the uncontested reading of the Mss. and that it should therefore be
maintained provided that it is meaningful.!> Now is it? In the case of
the Orphic hymns there is an evident connection between hymns and
teletod, as Boyancé notes.!® West 1983: 26-9 gives a whole catalogue
of titles of poems and hymns that had some function in different
initiation rites, partly ascribed to Orpheus. Hymns played an
important role in the celebration of the Eleusinian mysteries too,
notably the Homeric Hymn to Demeter.!* Moreover, Proclus’ own
extant hymns — whether or not they were actually used in teAetol —
imply that singing these hymns could bring about purification from
this bodily existence and the passions involved in it, see e.g. H. 1 35; 11
21; I 10-11; V 15. I will return to this point below. I conclude then
that there is no good reason why we should not to follow the
manuscript tradition.

10" Festugiére, trans. In RP. vol. I 1970: 221 n. 8, points out that this is a lopos,
citing Stob. Hermet. frag. XI.4 and Porphyry ad Marcel. 281, 17. Anne Sheppard
1980: 33 adds to this Epictetus I 29, 30 and rightly remarks that in this case there is
a little more to it: Proclus has just explained that Homeric myths, the topic of the
lecture, make dangerous reading for those who read it without preparation.

11 Sheppard 1980: 146 remarks on émdppntog, more or less synonym to Gppntoc,
that it is a term commonly applied to the secrets of the mysteries. She refers to an
inscription (SIG 873, 9) from Eleusis of the 2nd century ck.: 16 te dndppnra Tfig
KOTO, TO LLGTNHpLoL TeEAETHG.

12 Westerink on the contrary argues that buéwv is the better reading from a
palaeographical point of view. He bases this, however, on the unreliable ms. O,
about which see above.

13 Boyancé 1936: 47: ‘Et, comme dans le recueil des hymnes, ils appellent
teletal ces rites si efficaces et peut-étre plus spécialement, de méme que les
hymnes sont dénommés TeAetal, les formules chantées’.

14 On hymns in Eleusis and at other comparable occassions, see Furley 1995: 29.
He remarks that our sources frequently remark that hymns were sung, but that,
unfortunately, they fail to record the texts of these hymns.
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Interpretation

Vogt 1957P: 371 suggests that the hymns are the books of the
Chaldaean Oracles. This interpretation is rightly rejected by Saffrey
1981P: 310 n. 35 because the Chaldaean Oracles are not hymns.

I suggest the following interpretation which takes into account
both the idea that hymns can contribute to the purification of the
soul, and that this purification leads to philosophical wisdom (cooia),
the central issue in this hymn. Marinus Vita Procli § 18 informs us that
the philosopher (0 @iAdc09oc) Proclus exercised the purificatory
virtues (xkoBaptikal) throughout his philosophical life (ropd névro
0V év @rAocopig Plov) as an essential ingredient of it. As part of these
exercises, he partook in all kinds of religious festivals, ‘as is clear from
the contents of his own hymns’ (Vita Procli § 19 1 1@v Ypvov ov1od
npayuateio). By means of practising this virtue, Proclus finally left
ordinary thought (¢pévnoic) behind him and reached wisdom (cogto
Vita Procli § 22). It is, then, precisely as a philosopher, as a student of
Biprot (vs. 5), that a seeker of wisdom needs ritual purification rites
to which he can contribute by composing and singing hymns.

Tr. 5-7: Hearken, great saviours, and grant me from very divine / books
pure light, scattering the mist, so that I know well an immortal god from a
man;

vs. b camthpeg ueydiot

The title cotp (saviour) is applied to several deities (see KeyBner
1932: 105f. for numerous examples.), although it does not necessarily
imply divine status. Humans too may be addressed in this way,
especially rulers. Originally, the title refers to a god or a human being
capable of saving the bodily existence of the suppliant. Later on, it
also refers to spiritual salvation, especially in the context of mystery
cults or philosophers, e.g. Epicurus (see Dornseiff PW 2. Reihe,
funfter Halbband col. 1211-1221 s.v. Zowtp).

In Proclus, the word is used both in connection with physical (e.g.
In RP. 1227, 4f.) and spiritual well-being (e.g. In RP. 1202, 24; In Alc.
25, 8; 100, 1). For Proclus, the true salvation is of course spiritual in
nature (Theol. Plat. 1 16, p. 79, 12f.: tfig dAnBwig cotplag versus
apparent goods). It consists in the return of the soul to the meta-
physical realm. The agent of the salvation of the soul may be a man
(e.g. In Parm. 1 618, 12: Syrianus is the saviour for men who now live
and for those to come hereafter) or a god, as is the case here. The
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gods are asked to save Proclus’ soul by means of illumination
obtained from the study of sacred texts.

In the context of a prayer to the gods of wisdom, we should
further note the fact that the triad of the divine qualities of Beauty,
Wisdom, Goodness and their corresponding anagogic triad (see
commentary to vs. 1 coeing lepfic oinkag) play a special role in the
salvation of the human soul. See e.g. In Alc. 29, 10-12, ‘the divine as a
whole is beautiful, wise (co@6v), and good, as has been said in the
Phaedrus. The elevation of the soul is towards these, and through
these is the salvation for the souls is achieved (310 T00t@V | cOINPio
Tolg Wyouyoig).” According to Theol. Plat. 1 25, p. 113, 4ft. everything is
saved through the anagogic triad (c®Cetat 8¢ ndvto S TovTWV)
because it links everything to the triad of divine qualities.

The title of saviour appears at a strategic place in the hymn. Right
at the beginning of the request, the gods are reminded that it is their
very nature to save humans, so they are more or less obliged to grant
Proclus the same (da quia hoc dare tuum est-argumentation, see
Structure).

For the addition of péyog as a common way to amplify the title of
saviour, see Saffrey 1981P: 301.

vs. 5 CoBéov 8 dmo BiBrov
According to Saffrey 1981P these BifAot are the books containing the
Chaldaean Oracles. We have argued in the Introduction that these
include whatever book Proclus considered divinely inspired, also e.g.
Homer, Orpheus and Plato. Saffrey 1981b: 302 cites In Tim. III 132, 1
(ot BiPAot t@v Beoldywv kot @V Beovpydv) in support of his view.
However, those books include more than just the books of the
theurgists of the Chaldaean Oracles. The theologoi and theurgists are
not one and the same group, as the contexts shows: the books are
said to be full of divine names, including those of Egyptian gods like
Osiris. The latter certainly did not figure in the books of Chaldaean
Oracles of the theurgists. Saffrey then continues to argue that the
BipAot in the hymn are the books from which we can learn the
hierarchy of the divine world. This, however, holds true not just for
the books of the Chaldaean Oracles, but also for e.g. Plato’s
dialogues, as the Theologia Platonica shows.

Saffrey 1981P: 309 n. 33 suggests convincingly that Proclus was
probably still sensible to the original sense of {&Beog ‘full of gods’, i.e.
in this case ‘inspired by the gods’.
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vss. 6-7  vedoot’ éuol edog dyvov dmookeddoovteg OuiyAny,

dopa ke ed yvoinv Bedv duPpotov 118 kal dvdpor-
For a discussion of this reminiscence of Homer, see H. I 40-1. Saffrey
1981P: 301 suggests that the expression ¢&og cryvév is a reminiscence
of Sophocles El 86 & @dog aryvév (first words of Electra when she
enters), cf. H. I 40, VII 31. Whether this is the case or not, the
adjective stresses the fact that this is special, divine light.

Tr. 8-12: that a daemon, doing cruel things, may not hold me forever
submerged / in the streams of forgetfulness, while I am far away from the
blessed ones, that a chilling Penalty may not bind my soul with the fetters of
life, / which, fallen into the waves of cold becoming, / does not want to
wander all too long.

vss. 8-12  undé pe AnBoioig Lo yedpocy 0VAOG PEL@V

Soipwv oigv ol pakdpwv dndvevbev édvro,

un xpueptic YevéOANC évi kOOt TeEnTOKLINY

Yoy ok €0éhovoav éuny éni dnpov dAacBon

[own t1g kpvdgsoa Pilov decpoiot tednon.
These verses describing the horrible fate of the human soul that has
fallen into the waters of oblivion, haunted by cruel demons, recall
especially the description in H. I 28-31. For the human soul fallen
into the material world and consequently exposed to forgetfulness
(AnBoiorg Lo xeduaowy), see H. I 32 and H. 111 6. For the obnoxious
daemon (oVAod péfov daipwv) that threatens the human soul, see H.
I 28-29. For the world of matter as a menacing sea (xpvepfig yevéBAng
évi kopool tentokvioy), see H. I 30.15 The soul, like a second Odys-
seus, wanders (dA8c0a1) around over the seas of matter, cf. H. III 3.
The punishment for the soul that did not live in accordance with
Nous but with the body instead, takes the form of compulsory reincar-
nation (ITown 11g kpvoeosco Plov decpolot tednon), see commentary
to H.137.

Vogt 1957: 70 refers to Plato Crat. 400clff. (the famous c®po-
ofjua-formula) for the expression Biov decpotl. But see also Plato Ti.
73b3: the bonds of life (o1 10d Blov deopot) which tie soul and body
together were made fast in the marrow, cf. Proclus In RP. II 125, 9ff.:
this passage is about the physical relation between soul and body (1

15 According to De Jong 1952: 16, one can hear the icy waves flop down in vs.
10. I must admit that this sound effect is not entirely evident to me.
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puokn oxéolg). He explains (In RP. 11, 280, 30ff.) that the circum-
vallation of the soul with a thick bond (i yuyodl...Tov Toydy T0vTOV
TEPITELYIOGUEVOL DeGUOV), i.e. genesis, leads to ‘horrible forgetfulness
(AMHBn dewvn, cf. vs. 8) and the unendurable cloud (végog dpdpnrov,
cf. vs. 6) produced by the thickness of the body.” For the body as a
bond, cf. In Alc. 257, 5-6, In Euclid. 46, 13ff., In Tim. II1 325, 12f. The
oracle in the Vita Plotini provides another interesting parallel (22, 24
deopov avaykng) with instructive comments by Brisson and Flamand
in Brisson, Cherlonneix et al. 1992: 578.
On vss. 8-12, see also the remarks by Saffrey 1981P: 303-304.

Tr. 13-15: But, gods, leaders towards bright-shining wisdom, / hearken,
and reveal to me, while I hurry to the upward leading track, / the secret
rites and initiations of the holy words.

vs. 13 coging éprhaunéog Nyepoviieg

Plato Lys. 214alf. says that the poets are ‘fathers and guides to us in
matters of wisdom’ (rotépeg g coelog eioilv kol Nyeudveg). Another
possible Platonic text of reference is Phdr. 246e4 (the myth of the
winged charioteer): the gods lead the souls that belong to them
towards the contemplation of the Forms. We note that vss. 14-5 too
refer to this myth. This wisdom is ‘bright-shining’ (é¢ptlounng, a rare
adjective), for it is the ‘holy light’ that shines from the divine books
(vs. ).

vss. 145 ...&neryopéve 8& mpdg LYLEOPMTOV ATaPTOV

Spyro kol TedeTag 1Epdv dvopaivete pHBwv
The study of divinely inspired scriptures is an initiation into divine
mysteries. It results in an epopteia of the intelligible world as described
in Plato Phdr. (see commentary to H. III 4: 2. The teldetai as the study
of texts). The phrase Gpyla kol teletog is a reference to Phdr. 250b8-
cl: étedodvro 1AV teEdetdv v Béuic Aéyev poxopiotdrnv, v
opyrélopey KA.

For the haste (érneiyopot) to reach the divine, see H. III 6. The
adjective Ly1EOPNTOG is attested only here and in Synesius H. IV (VI)
36 (c@v oxetdv Vyipopntwv). The adjective means something like
‘leading upwards’ (Lacombrade 1978: 75; Saffrey 1981b: 299).16

16 Gruber-Strohm 1991: 103, on the contrary, translate the passage in Synesius

‘Quelladern, die aus der Hohe niederfithren.’



COMMENTARY 237

Saffrey 1981P: 305 points to an interesting parallel in the Chaldaean
Oracles Fr. 116, 2 (already cited ad H. III 6): the souls hurry, naked,
upwards towards the heights (yopviiteg dvo onevdovot npog Vyog).
For the trail of philosophy (dtapndc), see H. III 13. For ptBot in the
sense of ‘words’ instead of ‘myths’, see A. III 11.



10.

15.

V. (EIZ AYKIHN A®POAITHN)!

Text

“Yuvéouev Avxiov BaciAnida, Kovpogpoditny,
fig ot dheEikdikoto mepiAnBovieg dpwyic
notpidog Nuetépng Beoppdduoveg Hyeuovieg
epov 1dpHoavto kotd ntorieBpov dyouoa,
cOuPol’ Exov voepoio YaUOV, VOEPDY DUEVOLMV
"Hoaiotov nupdevtog 16° Ovpoving "Agpoditng:
kol & Beny dvoumvoy "OLdumov fig S1é képtog
noAAdict uev Bavdrtoro BpotoeBdpov Expuyoy v,
£c 8 dpetny Exov dupo, teAecorydvav 8 dmd Aéktpov
éumedog dyloduntic dvaotayveoke yevéOAn,
mavin 8’ Nriddwpog Env Prototo yoknvn.

GAAG kol iuetépny vrodéyvuco, tdtva, BunAnv
£vening: Avkimv yop e’ alportog elut kol ovTdg.
yoynv & oy dvderpov am’ aicyeog &¢ ToAD KAAAOG,
1Myevéoc Tpopuyodco dAoitov oloTpov Epofc.

Departures from ed. Vogt: 6 o0paving; 9 Supo- tedesorydvay

Translation

We sing a hymn to the queen of the Lycians, Kouraphrodite.
Once, very full of her evil-repelling help,

the leaders of our country, under divine inspiration,

erected a holy statue in the city

with the symbols of the noeric marriage, of the noeric wedding
of the fiery Hephaistos and Aphrodite Ourania;

They also called this goddess Olympian, because of whose power
they often escaped the mortal-destroying poison of death,

they kept their eye fixed on excellence,

1 For an introduction on Aphrodite, see the Iniroduction to H. 11.
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10. a firm, bright-minded race sprout up from the birth-achieving
beds,
theirs was in every way a calm, bountiful life.

But do now accept our sacrifice of eloquence too,

for I myself am also of Lycian blood.

And lift up my soul from ugliness back again to great beauty,
15. while fleeing the deadly goad of earth-born desire.

Structure

After a short invocation (vs. 1) follows the aretology (vss. 2-11). It
commemorates the assistance of the Lycian Aphrodite to the city of
Xanthos in the past. By way of thanks the Lycians erected a statue of
her. The aretology ends in an enumeration of good things the
Lycians have obtained through the power of Aphrodite (vss. 8-11).
Since it is a continuous sequence, structured by ugv ... 8¢... 8¢ ... 8¢,
it is preferable to change the semicolon of vs. 9 in Vogt’s edition into
a comma. The hymn ends in a request for divine assistance on the
spiritual path to salvation by Proclus (vss. 12-15).

Commentary
Tr. 1: We sing a hymn to the queen of the Lycians, Kouraphrodite.

vs. 1 “Yuvéouev Avkiov BoaciAnido, Kovpagpoditny

From the outset of the hymn, it is made clear that the Aphrodite
(Kovpagpoditn) invoked is the patron deity of Lycia (Avkiov Bact-
Antda), Proclus’ fatherland (vs. 3 notpidog nuetépng). Wilamowitz
1907: 274 concludes from the fact that the name Kovpagpodit is not
found in Greek literature that this is a local cult-name. However,
Proclus may just as well have taken his inspiration from II. 20, 105
Awg ko0png "Aepoding (also end of verse). For Aphrodite as a kora,
see Orphic Hymn 57 (To Chtonic Hermes) 4: Iaging kovpng, éAtko-
BAepapov "Agpoditng. I suggest that the name refers either to the fact
that Aphrodite as a goddess does not age, or to the fact that she
assists korai (i.e. brides) during wedding ceremonies.?

2 For eternal youth as a quality of the gods and especially of Aphrodite, see
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We know nothing about the cult of the Lycian Aphrodite. The
Lycian Aphrodite in Orphic Hymn 55, 11 is the product of an
unnecessary emendation by Abel of Adkatva into Avkew (rightly
rejected by subsequent editors). As for Xanthos (vs. 4 the ntohieBpov
where the statue was erected), the paternal gods of the city seem to
have been Leto, Apollo and Artemis. A round basis or altar found in
Xanthos bears the inscription AGPOAEITH EITHKOQ, ‘to Aphrodite
Who Gives Ear’ (Demargne/Metzger 1967: 1404).

For vuvéopev as the first word of a hymn, see my commentary to
H. 1.

Tr. 2-4: Once, very full of her evil-repelling help, / the leaders of our
country, under divine inspiration, / erected a holy statue in the city ...

vs. 2 mot’ dAe€ucdicoro mepunAnBovieg dpwyfic

Proclus is vague about both the time (mot’) and the occasion of the
dedication. He does not so much hint at a specific case of Aphro-
dite’s evil-averting assistance (GAe€icdrog dpwyn); rather the magis-
trates showed themselves grateful for her continuous support (vs. 8
noAAGxKL).

vs. 3 motpidog Muetépng

Proclus’ parents were both Lycians of high birth. Proclus himself was
born in Byzantium. However, soon afterwards, ‘his parents took him
to their fatherland Xanthos, which was sacred to Apollo, and which
thus, by some divine lot, became his native land also (raTpido
o0100)’ (Marinus Vita Procli § 8).3 The fact that Proclus in this
manner is a native of Lycia implies a bond of sympatheia between him
and the Lycian Aphrodite that underlies the efficiency of the prayer,
see commentary to vs. 13.

vs. 3 Beoppdduovec Nyepoviieg
From the classical period onwards, magistrates, especially at the end
of their period in office, often dedicated votive inscriptions and

Pirenne-Delforge 1994: 429. For Aphrodite assisting korai, see Pirenne-Delforge
1994: 421-426.

3 The return from the capital Byzantium to the province was perhaps the result
of the growing hostility towards pagans at the imperial court instigated by
Pulcheria, the elder sister of Theodosius II (cf. Siorvanes 1996: 2-3).
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statues to Aphrodite. This Aphrodite is sometimes called Hégemoné,
see e.g. the altar inscribed "A@poditn Myepdvn 10d dfpov kol Xapiow
which was erected by the bouleutai of Athens at the end of the third
century BCE. The magistrates were responsible for maintaining
concord in the state. Aphrodite is the goddess of the divine Love
uniting and bringing together opposite forces not just in nature (for
which see my commentary to vss. 5-6) but also in human society while
engendering concord, harmony and peace. When the magistrates
had been successful in doing so during their term in office, they had
reason to thank the Aphrodite as the patron deity of concord and
harmony.* That the Lycian statue was another example of such a
dedication is suggested by the fact that it was the Lycian leaders
(nyepoviieg) who erected it. The fact that they worshipped her as
Aphrodite Olympios corroborates this suggestion (see commentary
to vs. 7 xod & Benv dvounvay "OAdumiov).

The leaders are considered as divinely inspired (Qeo@pddpoveg).
According to Neoplatonic doctrine, good rule in general requires
divine inspiration.5 In this particular case, the adjective seems to
indicate that the very decision to erect a statue was the result of
divine inspiration. An inscription from Erythrai (ca. 400 BCE) refers
to a similar event. On the instigation of an oracle, the city has deci-
ded to erect a statue (&yoAipo) and a temple in honour of Aphrodite
for the preservation of the people of Erythrai (én1 cwtpint tod dMpov
100 "EpuBpoaiwv).6 Proclus intends to contrast these divinely inspired
magistrates of old to the ‘atheist’ — i.e. Christian — rulers of his own
day who remove the statues of the gods from their temples.” The best
known example of this is the removal of the agalma of Athena from
the Parthenon ‘by those who move what should not be moved’
(Marinus Vita Procli § 30).

4 On this custom which is well attested by means of numerous inscriptions, see
Sokolowski 1964 and Pirenne-Delforge 1994: 403-408, 446-450 and p. 39 for the
Athenian altar.

5 Proclus In Alc. 182, 12ff. explains that individual men have only a small
portion of Nous. Hence they gather in order to deliberate on the common good. In
this way they join their sparks in one light. Hence tradition considers these
gatherings as holy, for they are divinely inspired (In Alc. 183, 20 &vBeov).

6 For the text of the fragmentary inscription, see SEG XXXVI (1986) p. 308, nr.
1039; for a discussion, see Pirenne-Delforge 1994: 449.

7 For Christians as atheists who move what should not be moved, see Saffrey
1975.
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vs. 4 1epov ... &yoApo
It is not clear what the agalma looked like. Demargne/Metziger 1967:
1406 speak of a statue (‘heiliges Standbild’) depicting Aphrodite and
Hephaistos. According to Saffrey 1994: 39 ‘Proclus avait vu une image
(peut-étre un bas-relief) représentant le marriage d’Aphrodite avec
Héphaistos.” To my mind, Hephaistos was probably not depicted.
Proclus says that Aphrodite was depicted with the symbols of her
marriage to Hephaistos, not with Hephaistos himself (vss. 5-6). Such
an agalma representing both Hephaistos and Aphrodite, would have
been unique. There is actually no undisputed example of the two
together in Greek art whatsoever.®

The agalma is called ‘holy’ (iepdg). This indicates that it was not a
piece of decorative sculpture (like a bas-relief), but a cultic statue
representing the deity and its protective powers. Such a statue
deserved worship in order to guarantee the enduring benevolence of
the deity, just as its removal implied the end of the divine pro-
tection.” Theurgy gave a new dimension to this old belief. Hermeias
In Phdr. 99, 14-16 writes about ‘human and merely technical theurgy
such as priests also use in the cults of statues (nepi 1 Oepaneiog TdV
ayaApdtov) by the law of the city and according to their native
customs.” This technical theurgy is the lowest sort of theurgy in
Sheppard’s triple division (see chapter IV § 4.3).10 It is not likely
these rites were intended as theurgical rites. Rather, Hermeias
interprets existing religious practice in theurgical terms.!! The fact
that the statue is said to hold symbola is an indication that Proclus
interprets this statue as part of theurgical practices, for symbola are
the essential ingredient in theurgy (see commentary to vs. 5 cOufoA’
£xov).

vs. 4 koo ntoleBpov

Probably Xanthos, the capital of Lycia, where Proclus spent his child-
hood, cf. commentary to vs. 3 natpidog Nuetépng.'2 For a description
of Xanthos, see Demargne/Metzger 1967: 1375fF.

8 Cf. R. Fleischer in the LIMC (Zirich/Munchen 1984) II, 1 p. 126f.

9 As may be illustrated by Proclus’ horror at the removal of the statue of Athena
(see commentary to vs. 3 Beo@pddpoveg fiyepovieg).

10 See Sheppard 1982: 218 on this passage from Hermeias.

11 As e.g. lamblichus does in the case of offerings (Myst. V 9) and Proclus in the
case of prayers (see chapter V § 2).

12 Cf. Demargne/Metzger 1967: 1406 ‘zweifellos in Xanthos.’
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Tr. 5-6: (a statue) with the symbols of the noeric marriage, / of the noeric
wedding of the fiery Hephaistos and Aphrodite Ourania;

vs. 5 oOufol’ &xov

Symbola can be a different things, ranging from material objects like
specific plants, stones and animals, to myths.!> Here mythical
symbolism is intended. Whatever the symbols may have been —
Proclus does not give any clue — they are supposed to refer to the
mythological wedding of Aphrodite to Hephaistos. Proclus believed
that this story hinted at a higher, concealed truth (see commentary to
vs. b voepolo Yo, VOEpAY DUEVOLOV).

It will be observed that in our discussion of mythological symbol-
ism, the reference was to texts, be it spoken or written. Statues were
considered as texts in another format. Their allegorical interpre-
tation was a common phenomenon, both in Chaldaean circles (for
which see Lewy 19782: 361ff.) and among the Neoplatonists. A
notable example in the latter category is Porphyry’s On Statues. Some
theologians, according to Porphyry, can read from statues things
concerning the gods as if they were books. The unlearned on the
contrary, regard the statues as pieces of wood and stone in the same
way as they would regard the written letters on monuments, on
tablets and in books as mere stones, pieces of wood and papyrus
(Porphyry On Statues 351F. ed. Smith).14

What exactly this statue was supposed to accomplish by means of
its symbola remains obscure. As has been explained, symbolical texts
could work in different ways. First, the study of symbolic myths was
supposed to yield divinely inspired wisdom, surpassing mere human
knowledge (see chapter VI § 2.2). Furthermore, the right use of
symbolic myth could help to accomplish something similar to which
the myth referred (see chapter V § 3.3.2). In this case we may per-
haps imagine the following: the myth refers to the fact that Aphrodite
is the cause of beauty in the material world in general (for which see
below). To worship a statue representing this story may result in an
existence that is as full of beauty as possible in the material realm,
e.g. because of excellence and a fine offspring (vss. 9-10).

13 See chapter IV § 4.4 for material symbola, and chapter V § 3.3 for myths as
symbola.

14 1t should be added that Porphyry does not connect these symbolical inter-
pretations to a theory of theurgy.
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vs. b voepolo YOOV, VOEP®DY Duevaimv

The marriage between the ugly Hephaistos and the beautiful Aphro-
dite is first attested in Od. 8, 266ff., which tells the story of Aphrodite’s
adultery with Ares, see also e.g. Apollonius Rhodius 3, 36-40, Nonnus
D. 29, 328-332. It is one of the stories for which Plato expels the poets
out of his ideal city (R. 390c6-7), and which Proclus subsequently
interprets symbolically in order to save Homer from Plato’s criticism
(see chapter VI § 2). For Proclus, the relations of Aphrodite with
both Hephaistos and Ares refer to the process of causation in the
material cosmos. Hephaistos is the demiurge of the material things,
Ares guarantees the existence of opposites in the universe. They both
co-operate with Aphrodite. On the works of Hephaistos she confers
beauty (x&AAog, cf. vs. 14 where Aphrodite is explicitly linked to
beauty), in the case of Ares she causes harmony and order between
opposites. Hephaistos is superior to Ares. The relation of Aphrodite
and Hephaistos is therefore more important than that of Aphrodite
with Ares. For that reason the myth presents Aphrodite as being
married to Hephaistos in accordance with the wish of Zeus, whereas
she commits adultery with Ares. For this interpretation, see Proclus In
RP. 1141, 1-143, 16, cf. In Tim. 1333, 2-4; I1 27, 16-28, 7.

The interpretation of the marriage of Aphrodite with Hephaistos
as two collaborating principles of causation does not stand on its
own. As a rule Proclus interprets all so-called holy marriages that way:

These links we may call, in philosophical language, interweavings; but
the theologians speak of them as ‘sacred marriages’ and of the

entities generated in common by them as ‘offspring’ (In Parm. I1 779,
19-21; trans. Morrow/Dillon 1987: 142).15

For ‘holy marriages’, see further Proclus In Tim. I 49, 12-16 with
Festugiére’s note to his translation (vol. I, p. 82, n. 2), In Crat. § 146
p- 83, 1-6, Theol. Plat. V 1, p. 9, 3-8, and Brisson, Cherlonneix et al.
1992: 266-267 for the concept of sacred marriages in Plato and its
subsequent development in the Platonic tradition.

The marriage of Aphrodite and Hephaistos is called ‘noeric’
(voepolo/voép@dv) to indicate that we have to interpret this marriage
as referring to a higher reality, cf. Proclus In RP1 82, 18-20: the tragic
and fictitious stories of myths refer to a noeric contemplation of the
classes of the gods’ (thv vogpav 1@v Belov yevdv Bewpiov).

15 ot o , . o, P C
kol ot PLA0GOQmC pEv Stamlokdc dvoudoelg, Beoloyikdg 8¢ yduovg iepove,
KOl TOG KOWVOIG 0OTMY GIOYEVVAGELG TOKOVG
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vs. 6 "Hooaiotov mupdevrog

Hephaistos, the smith among the gods, uses fire for his craft, see e.g.
1l. 18, 468ff. (Hephaistos fabricates Achilles’ new armour). He is thus
traditionally associated with fire (cf. the Homeric expression II. 9, 468
oAOE ‘Hoolotolo) and sometimes even called so, see e.g. Proclus In
Crat. § 85 p. 41, 15-6, cf. Orphic Hymn 66 (To Hephaistos) 1. The
expression returns (always first words of the verse) in Nonnus D. 2,
299; 10, 300; 27, 111; 29, 348.

In Proclus’ symbolical interpretation of the marriage of Aphrodite
and Hephaistos (see above), Hephaistos the smith is a demiurgic
powerl!® and fire is his instrument by means of which the material
substrate of the living beings is put into motion and made life-
producing.!?

vs. 6 Ovpaving "Agpoditng:
Ourania is a frequent epithet of Aphrodite in Greek cult.!® For that
reason I choose to capitalize it (pace Vogt).

Plato Smp. 180c1ff. (speech by Pausanias) famously distinguishes
Aphrodite Ourania, the motherless child of Ouranos, from Aphro-
dite Pandemos, the child of Zeus and Dione. In Plato, the latter has a
bad reputation: she is associated with the cheap love of shortlived
sexual relations. The former represents noble love. This distinction
between a good Aphrodite Ourania and a bad Aphrodite Pandemos
proved influential.!® However, this influence was not all-pervasive.
There are numerous examples of Aphrodite Pandemos as a respect-
able deity protecting the people of a city, not associated with sexual
licentiousness.20

16 fn Tim. 1 142, 20ff.: St uév odv THg dMNU0VPYIKAG E0TL GELPDLG, ... SHAOVOLY 01
Beoldyol yxolkebdovid Te adTOV Kol KIvoOVTO Thg VCOG Kol SAmg €pyoteyvitny
nopodidovreg.

17 In Tim. 1144, 3-5: Spyavov pév odv ‘Hoeaiotetdv €511 10 1p, VAN 8¢ 7 vii 816 10D
mupdg Kvoupévn kol {moyovodoo, ko’ Eovthy dmeyuyuévn.

18 For an inventory of the places where Aphrodite Ourania was worshipped in
Greece, see the minute study by Pirenne-Delforge 1994. The observation by Nilsson
1955: 20 that this epithet ist ‘hochst auffillig’ because no other god bears it apart
from one of the Muses, is incorrect (e.g. Pi. Fr. 30,1 ed. Maehler of Themis, Hdt. 6,
56 of Zeus, E. Hipp. 59f. of Artemis).

19 Pirenne-Delforge 1988: 145-148 lists e.g. Theocritus Epigram 13, 1 ed. Gow;
Artemidorus II, 37; Lucian Am. 37; Pausanias IX 16, 3-4; Himerius apud Photium
Bibl. 372b.

20 For the occurrence of titles Ourania and Pandemos in Greek cult and the
Platonic interpretation interpretation of them, see Pirenne-Delforge 1988.
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Proclus’ reception of the Platonic passage is interesting. He no-
where mentions Aphrodite Pandemos. Instead, he speaks of a pan-
demos lover only. Such a lover is a bad receiver of the good illumina-
tion of Love and subsequently gives himself over to a licentious life
(In Ale. 34, 12-35, 6). He dissociates this pandemos love from Aphro-
dite the daughter of Zeus and Dione. According to the discussion in
In Crat. § 183, pp. 109, 22-111, 20, she is no longer a disreputable
deity, but a demiurgic force who binds the things in the cosmos
together (cf. commentary to vs. 5 vogpoto YOUOL, VOEPDV DUEVAL®V).
Aphrodite the daughter of Ouranos, on the other hand, is the patron
of undefiled life, who separates the soul from the world of becoming
and leads it up to the noetic Beauty. They are two aspects of the same
principle, for they are unified with each other in respect of the
sameness of their hypostasis. This move to dissociate Aphrodite
Dionaia (Awwvoia), as he calls her, from the epithet Pandemos is
probably prompted by Proclus’ unwillingness to ascribe anything bad
to the gods.

In the light of the discussion of the passage from In Cratylum, it
seems a bit odd that Proclus here invokes Aphrodite as Ourania,
given the fact that he refers to Aphrodite as a demiurgic force, thus
to Aphrodite Dionaia. Perhaps Proclus does not necessarily take the
epithet Ourania to refer to the daughter of Ouranos, but to the
divine dwelling-place, the ouranos (cf. H. II 15), like the adjective
Olympic does in the next verse. In this context, it is perhaps telling
that nowhere else does Proclus call Aphrodite by her epithet
Ourania, not even in the above mentioned In Crat.-passage. On the
other hand, the Lycian Aphrodite has not only demiurgic qualities.
In vss. 14-15 she is invoked as the source of anagogic Love. It is
possible that since in this hymn both Aphrodites fuse, the epithet of
the daughter of Ouranos is transposed to Aphrodite Dionaia. This
fusion is facilitated by the fact that they share the same hypostasis.

Tr. 7-8: They also called this goddess ‘Olympian’, because of whose power
/ they often escaped the mortal-destroying poison of death, ...

vs. 7 xodi & Benv dvounvay "Oldumiov

The gods live on Mt. Olympos, hence they are often called
Olympians (e.g. Il. 1, 399). For Proclus, the Olympos is not so much
the top of a mountain as a symbol of the intelligible realm as
opposed to the world of matter, see H. VII 35-6.
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This epithet is hardly ever attested in connection with Aphrodite.
This hymn thus provides some interesting information concerning
the worship of Aphrodite Olympios. There are just two other known
instances of Aphrodite Olympios. From Tegea comes a herm with a
female head (second or first century BCE) dedicated to Aphrodite
Olympios.2! Pausanias III 12, 11 mentions a circular building in
Sparta containing statues of Zeus Olympios and Aphrodite Olym-
pios.2? Excavations have revealed the remains of this building, which
is dated around 600 BCE. It was situated at the so-called Zx1dg, the
place where the Spartans held their assembles. Pirenne-Delforge
1994: 196-7 supposes that the worship of these gods as Olympians at
this particular place was related to the political activities that went on
there. If she is right, this unusual epithet in connection with Aphro-
dite adds further weight to the suggestion that the statue set up by
the Lycian leaders celebrated Aphrodite as the patron of social
harmony (see commentary to vs. 3 Beoppaduoveg fiyepoviieg).

vs. 8  moAAdxt pgv Bavdrolo BpotoeBdpov Expuyov 16v
Aphrodite has often saved the lives of Proclus’ ancestors, as one may
expect from a patron deity of a city. The 10g they escaped can be two
things: either an arrow (scholion Bélog; Giordano 1957: 39 dardo
della morte) or poison (Saffrey 1994: 41 poison de la mort). Both
interpretations make sense. Ever since II. 1, 48 (peta &’ 10ov €nkev)
where Apollo strikes the Greeks with a plague by means of his arrows,
divine arrows signify sudden death for men, generally from disease
(Kirk 1985: 58). The dangers that the Lycians escaped are not speci-
fied. They can have been anything ranging from war to famine to
plagues. On the other hand, Proclus seems to use 16g and it deriva-
tives in the sense of ‘poison’ only: Dec. Dub. 61, 4ff. (cvvomoyevvaTon
taig &yidvoug 0 16¢), In RP. 11 75, 16f. (twva Conv Gvlov kol dypovTov
.. 100 xai onyewg); Decem. Dub. 42, 22, In RP. 11 322, 19: {ofoAo
(venomous animals); H. I, 41 {oAdyevtog (born of venom). I
therefore opt for the latter interpretation.

As discussed above (see commentary to vs. 4 1epov ... dyoAua),
Proclus did probably understand the statue as part of theurgical

21 Pirenni-Delforge 1994: 272, Nilsson 1955: 207 n.1.

22 See the discussion by Pirenne-Delforge 1994: 196-7 and Hitzig/Bluemner
1899: 778 who observe: ‘Wihrend bei Zeus der Beinahme sehr haifig ist, wird
Aphrodite als die himmlische sonst immer Urania genannt, noch in Xanthos nach
Procl. Hymn. V.’
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rituals. Such rituals could indeed save cities. Marinus Vita Procli § 28
reports that Proclus himself caused rain-falls in order to save Athens
from a severe drought and also proposed means to prevent
earthquakes because of his theurgical knowledge.

Tr. 9-11: ... they kept their eye fixed on excellence, a / firm, bright-
minded, race sprout up from the birth-achieving beds, / theirs was in every
way a calm, bountiful life.

vs. 9  £¢ 8 dpetnyv €xov dupa

Translations vary: Meunier 1935: 93 ‘leur regard était porté sur la
vertue’; Giordano 1957: 39 ‘ed avevano l’occhio alla virtli; Saffrey
1994: 41 ‘alors qu’ils visaient a la gloire.” The original denotation of
apet is ‘manliness’, a notion covering everything that is admired in a
man. Since in archaic culture a man’s qualities are literally non-
existent as long as they are not recognized by others, ‘glory’ and
apetn may coincide (Pfeijffer 1996: 133-135). From manly qualities
apetn becomes excellence as such. In a pregnant sense it is moral
excellence, hence virtue.

The Neoplatonic scale of virtues includes moral excellence, but
also e.g. physical excellence, as Marinus Vita Procli illustrates. This
biography, if not hagiography, of Proclus is modelled after the
Neoplatonic scala virtutum.?> Marinus starts with the physical aretai of
Proclus. He was endowed with exceptional sight and hearing, bodily
strength, physical beauty and health (Vita Procli § 2). In ascending
order, this form of excellence is followed by ethical (R8wai), social
(moMtikad), purifying (xoBaptikad), intellectual (Bewpntikad), theur-
gic (Beovpyikai) and superhuman (brep GvBpomov Hdn tetoyuévag)
aretai. About the last category Marinus chooses not to talk. In a some-
what different context, Proclus seems to suggest that this highest
form of excellence consists in becoming one, i.e. in becoming god,
for — as he explains — the One is God (In Tim. 11 111, 20).

Proclus does not seem to have a certain type of excellence in mind
here. Aphrodite inspires people with a love for what is beautiful and
good. This includes both fame and virtue. Hence the translation
‘excellence’ is preferable.

23 On the Vita Procli as a scala virtutum, see Blumenthal 1984 .
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vss. 9-10 ... tehecorydvav 8’ dnd AéxTpov
Eunedog dyloduntic dvactoybeoke yevéOAn,

One of Aphrodite’s traditional domains is birth and procreation, cf.
H. 11, 10-12. The Lycian offspring is said to be dyAaduntig (having
shining wisdom). In Homer and afterwards pfitig is associated with
cunning cleverness, see expressions like moAduntig ‘Odvoceis in
Homer and Pi. I 3/4, 65 ufitiv dAonné (a fox when it comes to
cleverness). Proclus, however, associates it explicitly with philoso-
phical wisdom. Athena as the god of Philosophy is called Métis by the
gods (In Tim. 1168, 8ff.). The intellect in the soul is considered as a
product of the divine Métis, which together with aporia produces the
desire (eros) to search for perfect knowledge.?*

The adjective teAecorydvog (achieving birth) is typical for late epic
Greek. It is only attested here, seventeen times in Nonnus, where it is
e.g. said of a marriage (D. 1, 398 and different deities, like Semele (D.
8, 198; 9,4) and Gaia (D. 27, 317). It occurs once in Orphic Hymn 53,
10, in the sense of ‘ripe’ as said of fruit (ediépoig kopnolol teleo-
crydvoic).

vs. 11 mavin & Nruddwpog énv Prototo yaknvn

The comparison of life to a sea voyage is exceedingly common in
Greek literature. Life, hard as it often can be, presents itself most of
the time as a dangerous, stormy sea. For the image of a troublesome
life as heavy seas, see e.g. In Tim. I 56, 28-57, 2 (with reference to
Stoic sources for the origin of the image) and Dec. Dub. 34, 9ff. For
this image, as well as its opposite (calm weather), in early Greek
poetry, see Steiner 1986: 66-70.

Proclus’ ancestors, on the contrary, enjoyed a calm sea (yoAnvn),
i.e. a smooth passage through a rich (nm6dwpog) life. For yaAnvn as a
life free of troubles, see e.g. Julian the Egyptian Anthologia Graeca 9,
445, 3 (év Brotoro yoAnvn), Damascius Vita Isid. Fr. 265 (p. 213): the
rich bequeathed their fortunes to the Academy which granted its
members the ool and yaAnvn necessary for the philosophical life.
Since philosophy prospers in such a calm and wealthy existence,
Proclus prays for it in his hymns (see H. VII 47, cf. H. VI 4-5) as does
Synesius (H. V (II) 79-80: katdyer xopwv Mndoov | Protdg
YOANVIOGOG).

24 See Proclus’ interpretation of Plato Symp. 203b1-c6 (how Penia got pregnant
of Eros) as developped in In Alc. 236, 6ff.
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As we have noted above, Proclus seems to interpret the statue of
Aphrodite as part of theurgical rites as practised for the benefit of the
city. Hermeias In Phdr. 96, 6ff. says of external theurgy,?® using the
nautical metaphor: (Theurgy) ‘by freeing our soul and body and
external possessions from troubling difficulties, furnishes us with a
smooth and happy passage through life (ebpolav kol evdopovioy
Kotel Tov Blov).’

Tr. 12-13: But do now accept our sacrifice of eloquence too, / for I myself
am also of Lycian blood.

vss. 12-13 kol uetépny vbrodéyvuco, ndtva, BunAnyv edering

Proclus prays that Aphrodite may accept (brnodéxvvco) his offering
too (xat), just as she did in case of the statue dedicated by Proclus’
ancestors. Cf. H. VII 5 for a similar phrase. The idea that a hymn is an
offering recurs in Synesius H. I (III) 10-11, who describes his hymn as
a ‘bloodless offering, a libation of words’ (énémv Aoifdg), for a
discussion see Vollenweider 1984: 40 and the reaction by Erler 1989:
108. For the same idea, cf. e.g. Pindar Fr. 86a ed. Snell-Maehler,
Callimachus Fr. 494 ed. Pfeiffer.

vs. 13 Avkilov yop 6o’ aluatdc elpt kol antdg

The Lycian Aphrodite should help Proclus just as she assisted
Proclus’ ancestors, for (ydp) he is a Lycian too and therefore there is
a bond of sympatheia between the goddess of the Lycians, and Proclus
the Lycian. For this sort of sympatheia, see chapter V § 3.2.

On Proclus’ Lycian background, cf. commentary on vs. 3 natpidog
nuetépne. Proclus celebrated his Lycian background in the epitaph
he composed for himself: IIpoxAog éy® yevopevov Avkiog yévog (Ep. 1,
1 ed. Vogt).

Tr. 14-15: And lift up my soul from the ugliness back again to the very
beautiful, / while it flees the deadly goad of earth-born desire.

vs. 14 yoymv 8 Gy dvdierpov an’ oioyeog ég moAL kdAAog

Aphrodite the Goddess of Love, leads the soul up towards noetic
Beauty (&g oAb kaAAog), away from the material realm (&n’ oio)eoc).
Cf. Plato Symp. 201a9f.: love is always for what is beautiful, never for

% External theurgy is the lowest kind of theurgy comparable to white magic, see
chapter IV § 4.3.
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what is ugly (xol €l 10010 0VT0g €xet, GAAo T1 0 "Epwg kdAhovg v ein
£pwg, aloyovg 8¢ 0l;).

Just as the divine world is characterized by Beauty, so is its oppo-
site, the material realm, by ugliness (aioy0q), see e.g. In Parm. IV 855,
21-3 ("Qg¢ yop N BAN kohod petéoye S1d 10 £180¢, 0VTM TO £100¢ 0GKOVG
dvendoOn S v YAnv- atn yop aioypd xai dcaAAc); In Tim. 1
175, 9f. (ot (sc. VAn) yop gotv f| g AANODC dmerpia kol TO
aioyog...). Ugliness is defined as unlimited in a negative sense.26
Matter, being unlimited because of the indeterminacy of its
essence,?” is thus ugliness par excellence.

vs. 15 ymyevéog Tpoguyodoay dhoitov olotpov épmiig
For the prayer not to fall victim to bad desires, see commentary to H.
II 21.

Ototpog is a vehement maddening goad of desire. In Plato it is e.g.
said of the lover who yearns for his beloved (Phdr. 240d1) and of the
man whose soul is ruled by its lowest part (R. 577¢2). In Proclus it is
the passion for things in the material realm: hence it is earth-born
(ymyevnc: cf. Plato Pol 271ab, cited by Proclus Theol. Plat. V 7, p. 27,
3f.). The souls that fall in love with the material realm subsequently
forget about the intelligible realm. Proclus considers this condition
of oblivion as the death of the soul (e.g. Mal. Subsist. 22, 10 ‘mors
enter’). Hence the adjective dloitog (deathly). For an expression of
the same idea, see Theol. Plat. V 24, p. 87, 24{1.: the gods stimulate our
faculties to think and contemplate the Forms, in order that the soul
‘is not destroyed (amoAntat), ‘submerged in the passions of the earth
(BartioBeioa xBovog oiotpoig) and the necessities of Nature’, as one
of the gods says (Chaldaean Oracle Fr. 114).” In In Alc. 98, 14,
Proclus describes the common lovers as ‘the lovers because of lust
and the goad of it’ (ot 81 thv émBoplov kol 1oV TadTNG oloTpov
¢paotol-). The divine lover, on the contrary, who has a sympatheia
towards intelligible Beauty, has mastered the earth-born and
chthonic way of life (ynyevdv kol xBoviev émitndevudrtov).

26 Proclus distinguishes between unlimited qua power and unlimited qua
number or size. Real being is unlimited in the first (positive) sense, matter in the
negative one. For the two sorts of infinitude, see EL § 86, pp. 78, 19-80, 14.

27 For matter being infinite and thus indeterminate, see e.g. EL § 94, p. 84, 21-
22.



VI. (YMNOZ KOINOZ 6EQN MHTPOX KAI EKATHX KAI TANOY)

Introduction

1. How many gods?

1.1 Introduction

How many gods are honoured in this hymn: two or three? All inter-
preters are unanimously convinced that there are two deities: Hecate
and Ianus-Zeus. For this reason the hymn is traditionally known as
the YMNOX KOINOX EKATHZ KAI IANOY. However, the hymn may
perhaps involve three gods: the Mother of the Gods (vs. 1), Hecate
(vs. 2), and Ianus-Zeus. This question does not come to the fore as
long as it is supposed that the Mother of the Gods is identical with
Hecate. But is she? As will be argued below, the Mother of the Gods
belongs — to Proclus’ mind at least — to the level of Nous. Hecate
on the other hand is presented in the Theologia Platonica as a product
of the former on the level of the hypercosmic gods (see chapter III
§2.2, Figure 1). In that case, we would have two different goddesses.
Then again, there is the possibility that the Mother of the Gods can
also be called Hecate, be it Hecate on the level of Nous, just as e.g.
Zeus appears at different levels of reality. Before we can make up our
mind, then, we should examine the nature of the Mother of the Gods
and Hecate in greater detail. This is all the more necessary since most
discussions of Hecate, the most prominent deity in theurgy, make a
terrible mess of things by assuming that there is just one Hecate and
that this Hecate is the World Soul.! As I will argue below, in the
Neoplatonic interpretation of Hecate at least, there are two Hecates,
neither of them being the World Soul.?

1.2 Rhea-Hecate, the Mother of the Gods
We start our examination of the nature of Hecate with the Neo-
platonic exegesis of Chaldaean Oracles Frr. 6 and 50. According to

! The notable exception is Brisson 2000: 145f. and 151.

2 For an attempt to prove that Hecate can be equated with the World Soul, see
Sarah Johnston 1990: 153-163. Much of her argument is based on Chaldaean
Oracles Frr. 51 and 52. As will be shown below, Proclus believes that these oracles
show that Hecate is the cause of soul, not that Hecate is soul herself.
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Chaldaean Oracles Fr. 6, there is ‘a girdle, a noeric membrane’ (Vre-
Coxmg Tig bunv voepds) between the two Fires, i.e. the first hidden
Intellect and the demiurgic Intellect. According to Fr. 50, it is Hecate
who holds the middle position (péocov ‘Exatng kévipov) between
these two Intellects or Fathers. It is therefore generally agreed that
this membrane is Hecate (see e.g. Majercik 1989: 143f.; Johnston
1990: 53f.; Des Places 19963: 124f. n. 1 to Fr. 6; Brisson 2000: 147 n. 93).

In the theology of the Neoplatonic school of Athens, these two
Intellects are Kronos, the pure Intellect, and Zeus, the Demiurgical
Intellect. Kronos, the middle goddess, and Zeus constitute the triad
of Nous (see chapter III § 2.2, Figure 1). Damascius does indeed call
the divine power between these two Hecate, see e.g. De Princip. 111 p.
158, 3ff. ed. Westerink-Combeés, In Parm. vol. I, p. 68, 4-7 ed.
Westerink-Combes, vol. I, p. 94, 16-18 ed. Westerink-Combeés. In
Proclus we lack a clear equation of this middle member of Nous with
Hecate. Proclus In Crat. § 171, p. 95, 18-23 seems to hint at such an
equation. There, however, Proclus discusses gods on the hypercosmic
and encosmic levels, not gods on the level of the Intellect. In order to
prove that Kronos is the pure Intellect, Proclus In Crat. § 107, p. 58,
18ff. cites Chaldaean Oracles Fr. 35, according to which Hecate leaps
forth from the Father, interpreted by Proclus as Kronos. Damascius
vol. II 133, 2-6 ed. Ruelle cites the same Chaldaean Oracle in a
discussion of a certain quality of the noeric triad.

Proclus himself identifies this middle goddess primarily with the
Orphic Rhea. Rhea is the Mother of the Gods, see my commentary to
vs. 1 Oedv pfitep, cf. Julian VIIL (On the Mother of the Gods) 159b. In his
extant works,? the most substantial treatment of Rhea is found in
Theol. Plat. V 11, pp. 35, 21-39, 24. Rhea is the centre (10 pécov
kévtpov) between Kronos and Zeus the Demiurge (Theol. Plat. V 11,
p. 36, 12-17). Proclus here paraphrases Chaldaean Oracles Fr. 50.
Although no mention of Hecate is made, this is another indication
that Proclus too, like Damascius, identifies the Orphic Rhea with the
Chaldaean Hecate. Together with Kronos, she produces the universal
classes of gods, including Zeus the Demiurge. For this reason, she is
celebrated as the Mother of Zeus (Theol. Plat. V 11, p. 35, 25f., p. 36,
22). Together with him she produces all classes of gods, both the
hypercosmic gods and the encosmic gods (7Theol. Plat. V 11, p. 38, 1-
26). She is truly the Mother of the Gods. In short, she is the life-

3 A book by Proclus on the theology of the Mother of the Gods is lost, see
below.
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giving source of the universe (Theol. Plat. V 11, p. 38, 17f. tqv 10V
6Aov Cwoyoviknv aitiav) and is for that reason often called
Cwoyovog ‘Péo (Theol. Plat. V 11, p. 36, 8).

Contrary to the general opinion, this Hecate/Rhea cannot be the
World Soul, as is already apparent from the place that Proclus assigns
to her in the heart of the triad of Nous. The World Soul is an
encosmic entity (/n Tim. I 290, 5) and for that reason inferior to
Rhea by far (see chapter III § 2.2, Figure 1). Moreover, Proclus In Tim.
IT 129, 22ff. makes Rhea the cause of Soul:

If Soul cannot be ranked among the first gods, nor among the last,
then we should give it a place in the middle. And we would do rightly
so, in order that it imitates even its very first causes. For the goddess
who is the cause of Soul holds also a place in the middle among the
gods — as the theologians too think — as a link between the two
Fathers (cuvoyoydg ovoo t@v 8o nétepwv), sending forth the life of
the Soul from her own flank (xai dmo T@®v €0vThHg Aoydvov v Thg

yoxfig mpotepévn Lomv).

The goddess who is the cause of Soul — and therefore is not Soul
itself, let alone an encosmic one like the World Soul — is Rhea-
Hecate. This can be inferred both from the fact that the goddess is
said to be a link between the two Fathers and from the fact that she
sends forth the life of the soul from her own flank. As for the first
indication, it seems evident that the Fathers mentioned are Kronos
and Zeus, whereas the ‘the theologians’ are probably the Chaldaean
sages and their oracles, especially Fr. 50 above (so Lewy 19782: 142 n.
283 and Festugiere In Tim. vol. III, p. 169, n. 2). The second one
contains a reference to Chaldaean Oracles Fr. 51 according to which
‘a great stream of the primordially-generated Soul’ pours forth from
the right flank of Hecate. Proclus In Tim. III 249, 12ff. identifies this
deity as ‘the universal life-giving goddess’ (| 5An {@oyovog Bedng),
‘the very great Rhea’.

As for Proclus’ devotion to Rhea, Marinus Vita Procli § 33 informs
us that Proclus was favoured by the Mother of the Gods. He prayed
much to her. She, in her turn, did much for him and revealed
important things on almost a daily basis. Proclus must have written a
book about her, ‘on the whole theology of this goddess,” which has
not been preserved. In what is sometimes supposed to be the remains
of Proclus’ house, archaeologists have found a relief of the Mother of
the Gods in a naiskos.*

4 The identification of this house, known to archaeologists as building Chi, is a
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1.3 Hecate on the level of the hypercosmic gods

Proclus Theol. Plat. VI 11, pp. 48, 1-55, 27 discusses the triad of Kore,
the triad of life-giving goddesses among the hypercosmic or leader-
gods that includes Hecate. This triad originates from the ‘life-giving
source that has obtained the middle centre between the two Fathers’
(Theol. Plat. VI 11, p. 48, 15f.; cf. Chaldaean Oracles Fr. 50) which we
can now easily recognize as Rhea-Hecate on the level of Nous. The
goddess is the monad causing this triad (Theol. Plat. VI 11, p. 48,
211f.).

According to Theol. Plat. VI 11, p. 50, 4-20, this triad has a double
causative function, comparable to that of Rhea-Hecate. Together with
Zeus (a god superior to her, like Kronos in the case of Rhea) she
produces the unique Demiurge of individual beings (tov €va
dnpovpov TV peptotdv),” whereas with Pluto (a god inferior to her,
like the Demiurge in the case of Rhea) she ensouls even the most
inferior things in the universe.

The members of this triad are, according to the Greek theo-
logians, Artemis Koriké, Persephone Koriké, and Athena Koriké;
according to the Barbarian theologians (i.e. the Chaldaean sages)
Hecate, Soul, and Virtue (&petn) (Theol. Plat. VI 11, p. 51, 19-28).
Saffrey-Westerink p. 152 n. 8 point out that this is a reference to
Chaldaean Oracles Frr. 51 and 52: according to Fr. 51 Soul streams
forth from Hecate’s right flank (see above), whereas according to Fr.
52, Virtue streams forth from her left. From this it should not be
concluded that Proclus interpreted these Chaldaean Oracles differ-
ently at different times. Rather one and the same text can be applied
to divinities of the same seira at different levels of reality, as for
example is done in the case of the myth of the winged charioteer
from the Phaedrus throughout books four, five, and six of the

matter of some debate. According to Alison Frantz 1988: 42-44, the find of the
above-mentioned relief focuses the identification of the house on Proclus himself,
given Marinus’ testimony (mentioned above) that Proclus kept this goddess in high
esteem. Her view is supported by other archaeologists, see e.g. Castrén 1994: 12
and Arja Karivieri 1994: 115-139, esp. p. 119 for the relief. The latter also points to
the find of a votive offering of a pig in the same building. It is suggested that it was
offered to the Mother of the Gods, see pp. 132-138. However attractive the idea
may be that we have located Proclus’ house, it should be stressed that the
identification of building Chi with the house of Proclus is just an hypothesis, not a
matter of fact.

5 Note that this is not the Demiurge, for the latter is the Demiurge of universal
things (1®v 6Awv). For the four different Demiurges in Proclus, see Opsomer,
forthcoming.
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Theologia Platonica. In the case of Hecate, she produces Soul on the
level of Hecate-Rhea, whereas Hecate on the level of the leader-gods
contains the source of soul and produces them.®

We observe that Hecate too cannot be the World Soul for, as was
noted above, the World Soul is encosmic whereas Hecate is an
hypercosmic deity and therefore superior to the former.

Proclus appears to have had a special relationship with this
Hecate. He remarks that this deity, whom the Barbarians (i.e. the
Chaldaeans) call awful and fearful, ‘is for us the greatest’ (7heol. Plat.
VI 11, p. 53, 25ff.). Marinus informs us that Proclus, after he had
gone through the Chaldaean purificatory rites, conversed with lumi-
nous apparitions of Hecate. Such was eye-witnessed by others. Proclus
recorded these events in a special book now lost (Marinus Vita Procli §

28).

1.4 The goddesses of H. VI
It seems to me to be highly unlikely that the ‘Mother of the Gods’ (vs.
1) is not Rhea. Proclus very consistently identifies the Mother of the
Gods with Rhea. Since, as we have seen, Rhea produces the universal
classes of gods as well as the hypercosmic and encosmic gods,
whereas Hecate on the level of the hypercosmic gods especially
produces the partial souls, it is the former who is the best candidate
for the title ‘Mother of the Gods’. It also makes good sense that she is
invoked together with Zeus the Demiurge,” for she is his mother and
together with him, she produces the hypercosmic and encosmic
gods.

Now, is this Mother of the Gods a goddess other than Hecate in vs.
2? I am inclined to think so. First, there is the fact that Proclus seems
to prefer not to call Rhea Hecate, as for example Damascius does.
Second there is the epithet tpoBOpatog (vs. 2). This epithet implies
that this Hecate is inferior to another deity (see commentary ad loc.),
most likely to be either the Mother of the Gods or Zeus. In either
case, Hecate cannot be the Mother of the Gods. The fact that Zeus
and hypercosmic Hecate are invoked in the same hymn is
understandable, given the fact that they work together in the creation
of the one Demiurge of individual things.

6 Cf. Theol. Plat. VI 11 p. 54, 8-15.
7 That the Zeus invoked in H. VI is the Demiurge appears from the epithets in
vs. 3, see commentary ad loc.
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The fact that both the Mother of the Gods and Hecate are invoked
in one hymn does not come as a surprise either. Not only is Rhea, the
Mother of the Gods, the monad of the triad of Kore, but what is
more, monad and triad are closely connected. Kore, in so far as she
works together with Zeus, ‘remains in the house of her mother (i.e.
Rhea), which the latter prepared for her, a house in inaccessible
regions, transcending the universe.” Proclus, who identifies Rhea with
Demeter,® here refers to the Eleusinian mysteries, according to which
Kore dwells during one half of the year with her mother Demeter in
the realm of the gods (Theol. Plat. VI 11 p. 50, 4-20).7

To conclude then, it is not only likely that this hymn is directed to
three gods, it also makes sense, for these are three divinities with a
very close relationship to each other.

2. Rhea, Hecate, and Zeus

2.1 Rhea, the Mother of the Gods

Rhea, the Mother of the Gods, belongs to the race of the Titans.
Kronos fathered by her the Olympian gods Hestia, Demeter, Hera,
Hades, Poseidon, and Zeus (see e.g. Hesiod Th. 453-458), hence she
is called the Mother of the Gods (cf. vs. 1). Kronos, fearing that his
children would overthrow him, swallowed them, with the exception
of Zeus. Rhea smuggled the latter away to the island of Crete. There
he grew up, eventually overcame his father and rescued his brothers
and sisters. According to the Orphic theologies, which attribute a
place of prominence to Rhea, Zeus fathers Persephone-Kore by her
(see West 1983: 93ff.). We note that Proclus appears to follow closely
the traditional mythological accounts in his treatment of Rhea, Zeus
and Kore as outlined above.

In the course of time, Rhea — often accompanied by savage
animals like lions and wolves — was identified with a good many
powerful maternal goddesses who presided over mystery rites, notably
Cybele (for whom see commentary to H. I 25) as does Julian Or. VIII
(On the Mother of the Gods), and Demeter (see West 1983: 93f.); for
other identifications see Francoise Gury LIMC VII, 1 1994: 628-629.

8 Julian Or. VIII (On the Mother of the Gods) 159b too equates the Mother of the
Gods with Demeter and connects her with the Eleusinian mysteries (173b-d). For
the relation between Hecate and Demeter and Persephone, see below § 2.2 Hecate.

9 This is of course in accordance with Proclus’ general rule that everything that
emanates from its cause somehow remains in it, see EL § 30, p. 34, 12-27.
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Rhea is celebrated in Orphic Hymn 14, whereas Homeric Hymn 14 and
Orphic Hymn 27 address the Mother of the Gods as does Julian in his
prose hymn Or. VIII (On the Mother of the Gods) .

2.2 Hecate'?

Hecate is a goddess of boundaries. She stands guard not only at cross-
roads and doorways, but also at the dividing line between life and
death. She is the mistress of souls, whom she guides in both
directions across this line. It is in this function that the Homeric Hymn
to Demeter mentions her: she is witness to the descent of Persephone,
the daughter of Demeter, in Hades and her return to the living
daylight (Johnston 1990: 21-28). Since she holds power over souls
and daemons, she is a patron deity of magicians (Johnston 1990: 143-
148).

The theurgists assign an important role to her. She is supposed to
aid them in different ways. She controls the iynx-daemons, beings
that constitute the link between the celestial and terrestial realms.
The theurgists need these daemons for their ascent towards the
celestial realm (Johnston 1990: 90-110). They appear to the theurgist
to instruct him about the construction and operation of the cosmos,
necessary knowledge for successful theurgy (Johnston 1990: 111-133).
Johnston (1990) argues that Hecate’s prominence can be explained
by the fact that she is the World Soul, and for that reason the
mediating entity par excellence between our world and that of the
gods. As I have argued above, this identification does not work.
However, even if Hecate is not the World Soul, Proclus seems to
consider her as a mediating force.

Hecate in her pre-theurgical manifestation is celebrated by Hesiod
Th. 411-452 and Orphic Hymn 1.

2.3 Zeus'

Zeus hardly needs any introduction. When we concentrate on his
traditional features that are of importance for this hymn, we note the
following: Zeus is the most powerful among the Olympian gods
and therefore their king (cf. vs. 3: Zeus is the hailed as the supreme
god). He is in the Homeric phrase ‘father of men and gods.” The

10" On Hecate, see especially the monograph by Johnston 1990.
11 On Zeus, see e.g. Burkert 1985: 125-131; F. Graf DDD 1995: 1758-1771, F.
Graf OCD 1996%: 1636-1638.



supremacy of Zeus is highlighted in the short Homeric Hymn 23.
Because of this, he becomes the all-embracing god of the universe.
Zeus is all things or at least the cause of all things. This tendency of
what is sometimes called ‘Zeus-monotheism’ culminates in Stoic
speculations about Zeus as the Logos permeating the universe.
Cleanthes celebrates this Zeus in his famous hymn. For the Athenian
Neoplatonists, Zeus may not be the most important deity, but he is
still the Demiurge of this universe all the same. As the most powerful
god, he is the saviour par excellence (cf. the prayers for salvation in
this hymn), as is apparent from the Orphic Hymns 15, 19 and 20 in his

COMMENTARY

honour.

10.

15.

Text

Xoipe, Oedv pfjtep, toAvadvoue, kalAryéveOle -
xoip’, ‘Bxdn mpoBipone, peyosBevéc. dALY kol odtog
xolp’, "lave mpondtop, Zeb dobite: xolp’, Ynote Zed.

tevyete & alyAeccay Euod Biotolo mopeinv
Bp1Bouévny dryoboict, kokdc 8 dnelordvete vodooug
gk pebéav, yoynv 8¢ mepi yBovi popyaivovcay
£hket’ €yepovoorot kabnpouévny tedetfiot.

vod, Mtopou, ddte xeipoa, Beoppadéoc te kedehBouvg
det&até pot yaréovti. dog 8’ épitinov dBpfcm,
kvavéng 80ev £ott puyely kokdtnTa YevEBANG.

vot, Altopat, 80te yelpal, Kol DUETEPOLTIY ANTOLG
Opuov &g evoefing pe neddooate KekUn®TOL.

xoipe, Oedv piitep, molvdvope, kodAryéveOie -
xoip’, ‘Exdrrn npoBdpone, peyosBevéc. dAAL kol odTdg
xoip’, "love mpondtop, Zed &pbite- yoip’, Yrnate Zed.

Translation
Hail, Mother of Gods, many-named, with fair off-spring blest.

Hail, porch-dwelling Hecate, of great strength. But you too,
hail, forefather Ianus, Zeus imperishable; hail, supreme Zeus.
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Make the course of my life radiant,
5. weighed down with good things, but drive the evil diseases
from my limbs; attract my soul, now madly raging around the
earth,
once it has been purified through the intellect-awaking rites.
Yea, I beg you, give your hand, and show me, as one in need,
the paths revealed by the gods. I will observe the precious light,
10. from which comes the possibility to flee the misery of dark birth.
Yea, I beg you, give me your hand, and with your winds bring me
to the harbour of piety, exhausted as I am.

Hail, Mother of Gods, many-named, with fair off-spring blest.
Hail, porch-dwelling Hecate, of great strength. But you too,
15. hail, forefather Ianus, Zeus imperishable; hail, supreme Zeus.

Structure

The hymn can be divided into three parts: (1) vss. 1-3 invocation of
the Mother of the Gods, Hecate, and Ianus-Zeus (2) vss. 4-12 contain
the requests to these gods (3) vss. 13-5 are a verbatim repetition of the
invocation. As Saffrey 1994: 43 observes the structure of this hymn
differs from Proclus’ other hymns because of this ring-composition.
Remarkably enough, there is no argument given why Hecate and
Zeus should hear his prayer.

Commentary

Tr. 1-2: Hail, Mother of Gods, who has many names, blessed with fair off-
spring. / Hail, porch-dwelling Hecate, of great strength.

vs. 1 yaipe

The dominant concern of all Greek hymns is to establish a notion of
xGpig between the suppliant and the gods, i.e. a relation of reciprocal
pleasure and goodwill. For that reason, many hymns begin and end
with yolpe. It is much stronger than just ‘hail’ or ‘farewell’ (rather
‘take pleasure in this hymn’) and is part of the general concern of
the hymnist to please the gods (Race 1982: 8f.).
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vs. 1 Oedv pfitep

For Proclus, the Mother of the Gods (uftnp tdv Bedv) is Rhea (i.e.
Rhea-Hecate on the level of Nous), see e.g. In Tim. 111 179, 9f.; In RP.
I 137, 7ff. and 138, 16 (Hera imitating the Mother of the Gods is a
second-degree Rhea and a partial Rhea). For the identification of
Rhea with the Mother of the Gods by the Neoplatonists, cf. Julian Or.
VII (On the Mother of the Gods) 159b. For the expression, cf.
Homeric Hymn 14 (to the Mother of the Gods) 1: Mntépo pot névtev
e Bedv névtov 1 dvBpdnwv; Orphic Hymn 14 (to Rhea) 9: uptnp pév
e Bedv NdE Bvntov avBpodrwv; Orphic Hymn 27 (to the Mother of the
Gods) 1: Bedv ufitep, tpoge névtwv; Orphic Hymn 41 (to mother
Antaia'2) Homeric Hymn 30 (to Gaia) 17: Xaipe, Oedv unmp.

vs. 1  moAvavope

For the adjective toAvdvupog in Greek hymns, see commentary to H.
IT 1. For Rhea being called noAvavvopog cf. Orphic Hymn 27 (to the
Mother of the Gods) 5.

vs. 1 wxodAryéveOle-
An appropriate, if rare, epithet of the mother of the Demiurge, the
universal, the hypercosmic and encosmic gods.

vs. 2 ‘Exdan
For a discussion of Rhea, see the introduction to this hymn.

vs. 2 mpoBipoue
The adjective npoBbpatog (porch-dwelling) is only attested in
connection with Artemis in Orphic Hymn 2 (to Prothyreia-Artemis) 4,
12 and Hecate in this hymn. This need not be coincidence. Artemis is
often identified with Hecate in the Greek tradition. Rudhardt 1991:
274f. argues that the play with epithets in Orphic Hymn 2 shows that its
composer identified Artemis indeed with Hecate. Why the Orphic
hymnist invokes Artemis as porch-dwelling does not become clear
from the hymn. Perhaps we should think of Artemis in the function
of some guardian god of the household.

Proclus apparently borrows the expression from Plato Phlb. 64c1-3:
the qualities of beauty, truth, and symmetry stand in the porch of the
good (tolg 100 dyoBod mpoBipoig). Proclus interprets this in

12" Mother Antaia is the Demeter of the Eleusinian mysteries as is apparent from
the the hymn. For Proclus, the Eleusinian Demeter is Rhea, see Introduction § 1.4.
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accordance with his theory of causation.!® Of the products of a cause,
some remain in their cause, others emanate. Of the latter, the
entities first to emanate ‘are posted as it were in the ‘prothyria’ of the
gods,!* i.e. the porches,” (velut in prothyris (id est proforiis) deorum
ordinatus) announcing their cause which remains inaccessible (in
abditis) (De mal. subs. 14, 15-18). Hecate holds that position in
relation to Rhea. As we have seen in the introduction § 1.4, Rhea
inhabits ‘a house in inaccessible regions (év afdroig), transcending
the universe.” The triad of Kore proceeds directly from this monad
and — as the source of the individual souls — forms the link between
us and the intelligible world.

vs. 2 ueyocBevég

A frequent epithet in connection with gods from archaic times
onwards (e.g. Bacchylides Dith. 17, 67 of Zeus) especially in the
Orphic Hymns e.g. 12, 1 (Heracles), 13, 2 (Kronos), 65, 1 (Ares).

Tr. 2-3: But you yourself too, / hail, lanus, forefather imperishable Zeus;
hail, supreme Zeus.

vs. 3 Tlave

The invocation of Ianus is remarkable. It is a Roman deity in whom
neither the Greek Neoplatonists nor the Chaldaean nor Orphic
traditions take any demonstrable interest. It may serve to illustrate
Proclus’ famous remark that a philosopher should be the hierophantés
of the whole world, worshipping all divinities (Marinus Vita Procli §
19).

In the Roman pantheon, Ianus is the double-faced god of doors
and gates. He controls the beginning of things.!> We can only
speculate about the reason why Proclus equates him with Zeus the
Demiurge (for Zeus as the Demiurge, cf. commentary to vs. 3 Ynote
Zgv). From Augustine Civ. D. VIII 9 we learn that the difference
between Jupiter (i.e. the Roman equivalent of the Greek Zeus) and
Ianus is an insignificant one. It should be kept in mind, however, that
Augustine tries to show that there is no real distinction for polemical

13 On the metaphysical interpretation of the Philebus by the Neoplatonists, see
Van Riel 1997, volume 2.

14 The expression ‘prothyria of the gods’ perhaps takes it origin from Homeric
Hymn 4 (to Hermes) 384: 146’ dBovdrtov edxdounto tpobipaic.

15 On lanus, see e.g. K. Thraede RAC XVI 1259-1282; F. Graf Neue Pauly 5, 858-
861; N. Purcell OCD 19963: '792.
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purposes against paganism. All the same, Macrobius Sat. 1 9, 14
(citing an ancient poem of the first century BCE) describes Ianus in a
way which makes him resemble Zeus the Demiurge, the supreme god
in the cosmos: Ianus is the god of gods (deus deorum) who is the
creator and ruler of everything (qui cuncta fingit eadem regit).

There may be yet another reason for Ianus to appear here. lanus
functions as the porter of the heavenly court, not unlike Hecate
Prothyraios. Hecate is said to dwell in the porch of her mother’s
palace because she is the link between the inaccessible divine world
of Rhea and this world (see commentary to vs. 2 mpoBipaue).
Ianus/Zeus the Demiurge is likewise a divinity on the border between
the intelligible world to which Rhea too belongs, and this world of
which he is the creator.

Furthermore, both Hecate and Ianus were traditionally portrayed
with more than one face, Hecate in order to be better equipped to
watch the cross-roads, Ianus in order to keep an eye on what goes on
both inside and outside the house. This similarity in appearance did
not escape the ancient poets.!® The Neoplatonists in their turn
attached a special meaning to this traditional representation. A divin-
ity that is double-faced (Gugupdéoonog) looks on the one hand up-
wards to higher realities and on the other hand downwards to lower
entities. An example is the World Soul: the Soul receives on the one
hand the emanations of the intelligible world and on the other steers
the universe and is therefore called duginpoconog, (Proclus In Tim. 11
130, 23 and 246, 19). Interestingly enough, the same word is used as
an equivalent of the Latin bifrons in connection with Ianus (Plu. Num.
19, 11). In the case of Ianus, these two faces fit well with his role as
Demiurge. The Demiurge has to look into two different directions:
upwards in order contemplate the Forms, downwards in order to
create the cosmos after the example of the Forms. Damascius calls
Hecate likewise apeupoconog (De Princip. 1 315, 20 ed. Ruelle; In
Parm. 11 152, 23 ed. Ruelle). This has been observed by several
scholars (Lewy 19782: 94 n. 111, Majercik 1989: 211, Johnston 1990:
59-60), who go, however, astray in their interpretation: they assume
that Hecate is the duginpécsonog World Soul. This is not the case. As
has been argued in the introduction to this hymn, Hecate cannot be
the World Soul. What is more, Damascius speaks about Rhea-Hecate,

16 See e.g. Ovid (Fast. 1 133-144), who has lanus explain that he, as the porter of
the gods (caelestis ianitor aulae), has two faces, like Hecate has three, lest he should
lose time by twisting his neck.
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the centre between the two Fathers. Be this as it may, the idea in
Damascius is the same: Hecate directs her gaze both upwards to
Kronos and downwards to her son Zeus. Evidence for Hecate
apeinpéconog on the level of the hypercosmic gods is absent, but
here too we can think of the same sort of explanation: she looks both
upwards to Rhea and downwards to the things she imbues with life.

vs. 3 mpondrwp
If an entity is a npondtop (forefather) of another, this means that it is
an indirect cause higher than the direct cause of the entity of which it
is the forefather. Proclus In Parm. 1 674, 28ff. gives the following
example: angels are superior to daemons. They are, so to speak, the
fathers of the daemons, whereas the gods who fathered the angels are
in their turn the forefathers (npondtopec) of the daemons. In the
same way Proclus calls the One the forefather of the souls rather than
their father, since their direct cause is situated at the level of Nous
(Theol. Plat. 111 1, p. 5, 13ff. v @divo 1OV yux®dVv v €xovotv del 10D
TOVTIOV TOTPOG Kol TPomdtopos), cf. note Saffrey-Westerink ad loc., see
also Marie C. van der Kolf/v. Geisau P. W. XXIII 756-7 s.v. Propator.
According to Plato Ti. 41a7ff. (cf. Proclus In Tim. III 197, 26ff.) the
Demiurge leaves the task of the creation of three mortal species
(birds, terrestrial animals and water-animals) to the younger gods. As
Proclus In Tim. III 225, 26-226, 18 explains, these mortal beings are
created because of the Demiurge (bn” 00T0V), but not directly by him
(80 avtov). The Demiurge is therefore a ‘forefather’ in the sense just
discussed. Proclus does not explicitly mention this interpretation of
the Demiurge as forefather, but a parallel may be found in the
Hermetic corpus which influenced Iamblichus. In Corpus Herm. Exc.
IT A 13 ed. Festugiére III, p. 7, the creator of the planets (cf. Plato’s
Demiurge) is called ‘npondtop’, whereas the sun is considered as the
only demiurge after him, who takes care of this world (ibid. 14). The
creating god is also called ‘npondrwp’ in Kore Kosmou 10. Like Plato’s
Demiurge, he leaves the creation of mortal beings to lesser gods,
whom he addresses in a speech not unlike the one in the Timaeus
(0.c. 19). Tamblichus Myst. VIII 4, p. 267, 3 mentions this npondtop as
the Demiurge who, according to the Hermetic tradition, comes
before another lower demiurge, the sun. The fact that Proclus In
Tim. IIT 227, 28-30 too grants king Helios pride of place among the
younger demiurgic gods perhaps indicates that he too was aware of
these Hermetic theories in one form or another.
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vs. 3 Zeb Gbute-

The Greek gods are immortal, hence G¢Bitog (imperishable), see e.g.
Homeric Hymn 4 (to Hermes) 325f.: the Olympian gods are d0avortot
3¢ Gobutot. For Zeus &¢Bitog, see e.g. Pindar P. 4, 291; the Orphic
theogony apud Eusebius PE 3, 9, 2, 3; Orphic Hymns 15 (to Zeus) 1:
Z£% Gpbire.

For a Neoplatonist like Proclus to be imperishable is a quality of
the intelligible realm of the gods as opposed to our world of becom-
ing and passing away, see e.g. Proclus In Parm. III 800, 25 (Chaldaean
Oracles Fr. 37) : our cosmos is modelled after a voepov tnov &gBitov.
Proclus In Tim. II 82, 16 quotes an Orphic text (Fr. 168, 17 ed. Kern)
which assigns this quality to the Zeus/the Demiurge:’... the sages of
Greece do not refuse to say about the demiurge himself: his royal
intellect, without deceit, is imperishable aether (&@0Bitog aibhp)’ etc.

vs. 3 VYmote Zed

Already in Homer, Ynatog is a standard epithet of Zeus as the king of
the Olympians gods, see e.g. Il. 5, 756; 17, 339; 19, 258; Od. 19, 303;
20, 230; 24, 473. Proclus In Tim. 1 316, 4ff. discusses this Homeric
formula: the fact that Homer calls Zeus ‘the highest of the rulers’
(Vratov xpewdviov, see I1. 8, 31; Od. 1, 45 and 81; 24, 473) and ‘the
Father of men and gods’ throughout the whole of his poetry’ indi-
cates that for him Zeus is the Demiurge on the level of Nous. As we
have seen (chapter III § 2.2, Figure 1), Proclus distinguishes between
many different manifestations of Zeus at different levels of reality all
engaged in demiurgic activities. The adjective Ynatog indicates that
this is the supreme Demiurge on the level of Nous: ‘but since he (this
demiurge) is the most important of the demiurges, he is honoured as
‘the highest of the rulers’ (Ynatov kpeldviov) by the one (Homer),
and ‘the best of the causes’ by the other (Plato Ti. 29a5f.)’ (Proclus
In Tim. 1, 333, 18).

Tr. 4-6: Make the course of my life radiant, / weighed down with good
things, but drive the evil diseases / from my limbs;

vs. 4 1elyete & aiyAeccav uod Bidtoto mopeiny

For prayers that the gods may direct the course of Proclus’ life, see H.
IT 19. Proclus asks for a radiant (oiyAneig) course of life, i.e. a
glorious one (cf. L.-S.-. s.v. alyAn 3). Prayers for glory are common in
the hymns, see H. I43;1II, 17; VII 48.



266 YMNOZ KOINOZ OEQN MHTPOZ KAI EKATHX KAI TANOY

vs. 5. BpiBouévny dryeBolict

A prayer for a life weighed down with good things (&y084) is especial-
ly appropriate in a hymn to the Mother of the Gods. According to
Orphic Hymns 27 (to the Mother of the Gods) 9f., people call her
0AB0d0TIG (giver of prosperity), ‘because you bestow on men all
manner of gifts (ravtoiov dyoddv ddpa).’

These good things may range from divine illumination to good
parents,!7 although only the spiritual goods like good contact with
the gods and illumination really matter to the philosopher, whereas
others, the worldly goods, like fame, richness, political power and the
like should be of only shallow interest to him. Here, the intended
dyoBd seem especially to be the worldly goods that may befall
someone during his life. It is only after the prayer for health (vss. 5-6)
that Proclus turns to spiritual goods (the salvation of the soul). As we
have observed already (chapter V § 5), Proclus believed that the
participation in theurgical rites (cf. vs. 7) was not just spiritually
beneficent, but also yielded external goods and we find him often
praying for them.

vss. 56 xoudg & dmedadvere vodooug | Ek pebéawv

On Proclus’ prayers for health in general, see the commentary on H.
I, 42. Cousin 1864: 1321 n.1 (cf. Vogt 1957: 74) suggests that Proclus
alludes here to arthritis. According to Marinus Vita Procli § 31,
Proclus feared that he had inherited his father’s illness (f] ToV TotpoOg
&pBpitig vooog) when he suffered pain of that kind in the prime of
his life. The gods sent him a sign that he did not have to worry: a
sparrow lifted the bandage from his aching foot when he was lying on
his bed. He remained, however, anxious about it. Subsequently, a
stranger (apparently the god Asclepius) came from Epidaurus and
kissed his legs. From then on he did not fear the disease anymore nor
did he ever suffer any pain of that sort again. Such a biographical
interpretation is of course tempting, although it must remain a
hypothesis. Praying for health is, after all, a convention in hymns.!® In
H.1, 42 e.g. Proclus prays for health for the body (copa) as a whole.
Moreover, the peBéa in this hymn may just be a poetical pars pro toto
for body, as is the case in the oracle on the fate of Plotinus’ soul:
‘pebéwv d¢ modveroicPolo kvdonod | pecduevog...” (Porph. Vita Plot.

17 See Marinus Vita Procli § 34 who sums up all good things in Proclus’ life
including these.
18 See KeyBner 1932: 113-116.
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22, 25f. ‘you swam swiftly from the roaring surge of the body’, trans.
Armstrong),!? cf. the scholion ad. loc.: (¢x peBéwv) dmd TdV évtog T 10D
cwpartog (Vogt 1957: 39).

Tr. 6-7: attract my soul, which now madly rages around the earth, / once
it has been purified through the intellect-awaking rites.

vs. 6 yoynv 8¢ nepi xBovi popyoivovoay

The soul goes around the material realm (nepi xBovi) like a madman
(uopyaivw). The verb is used in Homer 1. 5, 882 (hapax) by Ares to
describe Diomedes’ onslaughts on the gods who side with the Tro-
jans. According to the ancient scholia, it is a synonym of paivesfou,
nopotvew.20 It is the bad type of madness — as opposed to the
divinely inspired forms of madness — that befalls the descended soul
that forgets about the intelligible world and becomes completely
obsessed by the material world (see commentary to H. III 9 rnept
KA potot poveloon).

vs. 7 Ehker’ éyepovborot keBnpoauévny teletfiot.

For intellect-awaking rites that elevate the soul away from the
material world to the realm of the gods, see commentary to H. III 4;
H. IV 3-4. In this case, Proclus may have at least three different teke-
7ol in mind. First, there are those of the Mother of the Gods/Rhea;
second, the Chaldaean rites in which Hecate has a prominent posi-
tion. Third, Proclus identifies Rhea with Demeter and Hecate with
Kore, and subsequently links them to the Eleusinian mysteries (see
Introduction § 1.4). All these rites were, at least to Proclus’ under-
standing, concerned with the elevation and salvation of the human
soul.

Tr. 8-9: Yea, I beg you, give your hand, and show me, as one in need, the
paths / revealed by the gods. I will observe the precious light, ...

vs. 8 vad, Altopon

A traditional phrase in Greek prayers, see e.g. Anthologia Graeca 5,
165, 2 (Meleager); 7, 569, 1 (Agathias Scholasticus) ; 16, 240, 4 (Phili-
pus); Nonnus D. 1, 134; 2, 152; 4, 173 etc.; cf. Proclus H. VII 45.

19" The word does not occur often in Neoplatonic writers: one time in Proclus
and Porphyry and in a quotation from Homer in Olympiodorus In Phd. 10, 2, 7.
20 See e.g. Eust. Commentarii 11 222, 16 ed. Van der Valk; Hsch. entry p260-261.
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vs. 8  d0te yelpa

The helping hand of the gods is a common place in classical
literature, see e.g. Seneca Ep. 73, 16; Apul. Met. XI 25 (Vollenweider
1985: 51).

Proclus assigns to it a special function in the ascent of the human
soul, as appears from his interpretation of Plato Parm. 126a3:
Adeimantus taking Cephalus by the hand (Aafoévteg tig xerpog).
Cephalus, Proclus explains, is a soul that wishes to ascend and
therefore needs the help of attendant daemons, represented in the
Parm. by Adeimantus, Glaucon, and Antiphon. When Plato has
Adeimantus stretching out his hand (xeipa te 0péyel) to Cephalus, it
symbolizes the divine order that confers power on the souls that wish
to move upwards: ‘for hands are symbols of powers (ol yop xeipeg
ovuPolra duviuewg eiol)’ (Proclus In Parm. 1 666, 21-667, 2). This
interpretation of hands as anagogic powers fits well in the context of
this hymn, for vss. 6-12 are a request for the elevation of Proclus’ soul
to the divine realm. The image is recurrent in Neoplatonic circles,
see e.g. Hermeias In Phdr. 1, 4-5: Socrates came as the benefactor of
the human race, stretching out his hand to everyone and turning
everyone to philosophy (ndot yelpoag opéyov kol €nt @rhocoiov
npotpenduevons). Synesius H. IX (I) 122-127 too offers an interesting
parallel for vss. 8-10: “The Father will appear next to you, while
stretching out his hands (xelpag opeyvig). For a forth-going ray (tig
axtic; cf. vs. 9: paog €ptripnov) will illuminate the way (xotoddpyetl pev
draprovg; cf. vs. 8: Beoppadéog kehevBovg) and open for you the
noetic plain, the principle of beauty.” Cf. also Synesius H. II (IV) 296:
v 8¢ yelpa 8idov.

Proclus ascribes the symbolism of hands as divine powers to
Chaldaean sources, see In Crat. § 176, p. 101, 26-28 (= Fr. 210c
Chaldaean Oracles ed. Majercik): the sons of the theurgists call the
demiurgic powers (dnuiovpyikalg duvapesty) ‘hands’ (xelpog), cf.
Theol. Plat. VI 12, p. 64, 3-16 and In RPII 252, 14ff. (divine hands as
demiurgic powers).

vs. 8  Beoppadéag te kehevBoug

The gods reveal paths to the human souls that wish to escape the
realm of matter, see commentary to H. III 13; H. IV 14. The word
kélevBog here is an equivalent to the dtponitdg/dtpands in the latter
two cases. For kéAevBog as a path to god, see Synesius H. IX (I) 115:
Blessed is he, who, having endured a lot of hardship, has finally seen
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the depth of the divine light, ‘after he has walked the paths of Nous’
(émBaog voov keheBav).

Proclus normally uses kéAevBog either (1) when quoting Euripides
Troad. 887-888 dydew kedevBw (the silent way) to express the way in
which the gods work (e.g. Theol. Plat. 115, p. 75, 7; Theol. Plat. IV 14,
p- 45, 3; In RP1I 227, 4) or the unnoticed transitions from one topic
to another which an author makes in his presentation (In Tim. I 398,
18, In Parm. IV 865, 12) or (2) in a quotation from Parmenides’
poem (In Parm. VI 1078, 1; In Tim. 1 345, 22). These uses are not
relevant here.

vs. 9  potyotéovtt

The human soul, incapable of escaping the material realm, is in need
of the divine helping hand. The phrase calls to mind Od. 3, 48:
navteg 8¢ Béwv yatéovs’ dvBporot, perhaps intentionally so, for the
verses 10-12 contain a series of reminiscences of the Odyssey

vs. 9 @dog & épitiuov dBpfHicm

On the role of light in Proclus, see commentary on H. I 40. Since this
light is supposed to bring about the salvation of the soul, it is called
‘precious’ (épitipog), as it is called ‘holy’ elsewhere (H. I 40; III 15; IV
6; VII 31, 33). This adjective occurs only here in Proclus.

Tr. 10-12: ... from which comes the possibility to flee the misery of dark
birth. / Yea, I beg you, give me your hand, and bring me, exhausted as I
am, to the harbour of piety with your winds.

vss. 102 xvavéng 80ev £ot1 puyely kokdtnTa YevEOANG.
vai, Altopon, 80te xelpo, Kol DUETEPOISY ANTONG
Opuov £¢ evoefing pe neddooate KEKUN®TO.

1. Introduction: Neoplatonic allegorical interpretations of the Odyssey

In vss. 10-12 Proclus appears to compare his situation in the material
world to that of the wandering Odysseus in Homer’s Odyssey by means
of a series of expressions taken from Homer. This is in line with
Proclus’ global allegorical interpretation of the adventures of Odys-
seus. According to this exegesis, Odysseus represents the human soul
that wanders around through the realm of matter, until it finally
learns to escape from it and reach its homeland, the safe harbour of
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Nous (see chapter III § 4.3, especially T. 3.5). This interpretation of
the adventures of Odysseus as an allegory of the fortunes of the soul
was by no means an original invention of Proclus’.?! Pépin (1982) has
examined the tradition of philosophical interpretations of Odysseus.
He distinguishes between the interpretations of the Stoics and the
Cynics on the one hand, and those of the Pythagoreans and Plato-
nists on the other. The latter restrict themselves to the maritime
adventures in the Odyssey, whereas the former also take the exploits of
Odysseus in the [liad into account. Moreover, the latter offer a meta-
physical reading of the tales (the wandering soul trying to reach the
transcendent world), whereas the former see Odysseus as some kind
of Stoic or Cynic sage, who resists all kinds of emotional affections.
Examples of the Neoplatonic interpretation may be found in Ploti-
nus, the oracle in Porphyry Vita Plotini (for both see below), Porphyry
De Antro 34-35, and Hermeias In Phdr. 214, 4-24. For the Neoplatonic
interpretation of the Odyssey, cf. also Lamberton 1986. An interpreta-
tion comparable to the Neoplatonic one occurs in various contempo-
rary Christian writers (for which see Pépin 1982: 10-14).

2. commentary vss. 10-12

rvavéng 80ev 6Tt euYely KokdTnTo YEVEOANC

The world of becoming (yevéBAn) harms our soul, see commentary
on H. I 30-1. For that reason we should seek to flee from it. The use
of the word ¢uyelv is significant in the present allegorical context.
There are two possible Homeric sources for it. A first possibility is /1.
2, 140: gevymuev v vnuol @IANY €g matpida yalov:. It is quoted
completely out of context in Plotinus Enn. 16 [1] 8, 12-21:

This would be a truer advice: ‘Let us fly to our dear country’
(Pedyouev o @AV é¢ natpide). What then is our way of escape, and
how are we to find it? We shall put out to sea, as Odysseus did, from
the witch Circe or Calypso — as the poet says (I think with a hidden
meaning) — and was not content to stay though he had delights of
the eyes and lived among much beauty of sense. Our country from
which we came is there, our Father is there (trans. Armstrong).

Here, ‘our country’ is the intelligible realm from which we originate
and to which we seek to return once the spell of the bewitching
material world has been broken. The same Homeric verse is alluded

21 As Moutsopoulos 1984: 179 claims.
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to several times by Clement of Alexandria Protrept. XII 118, 1-4, once
more in the context of an allegorical interpretation of the Odyssey
(see Pépin 1982: 10-11). As Pépin 1982: 15 observes, the quotation in
Plotinus has as its background a memory of the famous ‘flight’ of
Plato’s Tht. 176a: yp1 évOévde éxeioe pedyev.

A second possibility is Od. 5, 414: ...xo1l o0 g u’ €oTt nodecot |
GTAUEVOL GUPOTEPOLCT KOl £kQLYEely kokdtnte. In this case, the
context of the quotation is relevant: Once Odysseus had left Calypso
and had put out to sea (cf. Plotinus), Poseidon sent a storm. Odys-
seus has been shipwrecked and is now in danger of being crushed
against the rocks and cliffs. It is the same passage to which the oracle
in Porphyry’s Vita Plotini 22, 25-27 (cf. Brisson et al. 1992: 579f. for
commentary) alludes when it describes the hardship that Plotinus’
soul had to face in this material world.

The realm of matter is characterized by darkness (kvavéog, dark-
blue, black), cf. commentary to H. IV 3. Perhaps xvovéog is intended
to refer to the colour of the sea. In Homer, it is not primarily the
colour of the sea, although Poseidon is called xvavoyottng (e.g. Il
20, 144; Od. 9, 563), perhaps in reference to the dark blue of the sea
(L.-S.J.). Proclus In Tim. 1 190, 1f. offers this explanation, which
shows that for Proclus this is indeed the colour of the sea.

’ ’ ’ ~
vad, Atopoat, 8ote yetpo
See commentary to vs. 8.

KO DUETEPOLOLY BNTONG

Favourable aftot (winds) push forth real ships in Homer (e.g. Od. 9,
139). In allegorical contexts it is the divine favour that influences the
voyage through life of the soul. In the oracle in Porphyry Vita Plotini
c. 22, 47 the heavenly assembly of the gods breeds forth friendly
winds (opfyvpwy ... | Sopovinv épatoioty dvamveiovoov dftag) to the
soul of Plotinus, although it should be noted that they do so after
Plotinus has left the sea of material life. The allegorical Odysseus of
Clement of Alexandria escapes the menace of the Sirens and Charyb-
dis aided by a heavenly wind (rvebpo odpdviov), which turns out to
be the Holy Spirit (Pépin 1982: 10-11). Lewy 19782: 366 seems to
have missed the maritime background here completely when he
translates ‘bear me ... upon your wings to the harbour of piety.’
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Spuov £ evoefing

The harbour (6ppog) is the final destination for the wandering soul,
providing it with rest and refuge after all the perils it has gone
through. For Proclus, the soul finds rest in the Demiurgic Nous, to
which he refers as the ‘paternal harbour’ (0 matpikog 0ppog), which
has been discussed at length in chapter III § 4.3.

The paternal harbour is the reward for a life of piety (eboePia),
i.e. a life directed towards the intelligible in which one has tried to
steer free as much as possible from the realm of matter and the rofn
that go with it. See e.g. Proclus In Tim. III 274, 20ff.: Zeus the
Demiurge engraves laws in the souls. According to these laws, the bad
souls go to a dark place (éni 10 oxotewdv cf. vs. 10 kvavéng yevéOAng)
devoid of god, whereas the pious (evcePng) soul goes to heaven
(elg ovpavov). The descent away from the harbour, to a secondary
level on the other hand is an act of impiety (&céBeio In Parm. V 1030,
19).

LLE ...KEKUTDTOL
Odysseus too is exhausted after his long voyage. When in Od. 10, 28f.
Ithaca comes into sight, Odysseus, who has been steering the ship for
nine days and nights, falls asleep (vs. 31 £v0’ éue uév yAvkvg Hnvog
éniAube kexundto). The same verse recurs later on in Od. 13, 282 (in
a story in which Odysseus tries to fool Athena into believing that he is
actually from Crete and that he incidentally ended up at Ithaca).
Proclus probably had the first instance in mind when he composed
this verse. Admittedly, the similarity seems to be only superficial, but
we have to take the context of the quotation into consideration.
Because Odysseus fell asleep, he did not observe that his comrades
opened the bag containing the winds. As a result, he was blown out of
course, away from his fatherland. Sleep, in Neoplatonist allegorical
idiom, means that one forgets about one’s divine origin to which one
must strive to return and that one’s noeric processes come to a halt
(Proclus In RP. 11 350, 26ff. with a reference to Od. 24, 2ft.). The
opposite, the awaking of nous, i.e., turning our attention to the intel-
ligible world, results in our salvation, cf. vs. 7 the intellect-awaking
rites. Contrary to the real Odysseus, the oracle in Porphyry Vita Plotini
20, 40 says about the Odysseus who is Plotinus: ‘Sweet sleep never
held your eyes.” As a result, he ‘saw many fair sights which are hard
for human seekers after wisdom to see.” What Proclus hopes for,
then, is that — contrary to the tired Odysseus, who was so exhausted
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that he was overcome by sleep and thus missed his destination — he
himself stays awake and reaches the harbour safe and sound.

Tr. 13-5: Hail, Mother of Gods, who has many names, blessed with fair off-
spring. / Hail, porch-dwelling Hecate, of great strength. But you yourself too,
/ hail, lanus, forefather, imperishable Zeus; hail, supreme Zeus.

For vvs. 13-15 (a literal repetition of vss. 1-3) see commentary on vss.
1-3.



VII. (EIZ AGHNAN IIOAYMHTIN)

Introduction!

According to Greek mythology, the virgin goddess Athena was born
fully armoured from the head of her father Zeus. Later authors,
including Proclus (cf. commentary to vss. 1-2), associate this birth
with the fact that Athena is the goddess of wisdom. This explanation
cannot be correct, since for the early Greeks it is the diaphragm
rather than the head that is the seat of right thinking (Burkert 1985:
138f£.).

Athena’s weaponry included helmet, lance and spear (cf. vss. 3-4).
It hints at her fundamental task: the protection of cities. For that
reason her temple is frequently the central sanctuary of a city on the
acropolis, notably in Athens (cf. vs. 21), but also elsewhere, e.g.
Argos, Sparta, and Ilion (see Burkert 1985: 140; Graf DDD 1995: 217).
As a warrior Athena is the opposite of Ares. Whereas the latter is all
brawn and no brain, Athena, the goddess of practical intelligence
and cleverness, not only inspires the warriors with courage, but also
helps them to think out ruses (cf. vss. 49-50).

Athena does not apply her cleverness to the works of war only, but
also to the handicrafts. She invented e.g. the art of weaving, but also
that of shipbuilding (she constructed the Argo for Jason), built the
first chariot and fabricated the first bridle. Hence she is celebrated as
Ergane, worker (cf. vss. 19-20).

Athena is remarkable for the fact that she is always near her
protégés, like Odysseus, Heracles and Achilles (Burkert 1985: 141).
Proclus airs the same sentiments of a close contact with Athena when
he declares himself to be hers (vs. 42).

If anywhere, it was especially in Athens that Athena was wor-
shipped. Whether the city was called after the goddess or vice versa,
there must have been a close relation between the two from the
earliest times onwards, as appears from the myths concerning the
origin of Athens and the Athenians. As for the Athenians, Hephaistos

' On Athena in general, see e.g. W. Kraus, RAC vol. I 870-881; Burkert 1985:
139-143; Graf DDD 1995: 216-222; F. Graf Der Neue Pauly I1 160-166.
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once tried in vain to rape Athena (cf. vss. 9-10). In the process he
spilt his seed on her. She wiped it away so that it fell on Attic soil.
From this the race of the Athenians sprouted up. Attica itself came
into the possession of Athena after a fierce contest with Poseidon. In
this contest she presented Athens with the cultivated olive-tree (cf.
vss. 23-30). Athena’s bond with the city of Athens was expressed
especially by the magnificent Parthenon with its famous statue of an
armed Athena by Pheidias as well as by various festivals, notably the
Panathenaia (see for Athenian festivals in honour of Athena e.g. Graf
DDD 1995: 2129-221). The special association of Athens with Athena
of which Proclus’ hymn testifies was still generally felt in late
Antiquity. The celebration of the Panathenaia continued well into
the fifth century ck, whereas it was only in Proclus’ own days that the
cult statue of Athens was shipped to Byzantium.

The Homeric Hymns 11 and 28 and Orphic Hymn 32 to Athena
square with the sketch of her given above. All hymns stress her
belligerent character, especially Homeric Hymn 11. Homeric Hymn 28
focuses on the birth of Athena from the head of Zeus, also alluded to
in Orphic Hymn 32. Orphic Hymn 32 is the only one of the three that
alludes to Athena as the deity of practical intelligence.

Text

KADO1 pev, aiytdyoto Aog téxog, T yeverhipog
myfig éknpobopodoa kol dkpotdng Gnd oephig:
dpoevéBupe, pépaont, peyacbevéc, dPpiuondtpn,
[MoAAdg, Tprroyévero, dopuocde, xpvoeorAng,
5. xkéxhobi- déxvuoo & Yuvov £depovt, Tdtvia, Buud,
und’ adtwg dvépolotv udv mote udbov édomg,
N coeing netdooca OeootiBéog nuledvorg
kol yBovimv Sapdcoca Benudyo edAa Trydviov -
1 t60ov ‘Heoiotolo Adatopévolo puyodco
10. rmopBeving épvAatog efg ddduovto xaAvdy -
1 kpadinv £66MG0G AUIGTOALEVLTOV BVOKTOG
0i0épog év yodhoiot ueprlopévou note Bdiyov
TuthAvov Yo xepot, mdpeg OE € ToTpl PEPOVGOL,
Sopa. véog BovAfiowy LI’ GppNToIoT TOKHOG
15. éx Zepéng mepl kdopov dvnPron Atovucog:
¢ médexve, Mpeto Topov Tpobédvuvo kdpnvo
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novdeprode ‘Exding nobéwv, nivnoe yevéOiny -
1| kpditog fipoo cepvov éyepo1fpdtmv dpetdav
1 Blotov kéouncog SAov ToAveldéct Té valg

20. dnuioepyeinv voepnv yoyaioct farodco
N Myec diepomdAno ko’ bythdporo koAdvng,
ovuPolov Gxpotdtng ueydAng oo, motvia, celpiic:
1 x00va Botidverpay Epidao, untépa BiPAwy,
notpokactyvitolo Bincauévn tébov ipdv,

25. obvoua &’ dotel ddkag Exev 6éo kol ppévag £cOAdg:
&vBo pudymg apidniov Yo cELPOV oVpeog Bkpov
ofjuo kol dyrydvolsty dvePAdotooag Elainy,
g0t émi Kexponidnot Moceddmvog dpmyi
pvpiov €k mdvroro kukduevov HAvbe kDo,

30. mévta toAveloicBoioty £oig peébporsty ndocov.

KADO1 pev, i pdog bryvov dracTpdnToNso TPOSHOTOL -
80¢ 8¢ pot SAProv Spuov dhwopéve Tepl yolow,

30¢ wuxfi 9dog Gryvov ar’ eviépov oéo pHbov

Kol 6oQiny kol Epwto LEvog & Eumvevcov Epmtt

35. to66dt10v KOl Tolov, doov yBovimv dimd kdAmwv
ad €pdon mpog "Ohvumov ¢ iBea mortpog fog.
el 8¢ T1g aumAoxin pe koxt Piotoro doudler—

0180, Yéip, dog moAAfiotv EpixBopon dALoBey EAAIG
npn&eotv oy dciong, Tog fHAttov depovi Buud—,

40. TAabt, pethiydPovde, saduPpote, undé p édong
pryedovaig [Mowoiow EAmp kol kOpuo yevésBor
keluevoy év damédoioty, dt1 Te0¢ ebyouat elvort.
do¢ yviowg uelémv otobepnv kol drfuov’ vyeiny,
GOPKOTOKAV O AnéAove TKp®V dyeAdouote voOo oV,

45. vat, Altopat, Booideto, kol auPpocin oo xeipl
TGOV OANV KoKOTNTO LEAOVEmV 0dVVAwmY.
80¢ Prote TAmovTL yoAnvidmvTog dntog,
téxvo, AExoc, kKALog, GAPov, Evepochvny épatetviy,
ne1fd, stopvAiny eiding, véov dyxvlopntny,

50. xdptog &’ GvtiPioiot, tpoedpinv &vi Aoolg.
kéihobr, 1ékAvb’, dvocoo - moAdAMGTOC 8¢ 6° 1kdvm
xpetol avoykoin - ob 8¢ peiliyov odog bdoyec.

Departures from ed. Vogt: 17 noaBéov nivnee; 38 noAdoiow (see Vogt 1957P: 377
Korrekturzusatz) .
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Translation

Hearken to me, child of aegis-bearing Zeus, sprung forth

from the paternal source and from the top of your series,

male-spirited, shield-bearing, of great strength, from a mighty
sire,

Pallas, Tritogeneia, lance-brandisher, golden-helmeted,

hearken; accept this hymn, mistress, with a kind spirit,

do not just leave my words at the mercy of the winds,

you, who opened the gates of wisdom trodden by the gods,

and overcame the tribe of the earthly Giants which fought the
gods;

you, who guarded the unconquerable girdle of your virginity

by fleeing the desire of the amorous Hephaistos;

you, who saved the heart, as yet unchopped,

of lord Bacchus in the vault of heaven, when he was once divided
up

by the hands of the Titans, and brought it to his father,

in order that, through the ineffable wishes of his begetter,

a new Dionysus would grow again from Semele around the cos-
mos;

your axe, by cutting off at the roots the heads of all-seeing
Hecate’s

animals of passions, put asleep the process of becoming;

you, who loved the revered power of the mortal-awaking virtues;

you, who adorned our whole life with many kinds of skills

by casting noeric craftsmanship into souls;

you, who obtained the Acropolis on the high-crested hill,

a symbol, mistress, of the top of your great series;

you who loved the man-feeding land, mother of books,

strongly resisting the holy desire of your father’s brother,

and granted the city to have your name and noble mind —

there, under the top edge of the mountain, you made an olive-
tree

sprout up as manifest sign of that battle for posterity too,

when an immense gulf stirred up from the sea

came upon the children of Cecrops, directed by Poseidon,

lashing all things with its loud-roaring streams.



278 EIZ AOGHNAN ITOAYMHTIN

Hearken to me you, from whose face flashes forth holy light.
Give me, as I am roaming around the earth, a blessed harbour,
give my soul holy light from your sacred myths,
and wisdom, and love. Breathe into my love
35. a power so great and of such a kind that it pulls me up back again
from the vaults of matter to Olympus, into the abode of your
father.
And if some grievous error in my life overpowers me
— for I know how I am buffeted by many and various unholy
actions
from different sides, offences which I committed with a foolish
spirit —,
40. be gracious, mild-counselling goddess, preserver of mortals
do not let me become prey and spoil for the horrible Punish-
ments
lying on the ground, since I profess to belong to you.
Give steady and propitious health to my limbs,
and drive the herds of bitter, flesh-wasting illnesses away,
45. yes, I beg you, my queen, and stop with your immortal hand
the entire misery of black pains.
Give calm winds to the voyage of my life,
children, a spouse, fame, happiness, lovely joy,
persuasion, conversations with friends, nimble wit,
50. power against my enemies, a place of prominence among the
people.
Hearken, hearken, mistress. I come to you in deep supplication,
through pressing necessity. And you, lend me a gentle ear.

Structure

This hymn can be divided into four parts: I the invocation (vss. 1-6),
II the aretology (vss. 7-30), III the petition (vss. 32-50), and IV a final
invocation (vss. 51-2). The petition begins and ends with an
invocation (vs. 31 and vs. 51). Each time (vs. 1, 31, 51) the invocation
begins with kKAD0/kéxAvOL. In vs. 5 ké€kAvbt serves to split invocation 1
into two sections: 1.1 the invocation of Athena (vss. 1-4) and 1.2 an
appeal for her benevolent attention (vss. 5-6). This appeal is repeated
in section IV (vs. 52). Section 1.1 can be subdivided in I.1.a (vss. 1-2):
Athena addressed as the child of Zeus, being a traditional way of
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opening a prayer, see vs. 1 with my commentary, and I.1.b (vss. 2-4): a
series of epithets and names referring to qualities and attributes of
Athena, once more a traditional feature from Homer onwards.?

Section II is an aretology on Athena, consisting of eight cola,
which each start with a relative pronoun.? The function of this
argument is to give Athena the reasons why she should answer the
prayers in section IIT (the petition). First (vss. 7-20), she is very
powerful, as is apparent from mythology (e.g. her fights with the
Giants and the Titans); second (vss. 21-30), she has a special bond
with Attica. Therefore, the implied reasoning is, she can help and she
should help an Athenian citizen who honours her.

Section III starts off with a renewed invocation. It can be divided
into three parts, which all start with 30¢:

III.1 Vss. 32-6: prayers for spiritual goods. This section can be divi-
ded into (a) a positive formulation (lead me to the heavens,
give me illumination), and (b) a negative formulation (do
not let me be overcome by the opposing forces of matter).

II1.2 Vss. 37-42: prayers for physical health.

III.3 Vss. 43-6: prayers for external goods.

Section IV ends the hymn with a last appeal on Athena to listen to
Proclus’ prayers.

Date Of Composition

The hymn provides some indications for its date of composition.
There is a close resemblance between the treatment of Athena in this
hymn and In Tim. 1 157, 27-169, 21, which ends in a prose hymn to
her. This resemblance will be pointed out on different occasions in
the commentary. We can, I think, safely assume that the date of the
In Tim. is a terminus post quem for this hymn, because the hymn
presupposes a profound study of the Timaeus. According to Marinus
Vita Procli § 13, Proclus finished the In Tim. at the age of twenty eight.
He was born around 412,% so the In Tim. can be dated around 440.

2 Norden 1913: 171 citing II. 5, 455 as a Homeric example.

3 Norden 1913: 171-172 analyses this section at length as an example of the Du-
Relativstil.

4 For the date of Proclus’ birth see chapter 1 § 1.
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From the hymn we can infer that the Athenian acropolis was still
dedicated to the worship of Athena. It commemorates the fact that
Athena was once allotted the acropolis (vss. 21-22). If the Christians
had already put an end to the cult of Athena at that place, this is a
painful reminder for Athena of the glory that had been hers, and for
that reason an inappropriate element in a hymn that celebrates her.
The addition kal dyryévoiowy (vs. 27, see my commentary ad loc.) too
indicates that Athena was still worshipped on the acropolis. We know
that Athena was banned from the acropolis in Proclus’ own days. At
the time that the Christians moved the statue of Athena from the
Parthenon, Athena appeared to Proclus in a dream and instructed
him to prepare his house to receive her (Marinus Vita Procli § 31).
Saffrey-Westerink Theol. Plat. vol. I 1968: xx111 n. 1 presume that this
happened about 470, which is thus the terminus ante quem.

I suggest that the actual date of composition is much closer to 440
than to 470. A prayer for wife and children (vs. 49) seems to be one
made by a young man, not by an older one (in 470, Proclus would
have been about 58 years old).

Commentary

Tr. 1-2: Hearken to me, child of aegis-bearing Zeus, sprung forth / from
the paternal sowrce and from the top of your series, / ...

vss. 12 KADOT{ pev, aiyidyoto Awdg téxog, 1) yeveriipog
g éxnpobopodoa kol dkpotdng dmod celptic:

The phrase x¥A001 pev, aiyidyoro Aldg téxog at the beginning of a
prayer to Athena is a Homeric formula, see II. 10, 278; Od. 4, 762; 6,
324. In Homer, the description aiyidyxoto Aog téxog (child of the
aegis-bearing Zeus) refers always to Athena (e.g. Il 1, 202; 2, 157; 5,
115). It reflects the special relationship between Zeus and Athena.
Although Zeus is (in)famous for having an abundant off-spring,
Athena appears in Homer and elsewhere as Zeus’ favourite child.
The reason for this is that he is more than just her father, since
Athena was born from the head of Zeus.

The two opening verses of this hymn refer to the Neoplatonic alle-
gorical interpretation of this spectacular birth in terms of causation.
As we have seen (chapter III § 4.2), Zeus the Demiurge contains in
himself all the causes in an unified way. These causes emanate from
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him separated from each other. The first phase of the emanation of
these causes as separate entities are the leader-gods, to whom Athena
belongs. These leader-gods stand thus each at the head of their series
(for the term oeipd/series, cf. also commentary to H. I 18). For Zeus
the Demiurge as a inyn (source), see e.g. In Tim. 1 319, 5: the highest
point in every series has the quality of a source (naong 8¢ oelpag 10
axpotatov nnyolov éoti), and the Demiurge must therefore be such
source (®ote Gvdykn mnyaiov elvot ToVToV TOV dNuiovpydv).

Athena is said to spring forth from Zeus (éknpoBopodoa). The verb
éxBpooko recurs in Proclus In Parm. 111 800, 23 in a quotation from
the Chaldaean Oracles (Fr. 37): the ‘Intellect of the Father’ (i.e. pure
Nous or Kronos, the top of the paternal triad, see chapter III § 2.2,
Figure 1) shoots forth the Forms. They all spring forth from one
source (nnyfig 8¢ widg &mo naoon £E€Bopov). The verb is stronger than
the more neutral rpotéval (to emanate), as is also indicated by the
fact that in Oracle Fr. 37 the Intellect of the Father ‘shoots forth’
(éppoile) the Forms that spring from him. In the case of Athena, this
idea of a powerful causation is very appropriate, given the fact that
she was not born as a defenceless little child, like the young Dionysus
(see vss. 11-15), but as an energetic, fierce warrior from her father’s
head.

Tr. 3-5: ...man-spirited, shield-bearing, of great strength, daughter from a
mighty sire, Pallas, / Tritogeneia, lance-brandisher, golden-helmeted, /
hearken;

vs. 3 GpoevobBuoue

The adjective is attested only once more, in Nonnus D. 34, 352 in
connection with the Maenads, who in their fury do not behave like
women at all (ko dpoevéBupov dvéyknv Motvddec NALGEavTO, TéAY
&’ éyévovto yuvaikeg). The heavily armed warrior Athena (spear,
helmet, shield) too behaves much like a man. Cf. Orphic Hymn 32 (to
Athena) 10: you are both of a male and female nature (Gponv pev kol
BiAvg Eoug).

vs. 3 @époom, ueyocBevéc, OPpruondtpn

Proclus In Tim. 1 156, 31ff. refers with approval to Iamblichus’
interpretation of the fact Athena is usually depicted with a shield and
a spear (Gomic avtig eENnAwtot kot 86pv kot v tolg aydApoot; cf. H.
VII 3 ¢époont and vs. 4 dopvocode). According to Tamblichus, the
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shield represents the powers by means of which the divine stays
unaffected (dnoBeg) and pure (&ypoavtov). The lances are the powers
by means of which the divine spreads through the cosmos and acts
upon it without touching it, i.e. without being polluted by the
material realm. For Athena remaining pure, see vss. 9-10 with my
commentary. For the martial appearance of Athena in general and
the epithet 0Bpipondtpn, see commentary on vs. 4 ITaAAGC.

vs. 4 TMaAldg

According to Proclus In Crat. § 185, p. 111, 26ff. the names Pallas and
Athena refer to two different powers (duvapeig) of the same deity. As
a protective (ppovpntikdg) power, she prevents matter from mingling
together with the immaterial universals (Tnv pev dypoviov UAGTT-
ovoav TV TéEv TV SAwv Kol GkaToydvictov bro Thg VANG), as a
perfecting (teleciovpyodg) power she fills everything with noeric light
and turns everything towards its cause. For that reason, Socrates
(Plato Ti. 24c7f.) celebrates her as a ‘lover of war and wisdom’. In the
same way, he refers to her in the same passage from the Cratylus
(406dff.) as Pallas in so far as she is a protective power and as Athena
is so far as she is a perfecting power. In Orphic mythology, Proclus
notes, the protective power Pallas is armed with ‘fiery weapons’ (In
Crat. p. 112, 20: 101G éunvplotg 6nAoLg).

Proclus returns to the description of Athena as ‘lover of war and
wisdom’ in Theol. Plat. VI 11, pp. 52, 24-53, 2 and of course in his
commentary to the Timaeus. There he explains that:

(Athena) is a lover of war, in so far as she maintains the oppositions
in the universe® and in so far as she is an inflexible and relentless
deity. Therefore, she keeps Dionysus undefiled, fights the Giants
together with her father Zeus, moves the aegis on her own accord,
without orders from Zeus, and throws her lance, ‘by means of which she

overcomes the rows of heroes, against whom the daughter of a mighty sire
(0Bprpomatpn) bears a grudge (11. 8, 390, Od. 1, 100).’6

Most elements of Pallas the warrior recur in the first part of the
hymn: the myth of the Titans and young Dionysus (vss. 11-15), the

5 Le. she prevents the intelligible Forms and matter from mixing with each

other.

6 In Tim. I 168, 14ff.: p1hondlepog 8¢ g TOG EVOVTIOGELG TOG &V Tolg OAotg
cuvéyovoo kol ig &dduacTog kKol dpeiiixtog Bedg: 810 kol o@let pev tov Atdvucov
aypavrov, kotorywvileton 8¢ Tovg Tyavtog pnetd tod ratpdg, povn 8¢ adtn v alyido
Kvel un tod Adg Tpootattovtos kol T d0puv TpoPéPAntal, ‘Td dauvnot oTiyog
avdpdv Npowv, Toictv te kotésoetal OPpipondtpn.’



COMMENTARY 283

battle against the Giants (vs. 8), her lance (vs. 4), and the fact that
she is a child of a mighty father (vs. 3: 0Bpipondtpn). For that reason,
the goddess is invoked at this point of the hymn by the name of
Pallas, not as Athena.

vs. 4 Tpuroyévera
Athena is traditionally called Tpitoyéveia, see e.g. Homer 1. 4, 515;
Od. 3, 378; Hesiod Th. 895; Hom. Hymn 28 (to Athena) 4; Orph. Hymn
32 (to Athena) 13. The precise meaning of the epithet has been dis-
puted. Taillardat 1995 seems to offer the correct explanation, when
he interprets it as ‘first-born’ (the meaning of tpito- having changed
over time from ‘third’ into a synonym with ‘oldest’, ‘first’).” He
argues convincingly that this must be the meaning of the epithet at
least in Hesiod Th. 895: Athena is the first and only child of Zeus and
his first wife Métis, hence she is tprtoyéveia, Zeus’ first born child.
Proclus In Tim. 1 166, 25-29 offers a different interpretation:
Athena proceeds to the divine classes of the second and third rank
(eig devtépog kol Tpitag adTnVy Tpoiévor tééelc) in order to illuminate
them. Hence she is called tpitoyeviic. How Proclus would paraphrase
the word is not exactly clear. We assume something like ‘being
concerned with third-born gods’, rather than ‘being third-born
herself’.

vs. 4 dopuvoocde, ypuvoeonAng

For the lance of Athena, see vs. 3 pépaont with commentary. For the
martial appearance of Athena, see commentary on vs. 4 [TaAAGG.
Gold is the favourite metal among the gods, see commentary to H. 1 1
xpvonvie, cf. e.g. Homeric Hymn 28 (to Athena) 5f.: Athena Trito-
geneia is born from Zeus, ‘bearing her warlike arms, made of gold’
(moAeunio teye’ Exovoay | ypvoea).

Tr. 5-6: accept this hymn, mistress, with a kind spirit, / do not just leave
my words at the mercy of the winds, ...

vs. 5 déyxvuco & Vuvov depovt, mdtvia, Boud

The wish that the god invoked may lend a favourable ear to the
prayers addressed to him is standard, as is the formulation €¢0@povt
Buud (for examples see KeyBner 1932: 87-89). Lamberton 1986: 176

7 1 owe this reference to H.D. Saffrey.
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discerns an echo of Sappho Fr. 1, 4 (ndtvio, Odpov) in the words
notvio, Bupd. Although this possibility cannot be excluded, it should
be pointed out that the resemblance is rather superficial: Sappho
prays to her mistress (tdtvie) not to break her (i.e. Sappho’s) Buuéc.
Contrary to Homer and Hesiod, Sappho was not considered to be a
divinely inspired poet by the Neoplatonists. If Proclus does indeed
allude to her poetry, this must be purely a matter of erudition, not of
literary-theurgical symbolism, as is often the case with the references
to Homer and Hesiod.

vs. 6 und’ adtwg dvépoisv udv mote udbov édomng

Expression for ‘saying things in vain’, cf. e.g. Theocritus Id. 22, 167f.:
{oKoV T01Gde TOAAG, TG & 1g VYPOV dyeTo KD, | Tvown €xovs” dvépoto,
xG&pig 8 ovy ometo wdBoig (‘Much in such sort did I say, but the
wind’s breath bore my words away to the wet sea-waves and favour
went not with the speech.’ trans. Gow).

Tr. 7-8: you, who opened the gates of wisdom trodden by the gods, / and
overcame the tribe of the terrestrial Giants that fought the gods;

vss. 7-8 1 coging netdooca BeostiBéoc mudedvog
kol xBovimv Sopdococa Benudya edAo TiydvTov -

The association of Athena with wisdom is standard, cf. Proclus Theol.
Plat. VI 11, p. 53, 8f.: wisdom is the symbol (c0vOnpuo) of Athena.
Although the image of a god opening the gates of insight is found
nowhere else in Proclus, there is another related idea of a god hold-
ing the keys to something, i.e. having the power to grant or withhold
something (see commentary to H. I 3). This image seems at least to
imply the idea of opening some gate or door. Proclus’ gates of
wisdom are perhaps a faint echo of Parmenides’ nvAat of Day and
Night (DK28B1, 11; 17) behind which the goddess who will reveal
‘the unshaken heart of well-rounded truth and the opinions of the
mortals’ has her seat.

The commemoration of Athena’s role in the battle between the
Giants and the Olympian gods is another traditional feature in an
aretology of Athena, see e.g. Orphic Hymn 32 (to Athena) 12:
(Athena) ®PAeypoiwv oAéteipo Fiydvtwv (destroyer of the Phlegraian
Giants). According to Apollod. Bibl. I 6, 1-2 (the most detailed ver-
sion of the story) Athena threw the island of Sicily on Enceladus and
flayed Pallas in order to use his skin to shield her own body in the
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fight. For more accounts of Athena’s part in that battle, see Vogt’s
apparatus fontium on this verse. The Giants were the sons of Gaia,
Mother Earth (see e.g. Hesiod Th. 185) and are thus called
‘terrestrial’ (xBoviov) here.

The combination in one sentence of Athena as the one who opens
the gates of wisdom and the one who slays the Giants may seem
haphazard. In fact it goes back to the above-mentioned passage
Timaeus 24c, which describes Athena as ‘a lover of wisdom and a lover
of war’ (see commentary to vs. 4 [TaAAGG). Proclus In Tim. 1 165, 30-
169, 21 offers two related interpretations of this title, one focusing on
Athena as a creative force, and one on Athena as the saviour of the
philosophical soul.8

A. Athena is a ‘lover of wisdom’ as far as she is the immaterial
Demiurgic Thought (In Tim. 1 166, 12-3: vénow ovoov dnuiovpytkiyv
XOPLoTV Kol GvAov), i.e. the Forms contained in the Demiurge that
emanate from him in order to form the universe while remaining in
him. Athena does not allow these Forms to be contaminated by
matter, and in this function, she is a ‘lover of war’, i.e. a war against
matter that constantly threatens to mingle with the immaterial
Forms. In this interpretation, the Giants whom Athena fights repre-
sent the matter (cf. the discussion at vs. 4 IToAldg and especially the
citation of In Tim. 1 168, 14ff. with discussion).

B. The war between the Olympians (the intelligible) and the
Giants (the material) takes place place not only at the level of the
universe as a whole, but also in the human soul. The human soul may
be attracted too much to the material side of its existence (the realm
of the Giants) and forget about its spiritual side (the realm of the
Olympians).? Together with Athena as the goddess of war we can

8 So much related in fact, that they are confused in the discussion in In Crat.
cited above at vs. 4.

9 See e.g. In Tim. 111 346, 30: ‘And this is the real Gigantomachy which lends
more honour to the parts in us born from Earth than to the Olympians and does
not, as is the case in the universe, subject the inferior to the superior.” (koi obtog
Svtog £otiv 6 TryovTikdg mOAepog To &v Nuiv ynyevij 1dv "Olvuriov Eviipdrepo toidv
Kol 00y domep év 101G SAo1g LIOTATTOV TO Yelpova Tolg dpeivooty.); In Parm. 1 692,
24-693, 2: ‘The rule of the Thirty Tyrants over Athens is itself a representation of
the dominance of the earth-born or Gigantic life over the goods of Athena and the
Olympians. The true warfare with the Giants takes place in souls: whenever reason
and intellect rule in them, the goods of the Olympians and Athena prevail, the
entire life is kingly and philosophical; but whenever the passions reign, or in
general the worse and earth-born elements, then the constitution within them is
tyranny.” (trans. Morrow/Dillon 1987: 71; émel kol o010 TO TOVLG TPLAKOVTOL
tupdvvoug xpatficot t@v "ABnvadv Eupoacty Exet tig Miyovteiov kol ynyevodg Lofig
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fight the Giants that threaten us. As the goddess of wisdom, she
illuminates us with her light of wisdom, and in that way inspires us to
flee the material realm (cf. the commentary to H. VII 4 [ToAAdg for
Athena as a perfecting deity). Especially this function of Athena as a
comrade in arms of the soul comes to the fore in this hymn. As the
goddess of war she beheads the hounds of Hecate (the passions
originating from the body, see vss. 16-7); as the goddess of wisdom
she inspires us to return to the intelligible realm (vss. 32-6). The
theme recurs in the prayer to Athena that concludes the In Tim.-
passage about Athena. It runs:

May she be gracious to us and grant us the gift of pure wisdom and
the fulfilment with noeric power, while providing us with Olympic
goods that elevate the souls and while banishing the Gigantic appear-
ances produced by the world of becoming and while waking in us the
pure and unperverted notions about all the gods and while shining
upon us with the divine light from herself.10

The wisdom of Athena makes it possible for us to look through the
misleading appearances (¢avtdopoto) of the material world. Thanks
to the notions about the divine she awakes in us,!! we know what we
should be looking for (viz. the divine world) to which Athena elevates
us.

Tr. 9-10: you, who guarded the unconquerable girdle of your virginity / by
[leeing the desire of the amorous Hephaistos;

vss. 9-10 1) méBov “Hoaictoro AMhatopévolo puyodoa

napBeving épvAa&ag efg ddduavto yolvov:
Hephaistos was overcome by desire for Athena and tried to have sex
with her against her will. The attempt failed (to loosen a girl’s yaAt-
vOg means to deflower her, see e.g. Pi. I. 8, 45, something Hephaistos

kpatodong t@v "ABnvoikdv kol ‘Olvuniov &yobdv- 6 ydp dvimg Tyovtikog mddepog
£v 10 yuyalg €0t kol Otav uev fyftat Adyog &v ovtalg kol vodg, to "OAdumio kol
10 tiig "ABNVaG kpotel, kol 7 cvunaca {on Bactdikh tig éott kol pildcopog - Stov 8
o TARON | SAog to xelpw kol ymyevR duvaotedn kol év avtolg molutela, toTE
TUPOVVIG €6TLY.). A

10 In Tim. 1 168, 22ff.: fuiv 8¢ Thewg ovoo petddootv mapéyol thig dypdviov
coolog kol aronAfpooty thig voepds duvapneng, topilovoa pev te "OAduRIo KOl
dvorywyd v yoydv &yobd, éEopilovoa 8¢ o Miydvtia kol yevesiovpyd gavtdouoto
kol &veyelpovoo 1 kaBopdg kol ddloctpdpouvg év Huly mepl dmdvtmv Bedv évvolog
kol mpocAdunovca 10 Belov eig ¢€ avthg.

11 Cf. the prayers in H. IV 6-7 that Proclus may know well immortal god from
man.
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did not manage to do). His semen fell on Attic soil from which the
race of the Athenians sprouted up.!?

Proclus In Tim. 1 144, 8-18 offers a terse symbolic interpretation of
this myth: Hephaistos, when he produces the Athenians, imitates by
means of sensible products Athena’s noeric character.!®> He produces
the material vehicles for the souls that belong to the series of Athena
when they descend into the bodily existence. To my mind, this
reflects two different phases in the process of causation. Athena
being the Demiurgic thought (see commentary to vss. 7-8) plays an
important role in the causation of the universe: she and the Demi-
urge arrange everything without defiling themselves (dypdvtog) with
the material world. Hephaistos in his turn, apparently on an onto-
logically lower level, creates material objects after the noeric models
furnished by Athena. Because she keeps herself away from defilement
by matter and does not mix with it, Athena is called a virgin
(ropBévoc) (see e.g. In Tim. 1169, 5-6, cf. commentary to vs. 3).

Remarkably enough, Proclus does not refer to the outcome of this
failed assault of Hephaistos on Athena. There is a special bond of
sympatheia between the Athenians and Athena, exactly because she is,
in a way, partially responsible for the creation of the Athenians. To
mention this fact would activate this bond (see the discussion of
mythical symbola in chapter V § 3.3). It is precisely with this intention
that Proclus recalls that the acropolis is a symbol of Athena (vs. 22),
and that Attica is thus under the influence of Athena. The reason for
this omission is, I surmise, the fact that, although Proclus belongs to
the series of Athena by birth (see vs. 42 with my commentary), he is
not a native Athenian. Therefore he lacks the symbols that character-
ize someone born in Attica. As a result, Proclus cannot establish any
bond of sympatheia on this particular basis.

Tr. 11-15: you, who saved the heart, which had not been cut to small
pieces, of lord Bacchus in the vault of heaven, when he was once torn apart
by the hands of the Titans, and brought it to his father, / in order that,

12 Olympiodorus In Gorg. 44, 3, p. 229, 1ff. ed. Westerink rejects the story as
something ‘mythical and entirely foolish.” For other ancient accounts of the story,
see Vogt’s apparatus fontium ad loc.

13 In Tim. 1 144, 8ff.: &nel xod xatd Tov udbov 6 “Heorostog pdv Thg "Abnvog
dofike T onépua eic yiv, kol éxelbev EPAdooe 10 iV "ABnvaiov yévoc. del pev odv
0 “Hoototog kol Shog épd thg "ABnvag 10 voepdv adtiig 1ol aloOntolg Epyorg
pwovpevos. The interpretation of 10 voepdv as ‘noeric character’ derives from the
translation by Festugiére In Tim. 1 1966: 193.
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through the ineffable wishes of his begetter, / a new Dionysus would grow
again from Semele around the cosmos;

vss. 11-15 1 kpadinv écdmoog GuicTOAAEDTOV BVOKTOG
aiBépog év yvdhotor peprlopévou mote Bdiyov
TuitAvov Vo xepot, mdpeg 8¢ € motpl PEPOLGOL,
Sopa véog BovAfioy LT’ GppNTOIGT TOKHOG
£k ZepéAng mept koopov dvnpnon Atdovucog:

1. The myth

These verses refer to the famous Orphic myth of Dionysus. The
Titans once deceived the young Dionysus with a mirror and other
playthings. After they had caught him, they cut him into seven pieces
(ueptlopévov mote Baxyov Turfvev bno xepot). Only the heart
(kpadin) was rescued intact (GuioTvAAgLTOC) by Athena. It was even
still beating. She carried it off to Zeus (ndépeg O€ € TOTPL PEPOLOQ).
According to one version of the story, apparently followed here by
Proclus, Zeus had a soup made from it and served it to Semele who
thus became pregnant from Dionysus and gave birth to him (£x
TepéAng nepl kdopov avnPion Atdvocog). 14

2. Allegorical interpretations

Like the myth of the gigantomachy, this story was interpreted
allegorically in antiquity. Pépin 1970 lists four different kinds of
interpretations, two of which occur in Proclus:

1 naturalist exegeses'> (not found in Proclus), e.g. the interpreta-
tion in which the myth is understood to be about wine-making.

2 cosmological exegesis'® (not found in Proclus): the myth is about
the cycles of éxnupaocelg and drokoounoers.

14 Story according to West 1983: 140-164, who lists the sources for his recon-
struction. He claims that the version in which Semele gives birth to Dionysus is
clearly not Orphic. It was designed to reconcile the story that Dionysus was the son
of Persephone, killed by the Titans, with the story (ignored by Orphic theogonies
as far as we can see) that he was the son of Semele, born amid lightning. The
version that West believes to be probably Orphic says that Zeus made an image of
Dionysus and placed the heart in it. However, since Proclus, who had himself been
initiated into the Orphic teachings, refers to the former version, we must assume
that at least at some late stage the version that features Semele was accepted by
some Orphics.

15 Pépin 1970: 306-7

16 Pépin 1970: 307-8
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3 metaphysical exegesis!” (found in Proclus): according to this
interpretation the body of Dionysus is the cosmic soul, whereas
his heart is the cosmic Intellect.!® The body cut up into pieces
symbolizes the discursive way in which Soul contemplates the
Ideas as opposed to the unitary way in which Intellect works,
which is symbolized by the fact that the heart is preserved intact
by Athena.!?

4 spiritual exegesis’® (found in Proclus): this interpretation is, as
Damascius In Phd. I § 129 observes, an adaptation of (3) the
metaphysical one on the level of the individual soul. The
emotions and irrational powers (the Titans) that come with
living in a body distract the attention of the soul from the
metaphysical realm, characterized by unity, towards the realm of
matter, characterized by plurality, thus scattering the particular
soul (the body of Dionysus). However, our intellect (the heart)
remains intact. The right use of intellect may, with the help of
Athena, enable the epistrophe of our soul towards the world of
unity away from the world of matter.?2! We need the help of

17 Pépin 1970: 308-310.

18 I Tim. 11 146, 1f.: 0b pévtor mog vode, GAL’ 6 éykdoutog: 00Tog Yép £oTv 1
kopdio N Guépiotog.

19" To quote one passage in which Proclus gives this interpretation: ‘...[T]he
One is one only and precedes thought, Intellect thinks all Ideas as one, and Soul
sees them all one by one. So division is the peculiar function of Soul, since she
lacks the power of thinking all things simultaneously in unity and has been alloted
the thinking of them all separately — all, because she imitates Intellect, and
separately, for this is her peculiar property; for the power to divide and define
appears first in Soul. This is why the theologians say that at the dismemberment of
Dionysus his intellect was preserved undivided through the foresight of Athena and
that his soul was the first to be divided, and certainly the division into seven is
proper primarily to Soul. It is therefore appropriate that Soul should have the the
function of division and of seeing things discursively.” (In Parm. 111 808, 25-809, 1;
trans. after Morrow/Dillon). For other instances of this interpretation in Proclus,
see In Tim. 11 145, 4ff., In Crat. § 182, p. 109, 16ff. Pépin 1970: 309f. lists occur-
rences in Origen, Alexander of Lycopolis, Julian, Macrobius and John Lydus.

20 Pépin 1970: 310-2

21 Proclus In Alc. 43, 241f. provides a nice example of such an interpretation:
Alcibiades is on the level of rational soul, a mode of existence, ‘...to which the
emotions and the irrational powers are still attached, attacking, as it were, the
rational life, and, like the Titans, trying to tear it asunder. Intellect, on the other
hand, is established over the soul, like Athena, lifting it up away from the inclina-
tion and the motion towards the material world. For it is typical for Athena to
preserve the undivided life. For this reason Pallas Athena is called Saviour. It is,
however, typical for the Titans to divide the soul and to call it to the world of
becoming.’ (ocvomcn ToivoV KOTdL THY T@V (XKpO)V ocvockoywcv Kol ToV A}\.KlBlO{ST\V v
yoxfi Aoyuefi téatew, g éERpmTon uav €11 10! nocen Kol ol ockoyot 8uvau£1g, otov
émPoviedovoat T Aoyikfi Lofi kol Titavikdg adtv éntyeipodoatl onopdttety,



290 EIZ AOGHNAN ITOAYMHTIN

Athena in this. She places our personal, partial intellect in the
total intellections of Zeus, the Demiurge (in mythical language:
she brings the heart of the scattered body to Zeus, see comment-
ary to vs. 32). These are the intellections of the transcendent
Forms, which Zeus alone, being the divine Intellect, can
contemplate.

Which interpretation is the most meaningful in the context of the
this hymn? Vogt, in his apparatus fontium, only lists examples from
Proclus of the metaphysical interpretation. It remains unclear wheth-
er Vogt wants to exclude the spiritual interpretation or that he just
did not notice it. Segonds In Alc. vol. I 1985: 147 n. 5 to p. 35 seems
to conflate the metaphysical and the spiritual interpretations. The
metaphysical interpretation is triggered by the proceeding part of the
hymn, which extols Athena as the great warrior who maintains the
opposites in the universe, and by vs. 15 (nept xécuov), which clearly
implies a metaphysical reading of the myth. On the other hand, we
should not completely forget about the spiritual exegesis. In the first
part of his petition (vss. 32-6), Proclus asks Athena to do to him what
she also does on a cosmic scale: to harbour his personal, partial
intellect in the intellections of Zeus (see my commentary ad loc.).

3. Commentary on details vss. 11-15

queTOAAEVTOV

The heart of Dionysus was saved intact according to the myth (see §
1. The myth above). The use of the rare adjective dpioTOAAELTOG is
remarkable. As a TLG index-search reveals, it occurs only here, in a
Chaldaean Oracle (Fr. 152) as quoted by Proclus In Crat. § 107, p. 59,
2, and seven times in Damascius.?2 Both in Proclus In Crat. and
Damascius In Parm. this adjective is attached to pure Nous only, i.e.
Kronos,?3 because it transcends the material world and it is turned

drepidputon 8¢ 6 vodg "ABnvaixkdg dvéxmv adthv &mo thg porfic kol Tiig elg 10 Evvlov
@opdc. "ABnvaikov yop 10 cdletv auépiotov Thy Loy, €€ odrep Todtelp’ EnexAiOn
TMoAAdg "ABAvY Trtavixov 8¢ 10 pepilev adtv kol tpoxadeicbon mepl v yéveowv).
The same interpretation is repeated at In Alc. 104, 26ff., In Crat. § 133, pp. 77, 24
78, 3. Other occurrences of the same interpretation: Plotinus Enn. IV 3 [27] 12,
1ff., Damascius In Phd. 1 § 129-130, Olympiod. In Phd. A, 1 5-6, VII, 10.

22 Damascius In Parm. 1 67, 23 ed. Westerink-Combeés, I 94, 14 ed. Westerink-
Combes, II 37, 27 ed. Westerink-Combes, II 133, 16 ed. Ruelle, II 187, 27 ed.
Ruelle, II 148, 11 ed. Ruelle.

23 Cf. the note by Combeés to In Parm. 1 67, 23 ed. Westerink-Combés
(Westerink-Combeés vol. I 1997: 141).
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towards itself, whereas the Demiurgic Nous, i.e. Zeus, orders the
material world and exercises providence towards what is inferior to
it.24 Kronos stays thus free from the plurality involved in the material
cosmos, and therefore maintains his unity. The fact that Proclus uses
it here in connection with the heart of Dionysus comes therefore as
somewhat of a surprise, for in this context Dionysus’ heart has to be
either the encosmic intellect (in the metaphysical exegesis) or the
individual intellect (in the spiritual exegesis). Both are examples of
nous connected to this material world of plurality. Perhaps Proclus
transposes this adjective from the highest form of Nous to a lower
one in order to underscore the fact that nous has a higher degree of
unity than soul, be it the encosmic nous versus the cosmic soul or the
individual nous versus the individual soul.

0.10époc év yvdAoiot

The expression means ‘the vault of heaven’ (L.-S.-]. s.v. yoodov 4). It
returns literally in Orphic Hymn 19 (to Zeus the thunderbold) 16:
ouapayel 8¢ kepowvogl aibépog év yudAoiot. However, this does not
necessarily imply that Proclus borrowed the expression from this
hymn. They may both go back to a common (Orphic) source.

Nous is, of course, without place. We should therefore be careful
not to take ‘the vault of heaven’ as a physical location, i.e. as the
region of aether, the highest section of the subcelestial realm. Aether
here does not refer to the special kind of fire which Proclus believed
the heavens were made of, but to the divine realm as opposed to the
world of becoming. For this opposition, see e.g. Proclus In RP. 117,
23ft. in which a distinction is made between the realm of genesis and
the realm transcending that of genesis which is described as ‘aetherial’
(aiBéproc).

ueptouévov

The verb pepilw is a standard term in discussions about the nature of
soul as opposed to nous. Nous is often defined in Proclus as an
Guéplotog 0voin2 in contrast to soul.26 Proclus In Tim. I1 146, 3ff. (a

2 In Crat. § 107, p. 57, 5L

2 See e.g. Proclus El § 171, p- 150, 1-14; the expression stems from Plato 7.
35al-3.

% See e.g. Proclus EL § 191, p. 166, 29-31: no participated soul can have both an
eternal existence and an eternal activity, because in that case ‘it will be undivided
being (duépiotog odoin), and there will be nothing to distinguish the psychic
nature (| yuyxfg evoig) from intellectual substance (tfig voepdg YrooTdoewg), the
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metaphysical exegesis of the Dionysus-myth) says that Orpheus ‘calls
the nous the undivided being of Dionysus’ (1ov pev 31 vodv duépio-
Tov 0volay 10D Atovioou kadel), whereas Dionysus’ body, i.e. soul, is
divided (peptotdg). According to the spiritual exegesis of the myth it
is said to be typical for the Titans to divide the soul (/n Alc. 44, 3f.:
Turtavikov 8¢ 10 pepilew).

VEog

According to Proclus, véog (young) is an Orphic epithet for Dionysus
as the monad of the second group of demiurges (In Tim. III 310,
29ft.). He is called young, because he comes after the intelligible and
paternal orders (In Parm. 1 686, 36-687, 3).

BovAficwv 1’ dpphToIot TOKHOG

The intellections of Zeus, the Demiurgic Nous, are unknowable to
the human soul (see chapter III § 4.1). For this reason, they are
ineffable (&ppntoc).

nePL KOGUOV
How to translate mepi in vs. 15?2 Most translators takes it as young
Dionysus growing around ¢n the cosmos, thus extending throughout
it (Giordano 1957: 47: per il mondo refiorisse; Meunier 1935: 102: un
nouveau Dionysus ... refleurit par le monde; Saffrey 1994: 49: dans le
cosmos). This does not match Proclus’ metaphysical interpretation of
the myth. In his interpretation it is the cut up body of Dionysus that
extends itself throughout the universe. See Proclus In Tim. 11 146, 14-
18:
Kol oL Bv TO 1t TovTOC TOV KOGHOV TETOUEVIV ETVOLL THY YoMV TOD
Turtovikod pepiopod tovg "Opeikove dvapiuviokot, d1” 0v ov pudévov i
Yoy tepucoddnte 1o mow, GAAL kol tétotot O’ oToD TowvTdC.

And the fact that the soul has been stretched throughout the whole
cosmos may perhaps remind the Orphics of the Titanic division, as a
result of which the soul does not only cover the universe all around
but is also stretched out through the whole of it.

Here, however, we are not dealing with a Dionysus divided but, on
the contrary, with a Dionysus reunited again. So translations like ‘in
the cosmos’ or ‘through the cosmos’ do not express what Proclus
means.

self-moved principle from the unmoved.’
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On the other hand, the passage quoted also contains an indication
that ‘growing round the cosmos’ is the correct translation, because
Dionysus, even before he is divided, is supposed to cover the universe
all around (nepikaldntel). We should note that Proclus refers here
to Plato Ti. 34b3f. d1o mavtdg e Erevey kol £t E£wbev 10 cdpo b1
neplekaAvyev. He observes in regard to Plato’s use of nepikadontety
that it ‘indicates the fact that the soul embraces the cosmos from all
sides and that the cosmos is unified by the soul and brought to one
life and that soul has left nothing outside its own providence and that
there is nothing bereft of it.’2” This passage once more brings out the
fact that the idea of soul/Dionysus encircling the cosmos implies
unity, for this manifestation of soul leads even the whole cosmos to
one unified mode of existence.

Tr. 16-7: your axe, by cutting off by the roots the heads of all-seeing
Hecate’s / animals of passions, put asleep the process of becoming;

vs. 16 Mg médexug
I have not succeeded in finding any text nor of any representation of
Athena wielding an axe. Her normal weapon is a spear (cf. vs. 4:
dopvocde). Nor do I know of any myth in which Athena hacks off the
heads of animals that belong to Hecate. Neither did Wilamowitz
1907: 273 n. 4, who confessed he did not understand these verses.
Norden 1913: 171 n. 1 even argues that the vss. 16-17 are an interpo-
lation, because one can hardly make sense of them and because they
begin with fig instead of 1 as the rest of the cola that make up the
aretology. Norden’s arguments for deletion of these verses do not
carry much conviction. The many-headed beast and Hecate as a
dangerous goddess are familiar figures for the Neoplatonists. We can
understand these verses even without a complete parallel in extant
Greek texts. The remark about the use of the genitive instead of a
nominative only shows that Norden and Proclus differ in literary
taste, or that the composer at work does not belong to the premier
league of Greek poets.

Is Proclus perhaps making up the story just for the occasion? The
animal heads symbolize the passions that threaten the human soul
(see commentary to vss. 16-17). Athena is reputed for fighting off the

27 In Tim. 11 108, 29fF.: 10 youp mepikoldyon 10 mepioyeiv dmoavioydbev tov kécuov
kol 817 Eovthig avtov Evdoon kol elg piov Lonv dvayoryelv évdeikvutot koi to undev
£€w tiig olkelog Gpelvor Tpovoiog unde Epnuov adTic.
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passions (see commentary to vs. 8). To arm her with an axe fits the
logic of the story. The traditional spear is after all of no avail to
behead these monsters, whereas an axe seems to be just the tool for
the job (cf. the verb neAaxilm: ‘cut off with an axe’, esp. ‘behead’,
think also of the practice in Antiquity of killing the victims for an
offering with a blow of an axe in the neck).

vss. 16-7 B peia topov mpoBélvuva kdpnvo
novdeprode ‘Exding robémv, nvnoe yevéOinv

How should we construct this sentence? Should we put a comma
between xé&pnva and movdepkods ‘Exding (so Ludwig 1897: 152; Vogt
1957: 32) or take them together (so Cousin 1864: 1321; Giordano
1957: 46; Saffrey 1994: 48) and if so, how should we interpret it
(Giordano 1957: 47 ‘le teste dei monstri nati da Ecate onniveggente’;
Meunier 1935: 102 ‘les solides tétes des monstres qu’ enfanta Hécate
qui voit tout’; Saffrey 1994: 49 ‘tétes bestiales d’Hécate qui voit
tout’)?

To start with, to whom do these heads belong? In any case
probably not to Hecate. Although she may be depicted with two or
three faces,?® she is to the best of my knowledge never portrayed with
animal heads. Vogt gives a lead here in his apparatus fontium with a
reference to the changeful and many-headed animal (Bnpiov mowki-
Aov kol moAvkepdov) in Plato R. 588c7f. There, the many-headed
animal represents the irrational part of the soul in which the
emotions are located. Proclus paraphrases: ‘In any of us is a many-
headed animal. ... It is the manifold, irrational and material kind of
soul.’?? These animals are a threat, described by Proclus in a very
picturesque way in In RP. II 126, 8ff.: Every soul aims at ascending
towards the gods, to Mt. Olympus (cf. commentary to vs. 36), away
from the material realm. Unfortunately, the ©é0n that go with the
bodily existence make us heavy and drag us down, if we have failed to
master them. ‘Some are drawn down by the irrational and fierce
creatures that have grown in them to the chthonic place that suits
these monsters.’30 As Festugiére comments in a note to his transla-
tion, these creatures are the many-headed beasts of the Republic.3! We

28 For this anomalous anatomy of Hecate, see commentary on H. VI 3 s.v. "love.

2 In Alc. 244, 3ff. kol év Exdote Mudv €oti Tt Todvképodov Onplov ... 10 Towkilov
kol Ghoyov kol Evodov €100 Thg wuyfc.

30 In RP. 11 126, 30ff. xatocndviol 8¢ Lo TV NOENUEvEY TIvEG év adTalg dAdyov
kol &yplov Opepudtov eig Tov ékelvolg oikelov oémov OV ¥B6viov

31 Festugiere 1970 v. III 70 n. 4.
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may conclude that the 8fpeia képnvo are the heads of our passions
(noBéwv).

The chthonic realm, the place where the bad souls are punished,
belongs to Hecate. In the context of the Chaldaean Oracles, the
passions that drag us down to it are often portrayed as avenging
daemons, called the ‘dogs of Hecate’.3?2 There is, however, no
suggestion that Hecate is their mother, pace Giordano and Meunier.
The heads, then, do not belong to Hecate, but to her animals.

We cannot fool Hecate. If we have lived a life of passions, we will
get what we deserve, for she sees everything (navdepkodg), cf. H.1 37-
8, for the same idea that we cannot escape punishment (ITowvav),
since the eye of Justice sees everything (Supo Alkng, f| mévto
&¢dopkev). If, on the other hand, we manage to get rid of the
passions we may leave the material realm behind and go to Mt.
Olympus. In this way, the process of becoming is (temporarily) put to
an end for the ascended soul (ndvnoe yevéOAny).

Athena does not have anything to do with Hecate in Greek mytho-
logy. However, she is the great champion in the struggle against the
material and the irrational, and for that reason a great help to us in
our fight against the irrational within us.

Tr. 18-20: you, who loved the revered power of the virtues that wake up the
mortals; / you, who adorned our whole life with many kinds of skills / by
casting noeric craftsmanship into souls;

vs. 18 1j kpdtog Hipao cepvov £yepoiPpotov Gpetdov -

Athena is universal Virtue (&petn). According to the Chaldaean
Oracles Soul gushes from the right flank of Hecate, whereas from
Virtue springs her left flank. Proclus equates Hecate with Artemis,
Soul with Persephone, and Virtue with Athena, see Theol. Plat. VI 11,
p.- 51, 19-28.33 For Athena as universal Virtue, see also In Tim. I 166,
27; 170, 3-10. Athena is Virtue because she is Wisdom (cogia), for if
the most important virtues (ol TpdTIGTOL TOV Gpet®dV) are forms of
episteme, wisdom (being superior to episteme), must be the primary
cause of all virtues (Theol. Plat. VI 11, p. 53, 8-12). Proclus refers here
to the Socratic thesis that knowledge is virtue. To be more precise,
Proclus has the so-called contemplative virtues in mind, as he

32 On the Chaldaean daemon-dogs, see Johnston 1990: 134-142.
33 For the Chaldaean Oracles in question (Frr. 51 and 52) see introduction to
H.VI§1.2.
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indicates by calling them ol npotiotal, see Saffrey-Westerink Theol.
Plat. VI p. 153 n. 2 to p. 53. Since these contemplative virtues turn the
soul towards the intelligible realm, they are called here éyepoiBpdtor,
for they awaken the human soul towards the intelligible life, see
commentary to H. III 4 éyepowowv BiAmv.

The link between contemplative virtue and wisdom recurs in
Marinus Vita Procli, which is itself modelled after the Neoplatonic
scala virtutum.3* According to Vita Procli § 22, Proclus ‘reached that
virtue (&petn) which could no longer be called phronesis proper, but
rather sophia (wisdom) or even some more reverent name.” This wis-
dom consisted in ‘seeing by his own eyes those truly blessed visions of
Reality, no longer obtaining this knowledge by reasoning or demon-
stration, but as if by vision and simple and immediate perceptions of
the intuitive activity®> viewing the ideal forms in the divine mind’
(trans. after Rosan 1949: 25).

vss. 189 1| Blotov kdouncag 6Aov todveldéot Tévoaug
dnuoepyeinv voepnv yoyaict foiodoo

Athena is traditionally the patron deity of handicrafts (téxvaut). See
e.g. Orphic Hymn 32 (to Athena) 8: texv@dv pfitep moAdoAfe. These
include weaving,36 but go beyond the traditional activities of women
to e.g. carpentry, metalworking, and all sorts of technology (see OCD
19963: 201 s.v. Athena). Hence these handicrafts are mroAveidng (of
many kinds).

The handicrafts we use in everyday life (Blotog) are an emanation
of the divine creative activity at the intelligible level (dnutoepyeinv
voepnv). To take weaving as an example: Athena weaves ‘in a demi-
urgic fashion’ (dnuovpyik®g) the fabric of the intelligible Forms.
Although this is the archetype of the art of weaving, it differs signi-
ficantly from the art of weaving as we know it. The latter has some
demi-goddess in the train of Athena as its patron (see Proclus In
Parm. 111 829, 8-21). For the idea that we partake in the handicrafts of
the gods by means of an intermediary divine being, cf. Theol. Plat. V
24, pp. 87, 22-88, 11 (Prometheus is such an intermediary between
the divine craftsmen Athena and Hephaistos); for Athena as a

34 On the fact that the Vita Procli is modeled after the Neoplatonic scala
virtutum, see Blumenthal 1984.

% Reading amAoic émPoraic thig voepag évepyetog, the text is disputed.

36 For the association in Greek mythology of Athena with weaving especially, see
Proclus In Crat. § 53, p. 21, 21ff.
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demiurgic force weaving together the Forms, see In Tim. 1 135, 6-15;
168, 30-169, 5 (Athena is celebrated as the Worker (’Epydvn) because
she presides over the demiurgic works (T®V dnuiovpylk®v £pyov
TPOGTATLS).

Tr. 21-22: you, who obtained the Acropolis on the high-crested hill, / a
symbol, mistress, of the top of your great series;

vss. 21-22 1) Adixeg dxpondAna kad LyiAdpoto kohmvng,
cvuPolov dxpotding ueydAng oo, motvia, oelpfic:

In Plato Ti. 23d6-7, Athena is said to have received the cities of Sais
and Athens by lot ("H thv 1e buetépav kol tvde Eloyev kol £0peyev
kot énaidevoe). Proclus discusses at length what is meant by ‘receiv-
ing by lot’ (10 8¢ Aayelv Tovto Tl moté €ott, In Tim. 1136, 9f.). The god
to whom an area belongs exercises providence and care towards that
region. This divine care takes the form of illumination. The extent of
illumination depends on the aptitude of the region to receive it. This
aptitude is determined by the course of the celestial bodies and the
‘universal nature placing divine symbols (cuvBiuato Oele) in each of
the illuminated regions, by means of which they partake sponta-
neously in the gods (for inasmuch as nature depends on the gods,
she places different images (eikévag) of them in different things).’3’
So here the same principle of symbolism by means of cuvBipora/-
elkoveg/ovpuPora that underlies theurgical practice is put to work in
the case of entire regions.

In the case of Attica, Athena has received it as her lot (Adyeg). A
symbol (c0pBoAov) of this is the acropolis. Proclus sums up some
results of Athena’s care for the city: Athena has given the city her
name, the city is famous for its thinking (vs. 25), and has received the
sacred olive-tree (vs. 27).

The acropolis of Athens is an excellent symbol for Athena. Athena
has the highest position in her series of causation, just as the acro-
polis is the highest point in Athens. Its elevated position is under-
lined by the use of the poetic adjective Dy é@og (see e.g. Pindar O.
13, 111, said of Mt. Etna). For Athena as the top of her series, see
commentary to vss. 1-2.

Athena, as the top of her series, is its mistress (t0tvia). According
to Proclus Theol. Plat. VI 11, p. 52, 3, Plato Lg. 796b6 calls Athena

37 In Tim. 1139, 25-29.
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déomowva because of her dominating position. He frequently refers to
Athena as ‘our mistress’; see Theol. Plat. VI 11, p. 52, 29 (7| déonowva
Nuedv) with Saffrey-Westerink’s note p. 152 n. 3 to p. 52 for other
parallels cf. vs. 5 nétvia. Athena is Proclus’ mistress for two reasons:
Proclus belongs to Athena’s series (see vs. 42 with my commentary)
and, as a philosopher, he is under Athena’s patronage.

Tr. 23-30: you who loved the man-feeding land, a mother of books, /
strongly resisting the holy desire of your father’s brother, and granted the
city to have your name and noble mind — / there, under the top edge of
the mountain, you made an olive-tree / sprout up as a manifest sign of
that battle for posterity too, / when an immense gulf stirred up from the sea
came upon the children of Cecrops, directed by Poseidon, / lashing all
things with its loud-roaring streams.

vss. 23-30 1 x06vo Botidverpav épiloo, untépo BiBAav,
notpokactyvitolo Bincauévn tébov ipdv,
otvopa &’ dotel ddkag £xetv 6o kol epévog cOAdG:
&vBo udyme pidnlov Hrd cPLPOV ol peog Gkpov
ofjuo kol dyrydvolsty dvePAdomoog Elainy,
g0’ émi Kexponidnot Moceddmvog dymyi
pvpiov €x mdvroro xukduevov HAvbe kDo,
nédvta molveroicPoioty £olg peébpoioty ipudocoy.

1. The myth

In vss. 24-30, Proclus takes up the theme of the myth of the battle for
Attica between Athena and Poseidon, the brother of Zeus, Athena’s
father (vs. 24 matpokaciyvntog). Both deities longed to have it (vs. 23
¢pihoo, vs. 25 m6Bov 1pdv). In order to mark it as his possession,
Poseidon struck the Acropolis with his trident and produced a spring.
Athena, in her turn, planted an olive-tree at the same location (vss.
26-27). Athena’s claim was successful. The city of Athens was hers
and thus named after her (vs. 25 oUvoua 8 dotel ddKkog Exetv 6£€0). In
a not very sporting reaction, the angry Poseidon flooded the

Thriasian plain and laid Attica (temporarily) under the sea (vss. 28-
30).38

38 See Apoll. III 14, 1; for further accounts of the story, see note Frazer in his
Loeb translation vol. IT 1921: 78 n. 1.
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2. Allegorical interpretation

Proclus explains this myth in terms of the struggle between the
intelligible realm and that of generation, as he does in the case of
Athena’ battle against the Giants and her rescue operation of the
heart of Dionysus in order to block the evil plans of the Titans (see
vss. 8; 11-15 with my commentary):

Even now, the victory of Athena is celebrated by the Athenians, and
they have a festival because Poseidon has been overcome by Athena
and because the order of generation has been overpowered by the
noeric one and because the inhabitants of that region, once the
necessary things had been taken care of, rushed towards the noeric
life. For Poseidon is considered to be the leader of generation,
Athena, on the other hand, to be the guardian of the noeric life.??

Proclus does not mention the flooding of Attica by Poseidon in the
text just cited. I assume, however, that we should take this element
allegorically too. Water is a symbol for generation, especially in the
form of roaring gulfs (see vs. 29: kOua, vs. 20: mToAvgroicPoioty
peéBpotoy; cf. H. 1 30). Perhaps we should interpret it as a symbol of
the continuing threat of the material world even when we have
turned ourselves towards the philosophical life.

3. Commentary on details vss. 23-30

untépa PiPrav

Saffrey-Westerink 1968 Theol. Plat. I p. XLVIII n. 2 suggest that
Proclus uses this title to honour Athens not only as the city that had
produced so many famous authors of books, but also because — after
the destruction of the library of Alexandria — it was the place where
the patrimony of Greek literature could be found.

In a later article, Saffrey 1992b: 170 offers a more positive and
attractive explanation for this title than the former grandeur of
Athens or the destruction of the library of Alexandria. He remarks:
‘Cette acclamation: ‘Meére des livres’ ne se comprend, a mon avis, que
dans le contexte particulier de ce moment de I’histoire d’Athenes.’
According to Saffrey, Athens was buzzing with literary activities at the

39 In Tim. 1173, 9-15: #11 tolvov 1fic "ABnvag 10 vikntipio mapd "ABnvaiotg
dvduvntot, kel £opthv molodvion todTny @ 10d Ioceddvog brd thg "AbBnvag
VEVIKTILEVOD Kol ©g TG Yevestovpyod tdemg Vrd Thg voepdig KEKPOTNUEVIG KO O
UETOL TNV TV GVOYKOLOV KOTAGKELTIV TOV 01KOOVIOV TNV X MPOV TodTNV £XL TNV KOTOL
vodv opuncéviev {onv: yevéceme yop elvor tov [locelddva tpocstdiny, voepdc 88
Cofig #popov v "ABnvaw.
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beginning of the fifth century: Rhetoricians drew large crowds
together at their performances. The library of Hadrian, which had
suffered badly from the invasions in 267 and 396, had been restored
at the beginning of the fifth century. The activities of its librarian
Philtatios indicate that at that time the collections of texts were being
renewed. From remarks by Synesius and Proclus, Saffrey deduces
furthermore that there were different versions of texts readily
available, so that corrupted texts could be corrected.

oYvoua &’ &otel ddkog Exetv oéo kol epévag EcOAdC-

As explained above (see my comments on vss. 21-22), Athena illumi-
nates the areas that have been allotted to her. Proclus continues his
discussion referred to above by observing that a city that consecrates
itself to its deity, be it by means of theurgy or legislation, will show a
life like that of its patron deity and will manage better to perform
great and marvellous works than cities which do not take the nature
of their patron deity into consideration. The Athenians consecrated
their city to Athena, as is shown by the fact that the city bears her
name. As a result, Athens resembles Athena, ‘the lover of war and
wisdom’: the city is not only covered with military glory (albeit in
Proclus’ days this was very much in the past) but has also hosted
many famous philosophers over the centuries up until Proclus’ own
days (including many Platonists), who are truly noble minds (¢pévog
£60Adc).

VIO GEUPOV OVPEOG BrkpoV

The sacred olive-tree stood at the west front of the Erechteion in the
Pandroseion,*® which is more or less on the top of the Acropolis. In
the Erechteion itself, Poseidon’s marks were on display: the imprint
of his trident and a salt water well. Proclus locates the tree vmo
SeLpOV obpeog dikpov. Although he lived at the foot of the acropolis,
and thus must have known the area like the back of his hand, the
translators do not seem to take the geography of the acropolis into
account: Meunier 1935: 103 (sous I’éperon de la montagne) suggests
that the olive-tree was situated at the foot of the acropolis, as does
Giordano 1957: 47 (‘sotto I’alta pendice del colle’). Saffrey 1994: 51

40 See Apollod. III 14, 1: ‘¢pitevoav édaiov, § viv év 10 [Mavdpooeie deixvutar’,
for further sources, see note Frazer ad loc. in his Loeb translation (1921), for a map
see Stevens 1927 plate I.
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(‘a la pointe extréme du rocher’), situates it on the top of the hill,
however ‘a’ is an unusual translation of the Greek b7, and the
Pandroseion is not situated on the edge of the rock. I suggest the
following interpretation. The plateau which forms the top of the
acropolis is not completely flat. This is particularly clear on the
location of the Erechteion, which had especially been designed to fit
the uneven ground. Its north porch is situated meters below the
famous south porch of the Caryatids, which is on the top level of the
acropolis.*! The Pandroseion is situated on the same level as the
north porch. At the side of the Pandroseion, a terrace wall, erected
there to separate the higher from the lower level, accentuates the
difference in altitude. The Pandroseion, then, is situated under the
edge of the utmost top of the acropolis, but still at the top of the
acropolis and not at the foot of it.

ofjua kol dyrydvolotv avePAdactnoog Elainv

The sacred olive-tree marked Athena’s claim on Attica in her contest
with Poseidon. The addition ‘koi dyrydvoiowy’ seems to imply that at
the time of the composition of this hymn, the olive-tree had not yet
fallen victim to the axes of the Christians but was still there to bear
witness to Athena’s victory. Wilamowitz 1907: 273 holds an opposite
view: ‘Da sind die alten echten Male vergessen: das Erechteion und
Pandroseion werden schon entweiht gewesen sein.” However, Proclus
refers here to mythical times in which there was not yet any temple
on the acropolis. He does not forget them, but passes them over
because they have no function in the story. The really old monument
is the olive-tree, the temples are just later additions.

One wonders whether Proclus thinks that Athena’s olive-tree has
some allegorical significance. He does not mention any in his
writings. Porphyry Antr. 32-33 does so in the case of the olive-tree in
Od. 13, 102. In the context of his allegorical exegesis of the cave of
the nymphs, the olive-tree is a symbol of the divine wisdom (Athena)
that created the cosmos. An allegorical interpretation along these
lines fits the context of this hymn. Proclus has hinted after all at
other myths, which he interprets as symbolical accounts of Athena’s
demiurgic activities (see vss. 7-8; 9-10; 11-15). However, Proclus may

41 For detailed drawings of this situation at the west side of the Erechteion that

gives out into the Pandroseion, see Stevens 1927: Plate IV (west elevation) and
Plate XIII (west elevation restored).
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as well have chosen not to accept Porphyry’s allegorical interpreta-
tion of the olive-tree in the description of the cave of the nymphs.

Kexpornidnot

The Kexpornidou are the descendants of Cecrops, a mythical king of
Athens. Although according to most accounts not the first king, he
was generally regarded by the Athenians as their archetypal ancestral
figure.#? It was during his reign that the contest between Athena and
Poseidon is reported to have taken place.

oyoyi

According to Ludwig’s edition, the manuscripts BCEG read dymyi,
ADLP dpwyfi. Vogt does not give any alternative reading for dpwyfi.
Cousin, Abel and Giordano (ad opera di Posidone) opt for the
former reading, Ludwig, Vogt and Saffrey (par I’action de Poséidon)
for the latter. I would favour the reading dyeyij, if only one could be
sure of Ludwig’s apparatus. Poseidon caused the disaster. To say that
it occurred with his help (&pwyfj) would be too much of an euphe-
mism. However, C and E do not read dywyfj but apoyfj. Before opting
for dyoyi one would like to know whether it is in any of the Mss. at
all.

nvpiov £x mdvroro xukduevov HAvbe ko,

névto toAvpAoicfoioty £olg peébpoioty indocov.

This is, as Vogt notes, an echo of II. 21, 240: deivov &’ due’ "AxiAfio
kukopevov Totato kbuo (Achilles is attacked by the river Skamander).
There is no (allegorical) interpretation of this specific verse by
Proclus. See above under 2. Allegorical interpretation for the possible
allegorical meaning.

Tr. 31-4: Hearken me, from whose face flashes forth holy light. / Give me,
who is roaming around the earth, a blest harbour, / give my soul holy light
Jfrom your sacred myths, / and wisdom, and love.

vs. 31 1 pGog GyvOV GROGTPERTOVGH TPOCHOTOV *

The face (npoownov) of a Neoplatonic philosopher may radiate light.
Porphyry Vita Plotini § 13, 5ff. tells about Plotinus that, when he
spoke, his face (npocarov avt0d) shone forth with light (10 &g

42 See OCD 19963 s.v. Cecrops.
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é¢mildunovtog) as an indication of his nous (8vdei§ig 100 vod).
Marinus Vita Procli § 23 says of Proclus that, when he lectured, his
eyes seemed to be full of a certain sparkling (nappopvylic) and the
rest of his face shared in divine irradiation (10 GAAo mpdcwmov
eMapyeng Belog peteiyev). Athena as the patron of all philosophers
is here likewise represented with a face shining with holy light (¢dog
ayvov). When the faces of Plotinus and Proclus shine because of
participation in the divine intellections, Athena has a shining face
because she is these divine intellections (see commentary to vss. 7-8).

This verse recurs in Musaeus Hero and Leander vs. 56: Hero wanders
through the temple of Aphrodite while a charming sparkling shines
from her face pappopvynv yopiecoov AnacTPATTOVGE TPOGHTOV.

vs. 32 30¢ 6¢ pot SAPov Sprov dAwouéve mept yoiov,

This is the paternal harbour of the Demiurgic Nous. It means an
escape from the horrible Odyssey of the soul through the realm of
matter (GAoopéve Tepl yolov) to a blessed existence ( 6ABog, cf.
commentary to H. I 45). For the concept of the paternal harbour, see
chapter III § 4.3. As we have argued there, it is especially Athena as
the goddess of Wisdom, who ‘places every partial nous in the whole
intellections of the Father’ (In Tim. 1168, 29-30).

vss. 33-4  80¢ yuxfi edog ayvov an’ ediépav céo pibov | kol coeiny
kol EpwtoL.

Athena is asked to give light, wisdom and love from her holy mythoi to
the soul. I suggest that we take the meaning of these mythoi as broadly
as possible, including myths like the ones concerning Athena men-
tioned in the first part of the hymn as well as philosophical writings,
which are after all inspired by Athena as the goddess of philosophy
(see my commentary to H. III 11).

The ‘holy light’ (¢d&og ayvév) is the illumination sent by the gods
that enables the soul to contemplate the Forms. The knowledge that
results from this is not mere discursive human episteme, but the divine
wisdom that comes from the intellection of the Forms. Cf. the prayer
to Athena (In Tim. 1 168, 22ff.) cited in the commentary to vss. 7-8;
for discursive episteme as opposed to the intellection of the forms in
the paternal harbour, see chapter III § 4.3. The divine illumination
inspires us with a love (€pwg) for the intelligible world (see vss. 35-6).
For love as an anagogic power and the fact that it appears in a hymn
to the goddess of wisdom, see chapter III § 5.2.
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Tr. 34-36: Blow into my love / a power so great and of such a kind that it
pulls me up back again / from the vaulls of matter to Olympus, into the
abode of your father.

vss. 34-35  pévog &’ Eunvencov £pmTt TOGOATIOV KOl TO10V

How to interpret the dative €pott here? Is Athena asked to breathe
force into Proclus’ love (Giordano 1957: 49 ‘e all’amore inspira
forza’), or to breathe force into Proclus by means of love (Saffrey
1994: 51 ‘insouffle par 'amour a mon ame une force’). Both inter-
pretations make sense as far as the content is concerned. As for the
Greek, the former interpretation seems to be preferable: éunvéw +
dative, to blow, breathe upon, intois a standard combination (see L.-S.-].
s.v. éunvew; cf. Proclus Theol. Plat. 114, p. 63, 24 éunvevcacat ™y tig
Kwnoewg ovtolg aitiav; Theol. Plat. II1 5, p. 19, 10 al npocex®ds pev
gunveéovoor 1o {iv tolg avyoeldéotv oxnuacty) as is the expression
HEVOG EunvEm Twvi to breathe force into someone, e.g. Il. 10, 482: 1® (sc.
Diomedes) & &umvevce pévoc yhavkdmig "ABAvn. Vs. 34ff., then,
means: add to my love for the immaterial realm so much of the right
kind of power as is necessary to reach it.

vss. 35-36  yxBoviev dnd kéAnwv | ad épdon mpog "Olvumov & fibeo
TaTPOG £M0GC.
The abode of Athena’s father, Zeus, is the ‘bright-shining court of
the lofty Father’ from H. 1 32, the Demiurgic Nous. For the fact that
the Demiurge resides on the top of Olympus, see e.g. Proclus In Tim.
I 310, 12 (v 1§} xopvofi Tod ‘OAdumov; cf. Il. 8, 3); In Tim. 1 317, 14:
Orpheus establishes Zeus on the top of Olympus (€xelvog ént Tfig 10D
"OAMOURov KopLefig avtov W8pvet); Theol. Plai. V 24, p. 91, 4ff. For
Olympus as the dwelling-place of the gods, see commentary to H. V 7.
The elevation towards the top of Olympus, i.e. reaching the pater-
nal harbour (vs. 32), means an escape of the soul from the realm of
matter (xBoviov émd kéAnwv ) back again (ad) to the metaphysical
realm, its place of origin, see e.g. Proclus In RP. II 126, 15ff.: all souls
yearn for their natural place, which is above, but matter drags them
down. As the oracle (Chaldaean Oracles Fr. 217) says ‘for a sweet
desire to dwell for always on Olympus with the immortal gods as their
companions holds everyone (&g xev "Ohvprov dBavdrtoist Beoiot
cuvéumopol aigv €gwotv-).” Cf. Proclus’ prayer In Tim. I 168, 23f.
(cited in the commentary to vss. 7-8) to Athena to give us wisdom
‘while providing us with the Olympian and anagogic goods for the
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souls’ (mopifovoo uev to "OAdumLIe Kol dvoryoyd Tdv yoxdv dyeBd).
For the prayer to be pulled up towards the intelligible realm, cf. H.
III 14; VI 7.

Tr. 37-42: And if some grievous error in my life overpowers me / — for I
know that I am buffeted by many different unholy actions from different
sides, the offences I committed with a foolish spirit — , / be gracious, mild-
counselling goddess, preserver of mortals / do not let me become a prey and
a spoil for the horrible Punishments / while I lie on the ground, since 1
declare to belong to you.

vss. 37-42 &1 8¢ T1¢ dumAakin ue xokn Brotoro doudler—

01da. y&p, b toAAficwy €pixBopon dAAoDev dARaLg

nph&ecty oy Oolag, Tog HAtov &epovi Buud—,

b1, petliydPove, cadufpote, undé w édong

pryedovoic Mowvoiowy #EAmp kol kOpua yevésBot

keipevov év damédoioy,...
As we have seen, good souls go to the divine dwellings on Olympus.
Bad souls, on the contrary, are punished for the fact that they have
allowed their passions to carry them away (see commentary on vss. 16-
17; on these punishments see also my commentary on H.I 37). A
prayer to Athena is appropriate in this case because it is Zeus who
decrees that the wicked are to be punished, but his will is fulfilled by
Athena (Proclus In RP. 1102, 1ff.).

Now that the poet starts contemplating his own situation, he
breaks out in a cold sweat, as is indicated by the emotional style of
these verses. He shows himself only too aware of his errors: he is
buffeted by many different ones from all sides, results of a foolish
spirit. Both Homeric intertextuality (discussed below) and the use of
unusual expressions (the learned variant épiyBopot instead of the
normal £péyBopo;* the two adjectives pethyépoviogand caduppotog
otherwise not attested in extant Greek literature) add an extra
dimension to these verses.

Homeric reminiscences are found in the vss. 41 and 42. The unjust
soul will be the prey and spoil of the avenging daemons (vs. 41 €Awp
kol kOppa yevésBar). The phrase is borrowed from Homer who uses
it to describe the fate that awaits fallen and thus completely defence-
less warriors (e.g. Il. 5, 488; 17, 150). More precisely, it may refer to

43 On this variant Wilamowitz 1907 274 n. 1 and L.-S.-]. new supplement s.v.
¢péyBopou.
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Od. 5, 473, where Odysseus expresses his fear that, once he has fallen
asleep in the open, he will become a prey for the wild animals (other
references to Od. 5 in vs. 42 and vss. 51-2).

Proclus will lie helplessly on the ground (vs. 42 xetlpevov év
damédotov), a quotation from Homer Od. 11, 577. In this case, the
Homeric source-text is significant: it describes the situation of Tityos
who undergoes punishment in the Tartarus. Tityos is a giant, and
therefore, in Proclus’ interpretation, a symbol for the material walk
of life a soul may choose (see commentary on vs. 8) and what may
consequently come from it. Perhaps, Proclus is hinting here also at
the Orphic representation of uninitiated souls who go to Hades and
are made there to lie in the mud (Plato Phd. 69c6 €ig “A1dov deiknton
¢v BopPopo xeloetar). Damascius In Phd. I § 169 — whose com-
mentary on the Phaedo clearly depends on a lost commentary by Pro-
clus (Westerink 1977: 16) — comments: ‘The word ‘to lie’ (xelcBon)
describes the helplessness that makes the soul dependent on external
impulses, because it has become like a body’ (trans. Westerink).44
This note on the verb ‘to lie’ fits the present context well: the unholy
actions consists in living according to the passions, instead of living
according to nous. As a result, the soul becomes body-like.

The recognition of one’s faults (01d0) was a basic spiritual exercise
in most philosophical schools of Antiquity, including that of the Neo-
platonists.#> Only when one has begun to realise one’s failures, can
one start to improve oneself and in this way obtain salvation: initium
est salutis notitia peccati (Epicurus as quoted in Seneca Ep. 28, 9).

vs. 42 811 tedg edyopon elvart.

A reminiscence of Odysseus’ prayer in Homer Od. 5: Odysseus
suffered shipwreck after he had left Calypso. He has been swimming
for three days, when the island of the Phaeacians comes into sight.
Unfortunately, he is in danger of being dashed against the rocks of
the coast. Then he sees a river mouth. The river banks would provide
a safe landing spot for the exhausted swimmer. Odysseus next prays
to the river god to save him by accepting him as a suppliant: tkétng d¢
ot ebyopot eivort (Od. 5, 450). The source-text is meaningful. As we
have seen, Proclus often compares the situation of the human soul

4 Cf. Plotinus En. V 1 [10] 2, 23: soul gives the body of heaven (c®uc 0Opavod)
life and ‘wakes what lies inert’ (fjyeipe 8¢ xeiuevov). I owe this reference to J. Sen.

45 See for a discussion of this exercise Thom 1995: 163-4 and Ilsetraut Hadot
1986: 453-455.



COMMENTARY 307

trapped in the realm of matter to that of Odysseus almost drowning
at sea (see vs. 29). Cf. vs. 51 for another reminiscence of this prayer.

It is a common strategy in the ancient world to declare that one
belongs to a deity and in this way oblige the divinity to protect you:
see e.g. Corp. Herm. 1, 32, p. 19, 3ff. (help us father for we are your
sons: vViovg 0& 6ov) and 1 Cor. 1, 12 (£yo 8¢ Xp1o109).46 In the case of
Proclus there is something more to it: he is playing the card of
theurgical sympatheia. He belongs to the series of Athena, and she
should for that reason (0t1) exercise care and providence towards
him, just as she is bound to do so for the whole city of Athens (see
commentary on vss. 21-22). For the fact that a deity is obliged to
exercise providence towards its products as the pivot of theurgy, see
chapter IV § 3 and chapter V § 3.2. The fact that Proclus regularly
calls Athena ‘our mistress’ (see commentary to vs. 22 totvia) shows
that his claim to belong to Athena was a sincere conviction. Marinus
Vita Procli § 6 provides us with the biographical information on which
it was based: Proclus was born in Byzantium, a city which was like
Athens dedicated to Athena. She ‘as it were delivered him, being the
cause (ToV eivat aitio) in so far as he was born in that city.” Later on,
she appeared herself to him in a dream and called him to philoso-
phy. Because of this, Proclus ‘entered in a very intimate relation with
the goddess, with the result that he celebrated her rites especially and
obeyed her laws very enthusiastically.’

Tr. 43-6: Give steady and propitious health to my limbs, / and drive the
herds of bitter, flesh-wasting illnesses away, / ves, I beg you, my queen, and
stop with your immortal hand / the entire misery of black pains.

vss. 43-46  80¢ yvioig perémv otobeplv kol dmfuov’ vyeiny,

GOPKOTOKDY & AméAoVE TIKPDV AyEAACUOTO VOUCWOY,

vadi, Mropot, acidein, kol apPpocin oo yeipl

DGOV OANY KOKOTNTO LEAOLVE®mV 0dVVA®mY.
After a prayer for spiritual goods Proclus continues to pray for health.
He has good reason to address this prayer to Athena. According to
him, she is worshipped as Yyteio (Health)*” because she takes care
that, in the words of Plato’s 7%. 33a, the cosmos remains for ever
whole and perfect and neither ages nor falls ill.#® The same task is

4 Examples taken from Festugiére 1966: 1588.

47 Athena was indeed worshipped with the cult title “Yylewo in Athena from
early times onwards, see OCD 1996°: 202.
4 In Crat. § 185, p. 113, 9ff: ...rpoonydpevton kol Yyieta...8hov & del kol
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attributed to Paiéon in H. I 21-3, as well as Asclepius (see comment-
ary to H.121-3 ad loc.). For prayers for health, see also H. I 42 and VI
5-6 with my commentary.

Proclus continues in the pathetic vein of the previous verses:
exceptional words (two times a hapax legomenon: GopKOTOK®V,
ayehdopora); an apostrophe (vot, Attopot, Baciiewn), a Homeric
expression (pehovaov 6dvvawv, cf. Il. 4, 191).

The image of a deity curing a disease with his or her hand is
widespread in ancient literature, see e.g. Herondas 4, 17-18 (of Ascle-
pius), Anthologia Graeca 9, 525, 8 (of Apollo); health is often said to
be caused by a gentle hand (Amidyeipog vyein), e.g. Orph. H. 23, 8; 29,
18.

Tr. 47-50: Give calm winds to the voyage of my life, / children, a spouse,
Jfame, happiness, lovely joy, / persuasion, conversations with friends,
nimble wit, / power against my enemies, a place of prominence among the

people.

vss. 47-50  80¢ Prote TAdOVTL YonvidovToag GMTogs,
Téxva, AExoc, kAEog, OAPov, Evepochvny épatetviy,
nedd, stopvAiny eihing, véov dykvlountny,
kGptog én’ dvTiPiotot, Tpoedpiny évi Aoolc.

1. Structure
Proclus moves from health to external goods. I suggest that we
separate vss. 47-48 from vss. 49-50.

Vss. 47-48 contain items that one may expect from a benevolent
deity in general: a smooth passage through the sea of life (vs. 47)
equipped with different kinds of goods, like children, fame and
0ABog (vs. 48). Compare H.V 9-11: because of Aphrodite’s protec-
tion, the Lycians had fine offspring (vss. 9-10) and a tranquil sea of
life (vs. 11 Buotoro yoAnvn), which was full of good things (m16dw-
poc); H. VI 4-6: Proclus prays for a radiant course of life (vs. 4
alyAnecscov £uod PBrototo mopeinv), heavy with all kinds of goods (vs. 5
BpBopévny dyoboiot) and that he may stay healthy (vs. 5-6) as he
does in H. VII 43-46; H. I 42-45: prayer for health (vs. 42), followed by
a prayer for kA€og (vs. 43-44 edxheing v° émPnoov €ué xtA.) and SAPog
(vs. 45 6APov &’ dotveédiktov an’ evoefing épatewviig). For a prayer
for a smooth passage through life, cf. also H. II 19-20 (xoi

TELELOV Kol AyNp@v Kol Gvocov dlopuAdttovsa TOV KOGUOV.
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noAduoyBov éunyv Brdtoro nopeiny 1BOvorg), for fame, cf. also H. 111 17
(ko kA&og ebenming epevobedyéog aiev €xovoav). If we take the prayer
for a wife in vs. 48 as a logical compliment to the prayer for children,
the only item unparalleled in vss. 47-48 is that of év@pocivn.
However, as a specific form of happiness (0ABog) it does not strike
one as odd in this list.

Vss. 49-50, on the other hand, consist of items that we do not find
in the other hymns. I would argue that these are especially related to
Athena as the patron of philosophical wisdom and the city of Athens:
teaching philosophy requires the skill of persuasion (nelfd), whereas
Platonic philosophy in its purest form consists in discussions (cTwuv-
Anv @Aing). On the other hand, the servant of lady Athena is under
the threat from his Christian adversaries and therefore needs
Athena’s cunning to outwit his enemies (voov GykvAopntmy, képTog
én’ avtiPiotot). His success against his enemies and his qualities as a
philosopher will assure Proclus of a prominent position in Athens
(mpoedpinv évi Aaolc).

2. Commentary on details vss. 47-50

80¢ Brote TAMOVTL YOANV1dmVTOG dNTog

We should distinguish between this sea voyage and that of vs. 32. The
latter is the voyage of spiritual development that results in an escape
from the material realm and finding a safe refuge in the intelligible
realm. The former is merely a request for a calm lifetime free from
troubles. One may very well enjoy a smooth passage through life
without ever reaching the paternal harbour. In the case of the
spiritual voyage, the final destination is stressed, for it entails the
salvation of the soul. In the case of the voyage of life, it is all about
the passage itself, for its ends in (bodily) death. See H. VI 4 (passage
through life) and 12 (spiritual voyage) for the same distinction.

Tékva, Ao

According to Wilamowitz 1907: 274, children, a wife, and all other
things prayed for in vss. 47-50, are of no interest to a philosopher like
Proclus. They only matter to someone who plans a career outside the
school (‘das ist ein Gebet fur Weltkinder, fir die Schiler, die aus der
Universitit in das Leben treten wollen’). This hymn would be some-
thing these Weltkinder could take with them into the world. I disagree
with Wilamowitz that these are not goods a philosopher prays for. As
has been shown above, the requests in vss. 47-48 recur elsewhere in
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the hymns, e.g. in H. I, about which Wilamowitz 1907: 275 remarks:
‘Das ist Proclos personlich.” I consequently reject the idea that this is
necessarily an example prayer given to departing students.

The only two items mentioned in this prayer that seem really to be
out of line with Proclus’ interests are those of children and wife.
However, there was nothing that prevented Neoplatonic philoso-
phers from being married. Some important Neoplatonists like Por-
phyry and Plutarch of Athens were married. It is true that according
to Marinus Vita Procli § 17 Proclus ‘never had, by his own choice (3o
70 unde avtog ElécBot), any experience with marriage or children,
although he received many offers of marriage from noble and
wealthy families.” If we are to trust Marinus, this is indeed an indi-
cation that this hymn was composed for someone other than Proclus.

There is, however, good reason to be suspicious about Marinus’
claim. According to Damascius, Vita Isidori Fr. *124 (p. 105f.), Syria-
nus wanted Proclus to marry Aedesia. He would have done so, if it
had not been for the fact that a god intervened (gl un Oedv Tig
anekwAvoey €nt yapov opuncot tov Ipokiov). This testimony could
lend an extra perspective to the unusual prayer for a wife. Prayers for
children are not uncommon in Greek hymns;*® lovers may pray for
divine assistance to win the heart of their beloved, but a prayer for a
wife is something different. In Antiquity, marriage was after all a kind
of businessarrangement, which did not necessarily demand any love
or affection. If one was well off, as Proclus and most of his fellow Neo-
platonists in Athens were, one could easily get married without divine
assistance. In Proclus’ case, however, marriage was forbidden by a
god, and he had therefore good reason to pray to the gods to lift this
ban on marriage. This is of course all mere speculation, but it may
serve to show that Proclus may well have prayed for marriage and
children.

SABog

The word 6ABog may refer to happiness in general, but also to
material wealth, and as such be an equivalent to TAodtog.?* Although
money mattered to some degree to some Neoplatonists, especially to
the members of the Alexandrian school who were considerably less

4 For examples of prayers for children in hymns and a discussion of these, see
KeyBner 1932: 154-155.

50 On the meaning of §Aog in Greek hymns, see KeyBner 1932: 136ff. esp.
pp-139-140.
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well off than their Athenian counterparts,®! love of money was gener-
ally regarded as a vice. Proclus was no exception to this rule, as his
own writings show,’? and as Marinus testifies.”®> We should therefore
take 6ABog in the former meaning of happiness instead of wealth.

£VEPOGUVTV EpaTELVIV

"Evppocivn is the joy that characterizes the lives of the Olympic gods.
See e.g. In RP. 1 87, 19; Theol. Plat. 124, p. 107, 4; In Parm. 1 667, 18.
This state of bliss can also be achieved by human souls. It consists in
the movement towards nous, away from matter (see e.g. In Alc. 127,
13-4). Hence it is a spiritual pleasure, different from physical pleasure
(mdovn). For an explanation of this difference, see Proclus In RP. I
131, 14{f. refering to Plato Ti. 80b5-8: évppoovvn belongs to sensible
people, physical pleasure to the senseless.

nelfo

The power of persuasion is an important asset for every teacher, espe-
cially in the case of a Neoplatonist, whose hard task is to persuade his
students of the at first sight less obvious Neoplatonic world view.
Following Plato Grg. 454e3-455a7, Proclus In Ale. 309, 9-311, 13 distin-
guishes between two sorts of persuasion (ne10d): the persuasion of
belief (miotevtivdg neld) and the didactic persuasion (81dockalikdg
nelda). The former is directed to a philosophically less developed
audience and is about correct opinions (86&ot), whereas the latter,
directed to a more sophisticated audience is about more exact forms
of knowledge. Which one a teacher has to use depends on his
audience.

Comparable prayers for persuasive powers are found in Synesius,
see Synesius H. 3 (5): after extolling Christ in the first part of the
hymn (vs. 1-30, cf. Proclus H. VII 7-30), he prays to Christ to have pity
upon his soul fettered to the material body (vs. 31-33), health (34-35,
cf. Proclus H. VII 43-46), and to lend the power of persuasion to his

51 Olympiodoros In Gorg. 40, 7, p. 205, 28ff. ed. Westerink observes that even
Socrates wished to receive money, though not a great deal, for he needed it.

52 See e.g. In Alc. 110, 4-111, 6: it is typical for cheap and ignoble souls to
understand happiness (eddopovio) in terms of wealth and possession.

5% Marinus Vita Procli § 4: ‘It is impossible to describe how much he avoided the
love of money, but ever since childhood he neglected his parent’s wealth, although
it was considerable, out of his great love for philosophy’ (trans. Rosan); see also o.c.
§ 13: after some political troubles, Proclus had left Athens for some time. On his
return, a certain Rufinus offered him a large sum of money, but Proclus ‘did not at
all choose to accept it under any circumstance.’
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words (vs. 36 vedoov pev poboig tetdd), and glory to his deeds (vs. 37-
39, cf. Proclus H. VII 48); Synesius /. 4 (6) prays to Christ for a good
reputation among the people (32 év Aaolg dyoBav Gvorye pduav, cf.
H. VII 50 npoedpinv évi Aaolg), and that he may crown him with the
flower of persuasion (vs. 33 nelBodg TPadAGYO 6TEPOV AATE).

GTOUVAINY @LAING

The correct reading of vs. 49 is a matter of discussion. Most editors,
following the majority of the manuscripts, read ‘...cToOULAINY ELANG,
voov dykvhopntny,...” (Cousin, Ludwig, Giordano, Vogt). Some,
however, find this reading unacceptable and either choose to emend
the genitive @1Aing into an accusative and insert a comma after
otopvAiny (Tychsen: nelf®, ctopvAiny, @idiay,...; Boissonade: telfd,
OTOULAINY, GLANY,...), or just insert a comma after oTopvAinY and
link the genitive @iling with véov dykvAountnv (Wilamowitz 1902:
274 otopvliny, eiAing voov dykvAountnyv, which he paraphrases as
‘Urteil in der Freundschaft [den wahren Freund zu erkennen]’).

I choose to follow the majority of the editors. The criticism by
Wilamowitz 1907: 274 n. 2 on this reading (‘49 ist so geschraubt, dafl
man zweifeln mag; aber CTRMYAIH ®IAIHC ist iiberhaupt unsinnig’)
is not justified. We may interpret it as the conversations one has with
friends (Giordano 1957: 51 ‘vaghezza faconda d’amicizia’; Saffrey
1994: 51 ‘le plaisir d’'une conversation entre amis’). This seems to me
to be a proper prayer for an intellectual. I find Wilamowitz’ solution
harder to accept since neither véog nor the adjective dykvAopuntng
carry a connotation of judgement in them. The fact that we can
understand the text as it stands makes any emendation unnecessary.

VooV dykvAlopnTny
The epithet dykvlopng is a standard epithet for Kronos in Homer
(e.g. 1. 4, 59), although in later Greek poetry he has to share it with
others, e.g. Prometheus in Hesiod (e.g. Th. 546). In Proclus, the
adjective occurs seven times and is in all cases connected with Kro-
nos. The original meaning of the adjective in connection with Kronos
is probably ‘Kronos with the curved sickle’, but by the time of Hesiod
and from than onwards the word is used in the sense of ‘crooked of
counsel’ (West 1966: 158, commentary to Hesiod Th. 18).

For Proclus Kronos is pure Nous: (see chapter III § 2.2, Figure 1):
as the first entity in the noeric triad, he is the object of intellection of
all three members of that triad, including himself (on Kronos, see
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Proclus Theol. Plat. V 5, pp. 20, 23-24, 21). The adjective dyxvAounng
refers to this movement of Nous towards itself (Proclus In Crat. § 110,
p. 62, 28f.: 6 8¢ Kpdvog xatd v elg £avtov otpooenv &Bev kol
‘Grykvdopnng’).

What then is the véog dykvAountng? Previous translators take it as
‘subtlety of mind’ (Meunier 1935: 104 la pénétration subtile de
Pesprit; Giordano 1957: 51 mente sagace; Saffrey 1994: 51 un esprit
subtil). However, in the light of the foregoing discussion, I would
argue that it must refer either to some sort of craftiness or to the
philosophical quality of turning towards one true self. As for the
second alternative, it is an obvious request from a philosopher. How-
ever, it would be strange that Proclus prays for this in this part of the
hymn which is concerned with external goods, whereas there is a
whole section (vss. 32-42) that deals with philosophical goods. In the
present context, it seems to me to be a request for craftiness, especial-
ly in combination with the following one for power against enemies.
Athena is after all the goddess of cunning warfare as opposed to the
brutal force employed by Ares, as is apparent from her epithet
rohduntig (see e.g. Homeric Hymn 28 (to Athena) 2). Such a request is
not be unprecedented, cf. e.g. Pindar P. 2, 84f. Pindar, in accordance
with archaic Greek ethics, hopes to be a friend of his friends (cf. vs.
49 ctopvAiny @Aing), and an enemy of his enemies. He will descend
on them like a wolf, ‘in ever varying ways by crooked paths’ (dAAote
notéov 0801 okoAloig), i.e. cunningly. For dykvAog paralleled to
okoMdg in the sense of ‘crafty’, see West 1966: 158, commentary to
Hesiod Th. 18.

KGptog én’ dvTiPiolot

Athena has been depicted in this hymn as a ‘lover of war’, it is
therefore appropriate for Proclus to ask this militant goddess for
strength €n” avtifiloiot. Who or what are they?

A first possibility is that these are the enemies Athena is fighting in
the first part of the hymn: the forces of matter and plurality opposing
unity and transcendence. However, since Proclus has already been
praying extensively for Athena’s assistance lest he may be overcome
by these forces (vss. 37-41), and since the object of his prayer has
shifted from spiritual goods to more concrete ones, I think this less
likely.

A second one is offered by various translators. They interpret it as
a request for the force necessary to resist the setbacks in life. Meunier
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1935: 104 ‘la force de résister aux adversités de la vie’; Giordano
1957: 51 ‘forza contro le avversita della vita’; Saffrey 1994: 51 ‘la force
devant les obstacles de la vie.” However, Proclus has already prayed
for a smooth voyage through life (vs. 47). To pray now for force
against possible hardship seems redundant, if not at odds with the
foregoing request.

In my opinion, we should rather think of human adversaries. What
would be more logical after the prayer for the pleasure of having
friends (vs. 49) to turn to their opposite, one’s enemies? It is tempt-
ing to identify these human enemies with the Typhonic winds and
the giant vultures mentioned by Marinus in Vita Procli § 15 and
identified by Saffrey 1975: 55 as the Christians who forced Proclus to
leave Athens for a year. In that case, this prayer would be more
meaningful in the context of this hymn: Athena, this is your city (vss.
21-30), I am your servant (vs. 42), but now the Christians are trying to
take over and we are on the receiving end because we stay loyal to
you. You are obliged to help us.

Tr. 51-2: Hearken, hearken mistress, I come to you, begging much, /
because of pressing necessity. And you, lend me a gentle ear.

vs. bl 1cékAuBt, kéich’, dvacca - toddAMotoc 8¢ 6” ikdvw

An echo of Od. 5, 445 (kA0 &voaé, Stig éooi- noAdAAIGTOY 88 G’
kavom). It is the opening verse of Odysseus’s prayer to the god of the
river on the island of the Phaeacians, see commentary to vs. 42. As
Vogt 1957P: 372f. points out, the accusative ToA0AAGTOV in Homer is
no reason to correct the nominative ToAbAMGTOG in Proclus into an
accusative ToAVAAGTOV (as was suggested by Rzach). All the more so,
because there are good examples of the active use of ToAVAAIGTOG,
for which see Vogt.

I suggest that Proclus deviates on purpose from the Homeric
source text. He tries to outdo the Homeric Odysseus as a suppliant in
need: the imperative (kéxAv0t) is repeated and the accusative ToAOA-
Motov is changed into an active: in the Homeric verse, the god is
sought by many prayers, but it is left unspecified by whom, whereas in
this hymn, it is Proclus who does the abundant praying.

vs. B2 ypelot dvorykain -
Another reference to Homer II. 8, 57: the Trojans fight the Greeks
because of pressing need, i.e. to protect their wives and children.
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Acropolis (Athenian) 106f.; 297f.;
300f.

Adonis 173f.

Aphrodite, see also ‘Erotes’ and
‘Love’ 22; 61-64; 162f.; 190-191
Aphrogeneia 195
Ares, adultery with 244
Dionaia 246
Hephaistos, married to 244
hypercosmic 41
Kouraphrodite 239
Kytheira 203
Lycian 22; 92; 240
magistrates 240f.
mother of the Erotes 198
Olympian 246f.

Ourania 245f.
statue of 242
World Soul 204

Apollo  23; 61-64; 169
hypercosmic 41
triad of Helios-Apollo-
Dionysus 170

Ares
Aphrodite, adultery with 244
hymn to 6

Artemis 42

Asclepiades 31

Asclepius  109; 170; 266

Athena 22; 23f.; 54; 58; 63f.; 91; 93;
98f.; 106f.; 274-275
Athens 300
Dionysus, saves 287-293
Giants, fights the 284-86
handicrafts, patron of 296f.
hypercosmic 42
olive-tree 301f.

Pallas 282

Poseidon 298-99
Titans 287-293
Tritogeneia 283
virginity 286f.

virtue 295f.

wisdom 284f.

Zeus, daughter of 280f.

Attis 171-173

Bacchant 219f.

Bacchus, see ‘Dionysus’

Beauty 61; 197; 198f.; 206f.; 250f.
Blake, W. 13; 20

book 211-214; 234f.; 299f.

causation, theory of 19
Chaldaean Oracles 68-70; 76

gods (?), of the 224-227
Christians 220; 241; 314
court (adAR) 177; 198f.
Cybele 171f.

daemon 44; 174f.; 178; 235

defilement (knAig) 181

Demiurge, cf. ‘Nous’, ‘Zeus’ 200f.
Hypercosmic gods 56-58
Nous, is 49-51
sameness 57

Dike (Justice) 181

Dionysus 170f.; 173; 287-293
cosmic intellect 289
comic soul 289
heart 290f.

divine hierarchy 35-40

easy life (of the gods) 187f.
elements 162f.

emotions 138-140; 180

Erler, M. 194

Erotes, see also Love 22; 196-202

Fate 45; 70; 164ff.; 180; 188
Ficino, M. 8

fire 152ff.; 230f.; 245
forefather 184f.; 264
forgetfulness 176; 215; 235

Gelzer, Th. 6
Giants 284-286; 306
God
becoming like 18; 74
hymn to 7
gold 155
Great Mother 171f,; 253; 257f.; 261

hand, helping h. of the gods 268
happiness 185f.; 310f.
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harbour, paternal 51-56; 59-60; 177;
185f.; 272; 303
haste (to the divine) 215; 235f.
health 169; 183; 266; 307f.
Hecate 42; 58; 252-258; 293-295
World Soul, not the 254f.
heliotrope 20
Helios 20f.; 22; 60; 63; 92; 136-138;
145-147
anagogeus 179
cause of generation 160f.
centre of the cosmos 157f.
Dionysos, father of 170
fire (noeric) 152f.
Good, image of 178
harmony 156f.
hypercosmic 41
key, holds 156
Moirai 165-167
ray 189
triad of Helios-Apollo-Dionysus
170
Hephaistos 244-245; 286f.; 296
Hermes 61; 99
Henads 38
hexameter, Proclus’ 12
hierophant 29f.; 171
Hirschle, M. 101-105
Horai (Seasons) 161
hymn
definition of 13-18
epistrophe 18-22; 31f.
philosophy 22-31
physikos, see scientific
Plato’s dialogues 23-26
praise 14
prayer 13-15
scientific 15-17
ritual context 107-110; 231-233
singing of 15
theological 17f.
hymnein 26-29; 194
Hypercosmic Gods (also Leader
Gods) 38
anagogic gods 62-64
Demiurge 56-58
human soul, and 58-61
hymns, in Proclus’ hymns 41-43;
58-61
likeness 57; 82
theurgy 81-84

Tanus 262f.
image (elk®dv) 120-138; 178f.
Isidore 30

Justice, see Dike

kithara 168f.
Kronos 253; 312f.

Leader Gods, see Hypercosmic Gods

light (pddg) b1f.; 155f.; 182; 222;
233f.; 269; 302; 303

logos (‘essential essence’) 127f.; 137

Love (Eros) 197
anagogic force 197-199; 304
cosmic force 199-201
procreative force 201-202; 249
unholy desire 207; 251

Lycia 240; 250

madness (uovio) 61-64; 113f; 115;
210; 219f.
negative 218; 267

marriage 201f.; 309f.
holy 244

mathematics 128-131

metre
Proclus’ hexameter 12
Synesius 33

mist (GxAdg) 182f; 235

Moirai 21; 164-167; 188

Muses 22; 23; 61-64; 113; 184f.; 208
bee 222f.
nine 210

music 15n7; 168f.

myths 92-101; 118f.; 170; 219f.

names, divine 101-106
many-named (ToAvavopog) 194f;
261

nothingness, human 139-140

Nous 38
contemplation of Forms 45; 46-49
Demiurge 49-51
is paternal harbour 51-56

Odysseus 53; 176; 269-273; 306f.; 314
Olympos, Mt. 246; 304f.
omnipotence (of the gods) 187f.
One, the 38; 163

unification 43-46; 115f.

Paian 169

Panathenaea-festival 24f.

path, small p. of philosophy 221;
237; 268f.

persuasion 311f.

piety (eboePlo) 185f; 272
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planets 157f,; 159f.; 178; 189; 205f.
Plethon, G. 6, 7f.
poetry
Plato’s criticism 112-115
scientific 119-138
types of 115-117; 141f.; 219
Poseidon 298-99
prayer 165
elevation, p. for 222
Esser on 89-91
fame, p. for 184f. ;223
health, p. for 183f.; 266; 307f.
hymn 13,15
theory of 86-91
prothuraios (porch-dwelling) 261
providence 159; 200f.
punishment 180; 305
purification 44; 75; 109; 127f.; 137,
180f.; 231-233

recollection 126-131
religion, traditional 109f.
Rhea 42;252-258

rites 211-214; 231-233; 267

Saffrey, H.D. 4;9; 12;29; 37f.; 67;
146; 224; 299f.

saviour 233f.

sea voyage (life compared to) 249;
271; 309

Semele 288

series (ce1pd) 167f.; 194; 206; 297

Sheppard, A. 62f.; 76-79; 111; 115;
119f,; 141f.

Sicherl, M. 7

source (nnyn) 156; 195f.

star, native 216

statue 41; 242

Steel, C. 38;53; 127f.; 137

sun, see also Helios 20-21

symbol (cOpufolov) 70; 79-81; 82;
106-107; 155; 243; 297

symbol (cOvOnuo) 70; 126; 177; 297
image (glkdv) 120-138
innate 91-92

myths 92-101; 170; 182
names 101-106
sorts of 91

sympathy (cvundBewo) 70; 73; 74; 76;
82; 91; 94f.; 97; 100; 155; 240; 250;
307

Synesius 31-33

Syrianus 24f.; 28; 62; 76; 115; 141f.

theologian 17; 94

theurgy
hymns 111
Iamblichus 70-74
meaning 67f; 74
myths 95-96
origins 67-70
Proclus 75-76
ritual 78; 84; 94-95; 107-110
sorts of 76-79; 83-84; 111
Synesius 32

Titan 155; 287-293

Tityos 306

Triad
of Beauty, Wisdom and Goodness
229
of Truth, Beauty and Symmetry
61-64

Truth 61

virtue 248; 255; 295f.
voces mysticae  105f.
Vogt, E. 5

water (material realm) 175; 217; 235;
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wedding songs 201f.

West, M. 6

Westerink, L.G. 224

Zeus 253f.; 258f.; 265
Athena, father of 280f.
Dionysus, father of 288
Helios 145
Ianus 262f.

Nous 42
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