CHAPTER EIGHT
THE TEMPLE AND THE MAGICIAN
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Although there is a close connection between the treatise on astral
botany which the autobiography introduces and the Kyranides,
tradition is unanimous that Harpokration was born in Alexandria.
The author of the autobiography unambiguously asserts his birth
place to have been Asia Minor and describes, with excitement, his
later journey to Alexandria.?

A clue as to the identity of the author was gained in 1906 with
the publication of a fourteenth century Byzantine manuscript which
contained an extract from the astral treatise of the Madrid manuscript
and named its author as “Thessalos the Astrologer”. The name
Thessalos did, in fact, occur in the Madrid manuscript in direct
address to the author by the god, Asclepius, but it had been garbled
by the scribe.?

Franz Cumont recalled the title of an unedited Latin text on the
mystical-magical nature of plants entitled, 7hessalus Dphilosophus de
virtutibus herborum and intuited a connection. Examining the text,
which was patt of an extensive manuscript containing a collection of
occult documents, he determined that Codex Montepessulanus Fac.
med. 227 was, in fact, a close Latin translation of the Greek. He
announced his discovery in 1918° and, subsequently, edited the Latin
version for the Catalogns®® declaring that the claim of Thessalos’
authorship had been established “with a certainty which is rarely
attained in researches into literary paternity”.!! His judgement has

® Graux, “Lettre inédite,” 66 and note 5; Boudteaux, CCAG, Vol. VIII:
iii, p. 136, n. 1.

% Codex Vaticanus Graecus 1144, f. 243, first published in the Mélanges de
P’ Ecole de Rome, XXV1 (1906), 351, and noted by Boudreaux in CCAG, Vol.
VIII: iii, p. 134.

" See Graux, “Lettre inédite,” 75, n. 61 “Il y a la quelque alteration grave,
probablement une lacune” and compare, Boudreaux, CCAG, Vol. VIII: iii,
p. 137 ad line 9.

§ Thessalus philosophns had been noted by title, but left unedited, in CCAG,
Vol. VII, p. 231, n. 1 and in H. Diels, Die Handschriften der antike Arzte (Bertlin,
1906), Vol. II, p. 107. Note that L. Thorndike, A History of Magic and Ex-
perimental Science (New York, 1923), Vol. II, p- 234 calls attention to a mention
of Tesalus in secretis de XII herbis in Jacobus de Dondis, Aggregatio Medicamentorum
(1355).

® F. Cumoant, “Fcrits hermétiques (II): Le médecin Thessalus et les plantes
astrales d’Hermes Trismégiste,” Revue de Philologie, X1II (1918), 85-108. Compatre,

Cumont, “Lettre de Thessalus,” Comptes rendus de I Académic des inscriptions,
1918, 225f.

10 F. Cumont, CCAG, Vol. 1V: iv, esp. pp. 254-258, 16.
1 Cumont, “Le médecin,” 102. Although not cited by Cumont, further proof
of this identification is provided by the well known Codex Laurentinus 75.1,
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remained unchallenged, although de'bate con.tinuejs z(tis t.othwtkl:leet}}:
the Thessalos of the autobiography is to be 1dentlﬁ§ w1t h the fn-
famous physician, Thessalos of Tralles.* Recently', tdeben ;rlzns-veit
script, autobiography and herbal, has been reedited by

iedrich.’® ‘
Fr?‘h?cautobiography is couched in the form of a letter to a king

from the magician—2 convention well' known'from botth ;I:;zztéz
revelation literature and medical mater1a1§——wh1ch setves to nroduce
and authenticate the herbal which constitutes the mli]or p'; Cof the
manuscript.1* It narrates the author’s perseverance throug

N ' which 1 ' ¢ N jonship explicated by the auto-

i Thessalus ex Nechepso, a re.:latlons p icated -

f"143 WII:ICh Sr:i:mff\'si Wj/:llmann, «zur Geschichte der Medicin in Alterltu@, '
e )y(.XXV (1(500) 370 who, lacking the autobiogrztghy, ﬁnlds E?ethe? at{;);ll
]‘lf{?rmf:ex licable. For the identification, see H. Dlller3 le@ssa o;, | (Léi Zig.
SVII% c01p181' R. Reitzenstein, Die bellenistischen Mpysterienreligionen, 3ed. pzig,
19%27)é£e: 1tf\?: summary of the life and teaching; of Tk:ssalro; h(;f Z;?lleiggﬂg%
- tobiography, . .
i i 5. Vol. VIA, cols. 168-180 and the au :
g(/ll{llﬁz Ilr;ioﬁbt’ theoidentiﬁcation, the vita of The§salos of T.rallfs (;youtlgebscao?lno:}pa
illustration of the sociological thesis of this art{clc. .Born in }{ 12:1, he son of 4
wen er. he followed his father’s trade and, with llzl;.forrrl? e u;hYSic,ian i
eated i ? i blished himself as a
Nero’s reign, and esta r : f
gl'l;atedht(())lli)?r?;e C%?L\thr/;ogdi,éoeifofamous for his violent curative techrﬁlque; (lmzziz;?/n;;—
Z;IZC) (j)iccording to his critics (chiefly Galen), he was Val;ll a}n{t'i ((;ii; tlilc, claim-
i th;xt he was the greatest of physicians who, reversing the 1lpp cratic maxi
n;lg “the art is long,” maintained that he could t'each the who eho “me icine in
Zi:tmonths He Was’buried on the Via Appia; his tomb bore the inscrip
’ {xnc—"" the conquetror of physicians”.. ) . ) )
Io;’;p;;"j‘\?gljricdrizhi Y%e:m/ox von Tralles, Beitrage zut klazslscﬁlenh}’shi}:llsfglc;
XXVIiI (Meisenheim am Glan, 1968), esp. pp- .43—54. Se:ﬁut:nfir o
compatisons between the Greek and Latin versions, pp. . N (,,W.Bam)\éa;
14pCompare Corpus Hermeticun XVI, ’Acé}nmwonj%ﬁfe} l;@;ﬂem s
i iv. inst. T1.15.6, Asclepins . . . in ilo sermone perjet g
Lacmnmjis’t}g:wr‘n;’i‘:rials cited in Th. Hopfnet, Grzetbfffb—agiptz:c/?eirl Qﬂenbz\z]ﬁét;?g;
regeZi’rar(lLeipzig 1924), Vol. I, par. 36 and Festugiere, La réve g{zofﬁ,mate;iai
Elgl 324.332 (no,t all of which are relcvant).dS;e' bcl(l){\:;,tirg.d?i:r.lFE;rsriiI;c o
le, A.Nelson, “Zur pseudonippo o
i;iriqfig}gr;go?ae Philologicae Dicatie O. dA I?lame/:o:' (Ué)l’),saéae,i 23}:)’)’:71]);;;}2” Zdje L
1 U - ne.

“Das Bingangsstick der Pseudo-klemen 7 2 e
i..rtl?z?ﬂl:;ztlz‘c/]; Wiuef.rcbaft, XVII (1916), 14?1 compares the epxstg otl(l)’ sth:;;r; 1t1):1(: i
ing the pseudo—Clementines——which is 1mposs.1ble.. But sce v Jabanmic
ngsus (1), “Konige als Offenbarungstréger,”.m his Aus der Offe i’

CIliri zi 1’914) esp. pp. 136-142 for shrewd tomments on tk;e Ggen a,;,'w Claudio
( ‘;P tg},xe ur ’oses of this essay, the precise identification ot erm. et
'Ojt: deo ert)erns (the Latin ms. prescrves the better reading) is ncz‘therl:nédc.Cin,”
e 1 consensus is that it is either Tiberius or Nero.yS'ee Cumc.m.t, o
gg?cr?ld CCAG, VIIIL: iv, p. 254; Festugiere, “L’experlenc; rehgg:'t;faq Qo
o 1 53 (origit i in the Revwe Biblique,
> .52 iginally published in t . ‘ !
52?5?1043-5—’7'?.9;5; ’r;)risnte(c;)rir% Festyugi‘ere, Hermétisme et mystique paienne [Paris,

!
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trials in seeking “miraculous” knowledge “beyond the boundaries
of human powers” and begins with a description of an ‘upwardly
mobile’ young man. Born of wealthy parents in Asia Minor, Thessalos
studied with the local rhetoricians and then set out for the ‘culture
capital’ of Alexandria to prove his mettle.s There he studied both
grammar and “dialectical medicine” and soon became famous among
his contemporaries. One day, while searching through a library, he
came upon an astrological treatise “by Nechepso which described
twenty-four ways of treating the whole body and every illness ac-
cording to each sign of the Zodiac along with stones and plants™.16
Overcome with the power the book promised, he tried every one of
the cutres and recitations (especially the preparation of the “helic
pill”),’" but all were futile. “I failed in every one of my attempts to
cure sickness”. Overcome with shame, he could neither face his
friends in Alexandria not return home to his parents in Asia Minor
as he had boasted to both of his abilities. Therefore he began to
wander about Egypt, vowing to commit suicide unless he received
some communication from the gods “whether by vision in my dreams
or by an inspiration from on high.18

1967], pp. 141-180 which pagination 1 follow); Friedrich, 7hessalos, p.45 ad
line 1.

15 I see no sign, in this narrative, of the traditional aretalogy of the sophos—
his excellence in studies in his homeland and his journey to a foreign center of
leatning in order to measure the sophia of its wise men, as Festugiere claims
(“L’expérience,” p. 156, n. 56). There is no mention of miraculous speed of
learning in Thessalos’ homeland (which is #be aretalogical convention) nor are
the sapboi of Alexandria being put to the test by Thessalos (for example, by dialogue
which is sbe aretalogical convention). Rather the text offers a realistic portrait of a
young, wealthy, provincial intellectual journeying to a capital for advanced
studies in the hope of sccuring fame and fortune; a life which may be found in
many a biography from Late Antiquity. As I shall argue below, traditional
aretalogical motifs appear to be reversed by this account.

18 Thessalos, 6. For a general treatment of such works, see A. Delatte, Herbarius :
Recherches sur le cérémonial usité chez les anciens pour la cueillette des simples et des plantes
magiques, 3ed. (Brussels, 1961), esp. pp. 64-69 and compare the important review
of the first edition by F. Pfister in Byzantinische Zeitschrifr, X XXVII (1937),
381-390. See further, Pfister, “Pflanzenaberglaube,” RE, Vol. XXXVII, cols.
1446-1456. It is just such a book which makes up the bulk of the Thessalos
manuscript (see Friedrich, Thessalos, pp.60-273) on which see Cumont, “Le
médecin” and Festugiere, “L’ expérience”.

Y7 Thessalos, T: vpoytlonov H\axbv—rrociscum heliacum. The recipe has not been
further identified.

18 Thessalos, 11. On the request for a dream or vision, see Festugicre, “L’ex-
périence”, 143-146. Most of the materials cited are not direct parallels. Far better
is A. D. Nock’s collection of visions which resolve religious doubts ox questions
in “A Vision of Mandulis Aion,” Harvard Theological Review, XX VII (1934) re-

12
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This narrative conceals a stunning reversal of traditional.Gr;co-
Egyptian revelatory bioi. There is no more common the.me in tT;s.e
materials than the quest for ancient, hidden books of wisdom. lls
topos depends on an earlier apologetic zopos of an'ancwnt (freguefnt Z
antediluvian) book which is miraculously rfedlscov'ered (in fact,
having been recently forged). In older ma.terlals, 'Fhls fopos occuts
either in inner-directed apologetics in \x{hlch a }ilng (or h1§ rep-
resentative) rediscovers a holy book Whlc'h le.gltlma:tes a religious
innovation!® or in outer-directed apologetics in which it becomes
part of the general Hellenistic debate over autochthony and het;r—
matismatics, becoming a means of legitimating 'the cultural agle o ai
people.?® In Greco-Egyptian maglcatl, a.lchermcal and ast}:o Zglcaf
literature, it became a special convention in works such as’ ,t e 50; }(:
(Bolos-) Demokritos, the “Emerald Tablet. of H‘ermes an tbe
“Book of Krates”.2t This tradition is continued in Thessalos by

cinted in Z. Stewatd, ed., A. D. Nock : Essays on Religion a@d tbe- Amz'emj World
l()Cambridge Mass., 1972), Vol. I, esp. pp. 368-374 referring, in passing, to
1 . 372f). o X
Tkiss?e?tsai(r?ll; the m)ost complex libretto for the ‘rediscovery of‘ such a forgc?ry
is the account in 2Kings 22-23; 2Chron. 34. The oldest, unarjr?1gu%ustE§y$:ijz
i i Pritchard, ed., Ancient Near Easter
example is the Shabaka stone (in ].' 1,955] ot e cxamale
Relating to the Old Testament, 2ed. [Prlr}ceton, , P b. 8  exampe
i f the “Book of Breathings
would be the Demotic tale of the discovery of 00l ! I
i W. Erichsen, “Eine neue demotisc
P. Louvre 3284 (edited and translated by ; cmotische
4 > e der Wissenschaften und der Liferatur %
Erzihlung,” Abbandlungen der Akadem.le ? . X
j i ialwi filiche Kl., 1956:2). Whether the same i1s €
Maing, Geistes- und sozialwissenscha , same is oo
) i XXX of the Book of the Dead (w
case for the well known rubric to chapter 2 E : A
¢ hat failed, see the “Books
iants) is unclear. For an example of a ‘rediscovery’ t y
Z?rg‘;ri)a,’ in Livy X1.29 and Plutarch, Numa, .XIII.87 and the ”stlziy”l;y 1:"
Delatte, “Les doctrines pythagoriciennes des livres de Numa, ] ulle S:Z e
Vi Acade’mie Royale Belgique, XX11I (1936), 19-40. ’1(111'.16 Tlarne lopot.r ca}rlli,n;s c;suin e
i elation literature to authenticate radica y new teac s )
Ez‘gllpixelx rl:ZOks or stelae of Seth traditions in the various Nag Hammad%bcoszjzst
(see esp. Gospel of the Egyptians [C.G.111.2 and IV.2] in J. Doresse, 1ne
Books of the Egyptian Gnostics [New York, 1960], p. 180). . fth.centuy
20 This tradition most certainly may be traced b?.ck to earfy e or &
Greco-Egyptian apologetics concerning Thot as the_ inventor of writing o
useful overview, see C. Froidefond, Le mirage e}gy];tzeg dans la /ilt;g;izgei ;lg e
y 3 sta
Aix-en-Provence, 1971], pp. 279-284 ¢t passim.). 1t becomes sta . .
genli);tie:l Near Eastern literature which paraphrases a;rchalc traditions in Gree
.. Philo of Byblos, Berossus, Manetho, ].osephu's . o
(e'“’gl Thé (ila(;ratize of (Bolus-) Demokritos journeying to Egypt to ,s;uili r\xif:a
Ostanes and the miraculous discovery of the hidden books of O.stane]sj ; ai/m T
column of a temple would be the classic example (ps. DemOkﬂt%Sﬁf y.rThé D
J. Bidez-F. Cumont, Les mages bellénisés [Paris, 193?], Vol. 11, pp. o 3)24 e e
c;)llcction of examples is in Festugitre, La révélation, Vol. I,. pp. 3 - e
brief note by Cumont, CCAG, Vol. VIII: iv, pp. 102f. It is of intetest to
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linking the unexpectedly discovered book to the renowned figure of
royal wisdom, Nechepso.22 While most often cited, in Greco-Roman
tradition, as an astronomical authority in an occult chain of tradi-
tion,® he is well known as a lithicist and designer of amulets.?* In
Greco-Egyptian tradition, he is, as king, the recipient of a number of
revelatory epistles, most usually from the sage Petositis.28 From a
later tradition, closely linked to the Kyramides-Thessalos type of
astrology, there is a report that: “We have composed this moon
book (seryvedpbuiov) by putting two books together: one is in the
hand of the sacred scribe, Melampous, addressed to Nechepso,
King of Egypt; the other has been found in Heliopolis in Egypt,
in the temple, in the holy of holies, engraved in hieroglyphics under
King Psammetichus.”? But, in the autobiography, this tradition has
been radically altered. Rather than the setting of the discovery being
a temple, it is a BiBhob/pen. Rather than the book being a true

revelation of hidden, archaic wisdom, it is a collection of erroneous

information which lacks power. Rather than tesulting in triumphal

enlightenment, mastery of its contents produces despair.?

In his depression, Thessalos vows to wander Egypt in quest of a
tevelation or, batring this, to kill himself. His journey takes him to

that Harpokration, the alleged author of the Kyranides, claimed to have translated
his work from an ancient column (L. Delatte, Textes Jatins et vieux Srangais relatifs
awx Cyranides [Licges-Paris, 1942], pp.13 and 15; Festugiere, La révélation,
Vol. 1, pp. 322f.).

# On Nechepso, see the classic dissertation by E. Riess, Nechepsonis et Petosiridis
Jragmenta magica (Bonn, 1890) conveniently reprinted in Philologus, Supplement-
band VI:1 (1891-3), pp. 325-394; W. Kroll, “Nechepso,” RE, Vol. XVI, cols.
2160-2167 and W. Gundel-H. G. Gundel, Astrologumena (Wiesbaden, 1966), pp.
27-36.

% Perhaps the best known passage is Firmicus Maternus, Math., IV, praef. 5:

= Riess, T.7) “[I have transcribed] all that Hermes and Anubis have revealed
to Asclepius, all that Petosiris and Nechepso have set out in detail, all that Abra-
ham, Orpheus and Kritodemus have written as well as that set forth by other
men leatned in astronomy.”

* Perhaps the best known passage is Galen, De simpl. X.19 (in the translation
by C. Bonner, Studies in Magical Amulets [Ann Arbor, 1950], p. 54): “Some
also sct it in a ring [a green jasper stone] and engrave on it the radiate serpent, just
as King Nechepso prescribed in his fourteenth book. I myself have made a
satisfactory test of this stone . ..”,

% Collected in Riess, Nechepsonis, fragments 37-41, see Festugiére, La révélation,
Vol. 1, p. 327.

%6 P. Parisin. 1884, £.150V in CCAG, Vol. VIII: iv, p. 105, 1-4 (see Festugiere,
La révélation, Vol. 1, pp. 207 and 230). The ‘second’, Heliopolitan book appears
the object of a separate tradition (see CC.AG, Vol. VII, p. 63).

¥ See below, pp. 178, 181-85, for a further set of negative characterizations of
the book.
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Thebes (Diospolis), “the most ancient capital of Egypt, possessing
many temples . . . priests, philosophers and sages”.? In this portion
of the narrative, another convention is being employed—the journey
to an archaic center of learning to gain a revelation of Ortiental
gnosis—but, once again, the pattern is altered.?? The Thebes described
by Thessalos is not the ‘golden city’, the center of wealth and wisdom
imagined by most writers of this gente. It is rather a realistic portrait
of the city in Late Antiquity, such as we find in Strabo, a shadow
of its former gloty, with a handful of religious specialists inhabiting
a few ruined temples. It is a necropolis rather than a diospolis, and the

28 Thessalos, 12.

2% For this widesptead theme, sce, among others, Festugitre, La révélation,
Vol. 1, pp. 19-44. F. Boll, “Das Eingangsstiick det Ps.-Klementinen,” 139-148
suggests a specific adaptation of this theme. He compares the parodic structure
of Lucian, Nekyomanteia, esp. 3, 4, 6 (we may set aside the thorny question of
the relationship of Lucian to Menippus [compate, Horace, Satires TL.5] and the
equally complex question as to what religious tradition is being satirized as set
forth in the classic debate between R. Helm, Laucien und Menipp [ Leipzig, 1906],
esp. pp. 17-62 and B. M. McCarthy, “Lucian and Menippus,” Yale Classical
Studies, IV [1934], 3-58); Thessalos and the pseudo-Clementines (Hom. 1.1, 3,
5.8, 10, 13-15; Recog. 1.1, 3, 5-6) noting a vatiety of common themes in the lives
and journeys of the protagonists (Boll, 142£.). The parallels have some validity;
but are not overwhelming. His attempt to find structural (Boll, 141) and verbal
(Boll, 143f.) parallels with Thessalos is unconvincing. A.D. Nock, Conversion
(Oxford, 1933), pp. 107-109 follows and paraphrases Boll without demurral.
Festugiére, I ’expérience,” P. 142, n. 7 offers some further parallels.

30 For the traditional view of the wonders of Thebes, see texts such as Diodorus
Siculus 1.45.4-50.7 which ptesents a portrait of the magnificance of the “most
prosperous city, not only of Egypt, but of the whole world”, the wealth of its
monumental and temple architecture and records the Theban propaganda that:
Ol 8¢ OnBaiol puowy ExvTovS GpymiotdTovg elvet rdvrov avBphTwy, xul T
touroic TedToLg PLhocoplay T3 ebpRofar xal Thy &’ dxprBis dotporoyloy (1.50.1).
For the joutney-initiation motif, see the charactetistic advice of Thales to
Pythagoras in Iamblichus, Vita Pyth. 11 12. \

On the decay of native Egyptian temples, the reduction of the sacred centers

to cities of old priests, see the remark of A. Bataille who, quite correctly, obsetves
that, by the Roman period, Thebes was a “ville musée” (““Thebes gréco-romaine,”
Chronique & Egypte, XXVI [1951], 346). See the description of Thebes in Strabo,
XVIL.1.46 (816) as possessing only “traces” of her formet glory, being now only
a “collection of villages” with a few ruined temples, although once fabled for
its wealth and for the wisdom of its priests who were “philosophets and astron-
omers”. Compare the portrait of Heliopolis (Strabo, X VII.1.27-29 [805£.]):
“The city is now entirely deserted, it contains #he ancient temple constructed in
the Egyptian manner [now ruined] ... I also saw large houses in which the
priests bad lived, for it is said that this place in particular was, in ancient times, 2
settlement of priests who studied philosophy and astronomy; but both this
organization and its pursuits have now disappeared. At Heliopolis, in fact,
no one was pointed out to me as ptesiding over such pursuits, but only those
who performed the sacrifices and explained to strangers what pertained to the

F
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priests that Thessalos encounters are described as a group of timid
old men who are shocked by the “rashness” of Thessalos’ quet ;
to whether the “energizing power of magic still exists ”‘3 W};ﬁls
most scholars have interpreted the priests’ distress as fear of :che Grecoc—:
Rf)man laws against magic,3? such an understanding, I believe, falls
wlldc.z of 'the. mark. The mpometeior of Thessalos does not cons’ist in
his inquiry into a forbidden subject which, if exposed, might make
the priests liable to prosecution; rather it is his faith in ’the continued
efficacy of magic itself—a faith which the priests had evidently lost.33
Only one of the priests, a person of great dignity and age iv'es
?['hessalos the “assurance” (a term which makes sense only, i% the
interpretation of Thessalos’ audacity just offered be accepted) that he
has the power to produce a vision through lekanomancy.3

sacred rites” (translation: H
Ve pp.(79, 8;).1011 . L. Jones, The Geagraphy of Strabo [ London, 1935],
3 Thessalos, 13: ©v ©F) e & L ’ i
o5, 13: 7ig payunfjs Evepyeiag. That Egyptian temples wer id-
fﬁzdcthc;;eislitte.s tof m'aglcal, al;hemical and astrological activities Iz)md thei: g;i:ssli
nitiators into such mysteries, is well documented from m f
: s any t f
ntlaterlgls. See F. Cumo'nt, L Egypte des astrologues (Brussels, 1937) pp}.] 1y6p3e—slé)8
eopa.rx}m.and the materials cited above, n. 21. On the Asclépion in 'i‘hebes see W
Etoo,G riester m;iz' Tempel im bellenistischen Aegypten (Leipzig, 1908), Vol. 1 p’p 135f.
2 Graux, “Lettre inédite,” 67f.; Cumont, “Le mé’dccin ,Th salos, :
s y ; , essalos,” ;
Cusrgn(g:)tr,né, Lgytj;lte ziz':z: z'utro/ogue.r, p- 164; Festugiére, “L’expérience,” p 21;)98 n 3%)’
are the Latin at this point which garbles the ti ’b ' v pata-
phrases the priests’ reaction: guerebam ab eis, si ali i o o
. on: , 5t aligquod opus divinandi erat in civi
eso(:'ém; ett gmdagt corum faciebant ridiculum de me (Friedrifh Y'beyfglozs ”; 5”6 ﬁlygg ;e
urther, tugiere’ i ¢ “Lexpéri >
pTrrd estugiere’s useful note on the difficult Greek, “L’expérience,”
34 “ P
2n S{a;zl I}-I())f;ilr\(;manielal,E;?;?lEgé Vol. XVII, cols. 79-86 and “Lekanomanteia,”
s . , cols. -1889. To the bibliography cited in these arti ’
. ticl
%f]ui? bz added the rlgh study, largely devoted to medieval materials ab;cjis
o aﬂ% a catoptromancie grecque ¢f ses dérivés (Liege-Paris, 1932), pp. 8—11’ 147¢. .
; B-ibl ;]t passim. For the st.udy of Thessalos, the most important parallel’text i.s’
1§28.3i) a].)t.I \sfup}lné.s %:8.557(4V 1r1 II{ Preisendanz, Papyri Graecae Magicae (Leipzig
-31), P.IV, - ol. I, pp. 77-81)—henceforth cited as PGM Th',
ch;;téor[l) S(;fntrl';lgtigrﬁ:at TIbeha;zf manuscript is in the form of a letter from Nel;hétés tl;
1 chos. It offers a procedure for self-divinization b iti
practitioner with the sun (see the splendid translati s recipes in M. S N
' ation of this “recipe’ in M. Smi
g/ezﬁ;e{;t ofdAlexandrm and A Secret Gospel of Mark [Cambridzc;c)e 1\;{255 Slr;';g}]l’
p.roceduilel (S: glossh on this “theurgic” experience desctibing a lekan:)mantic;
procedur ;'kc ;n t 1s.proczedure, A. Abt, Die Apologie des Apuleins von Madaura
. nzoe anberei | Giessen, 1908], pp. 171-173; Th. Hopfner, Griechisch-
ps er G fenbarungszauber, Vol. II, pars. 241-244; M. Ninck D,z'e Bedeutun
“L,éxagre'r.r im ”Ku/t und Leben der Alten [Leipzig, 1921], pp. 51f.,and Festugiércg
5 fongv;éznc.c, ﬁ).p. 159f., n. 72 who provides a partial translation). This “Lettcr’;
oo m,re:?altl fl‘z com}:l_ex co}'npendium, by a Botavfapois (pp. 81.286-83.295)
> rm, it i t i i
bt o A0, pp‘s62;1.1’ ; 1}}?.)r.allel to Thessalos. (See further, Delatte, Her-
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Thessalos has an interview with this veneFable priest in the “mo;t
desolate part of the city” during which, '\V.lth teats aqd swoons,die
reiterates his decision to either have a vision of a deity o; tok e.
The priest promises him a vision and‘mstr}lcts him t(i un ;rr(t);:l 6;1 ta
preparatoty fast of three days.? After this penofl, ,Thescsla (})ls is ; i er,l
at dawn, by the priest to a specially prfspare(‘i‘ olndg and t eri1 sdg
the choice of communicating with either “the soul of a eal man
ot a god”’. Thessalos chooses the later and .requciests to see SSE epn;:,
“alone, face to face”.% Although th.e pnest, 1§ unnerved by }tl nis
demand, he agrees, locks Thessalos in Fhe oilxog gfter }}avlng ‘f1m
sit on a chair opposite a throne on which the deity Wlll manti e,s,t
himself, and invokes Asclepius with “powerful mysterious words~.

. R
The priest then leaves and Thessalos expetiences the viston.

This desctiption of the praxis, though brief, is remaFk?ble tln
several respects. Despite what we have been l.ed ,to .ej.(p.ect, it is not 2
lekanomantic procedute, even though the priest's initial question ss
to whether Thessalos wished to speak with a .sou‘l or a ggd may be
taken as such.® Lekanomancy is always an indirect v1su/m——a rf:-
flection;3® Thessalos demanded to spe'ak with the go.d g‘).‘o;og Tc?o’g,
wévov—a phrase especially characteristic (?f neo-Platonic, 't e.urg;.c
materials.® But, in these circles, the experience almost always 1mplies

35 Fasting is the most widespread means'of preparatio
day period is common. See, for example, in various tra

11.37; Philo, Contenip. 34; Canon Muratori,
ment with respect to magical praxis, see A. J. Festugicr
Offenbarungszanber, Vol. II, par. 169. For a recent study, see R. Arbesmann,
ilr}'%la:si).P;%ka,leSZ—ﬂ. Compare the ecatlier wotks by Arbesmann,

Fasten bei den Griechen und Romern (Giessen, 1929), pp- 63-70 et passim.
38 Thessalos, 21£.
37 Thessalos, 23.

i i see Varto
3 For the union (or confusion) of lekanomancy with nekromancy,

i 7 i ; ; VIL.35 (on which see, RE,
apud Apuleivs, Apologia, 42 and Augustine, Civ. Dei, (\i/' By (a o et of

gti ” _78). Compare the “nekro-
Nephotés to Psammetichos,” PGM IV, 220f. (Vol. 1, p 78)1V.§2 pace he ek

stein, Asclepins (Baltimore, 1945), Vol. I, pp. 167f., (testimony, no. 328).

Vol. XI, col. 884; Delatte, Catoptromancie, Pp. 23 an
mantic” invocation of Asclepius in Origen, Conira Haer.

33 See above, n. 34

10 See, for example, Plotinus, Enneadx.II.261.;, \2/'4116\,] VH{ZH?‘:}S, ‘(7'}}?;111 ;1 ;:r;;iyry,
‘wentia. 1149; Proclus, In Tim.1.212, 2%; Nu ' ga, ir
z;dalgﬁ:;gifs’ Praep. Evang. X1.22. For these texts, and their relationship to

n for visions; the three

ditions: PGM 111, 304

i i75. 1I1.11; Philostratus, V. Apollonii,
7. e MU D lines 10f.; Actus Petri cum Simone

; i jeinnio, 7. For a general state-
[Codex Vercellensus], 1 and 17; Tertullian, De ieiunio it g e

grees et I évangile (Patis, 1932), pp. 298f., n. 2 and Th. Hopfner, Griechisch-agyptischer

isti iquity,” jtio, VII (1949-51),
cy in Pagan and Christian Antiquity,” Traditio, V “}% o
antiken Zauber, ” Bldtter ur bayrischen Volkskunde, X1 (1927), non vidi and Das
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the ascent of the adept, as in the well known conclusion of Plotinus,
Enneads V1.9.11: guyn ubvov mpog wévov. In Thessalos, to the contrary,
an autophany is described in archaic Temple language. The deity
Asclepius (no doubt, originally, the Egyptian Imhotep-Imouthes)*
descends and enthrones himself in a kratophanic display: “for no
human speech could adequately describe the features of the [god’s]
face ot the beauty of the ornaments that adorned it. The god lifted
his right hand and greeted me .. .74

Once mote a traditional pattern has been altered. The vision does
not take place in a temple but rather in an olxéc. Although this term
could refer to a temple, it is difficult not to undetstand the word as
designating either an ordinary dwelling which has been specially
prepared and purified (thus, simply, a room); or, less likely, but more
tempting, a special construction for the occasion.®® On either inter-

Thessalos, see F. Cumont, “Le culte égyptien et le mysticisme de Plotin,” Monu-
ments Piot, XXV (1921-2), esp. 87f. and E. Peterson, “Herkunft und Bedeutung
der Monos pros Monon-Formel bei Platon,” Philologus, LXXXVIII (1933), 30-41.
The formula pévog mpde pdvov stands in some relationship to the older formula
uévog wéve as “private” or “secret” (see the texts cited by Peterson, op. ciz., 34£.);
but see Philo, 1. Mosis, 11.163 where it approaches the force of the mystic formula.

4 On Imhotep-Imouthes-Asclepius, see O. Weinreich, “Imhotep-Asclepius
und die Griechen,” Aegyptus, X1 (1931), 17-22; and K. Sethe, Imbotep der Asklepios
der Aegypter (Leipzig, 1902), esp. p. 23.

42 Thessalos, 24. Compare Festugitre’s attempt to locate the vision in Hopfner’s
typology (Griechisch-dgyptischer Offenbarungszauber, Vol. 11, pars. 70-75) in
“L’expérience,” pp. 175-180.

43 Festugiére reversed his earliet interpretation of olxég as a room in an ordinaty
house (“L’expérience,” pp. 160f., 175-179)—quoting with some justification
the account in Hippolytus, Ref. IV.32—and now argues: “Le mot [olxéc] est
courant au sens de ‘chambre sacrée’ dans un temple, de ‘chapelle’ dans un témenos
ou encore de ‘tombe’ ... Mais je croirais volontiers qu’il s’agit ici d’une cabane
construit exprés pour la circonstance (il faut qu’elle n’ait jamais servi encore
pour étre parfaitement ‘pure’), car un manuel de magie hellénistique conservé
en Arabe (Ghayat al-hakim, ‘But du sage’) et traduit en latin sous le nom de Picatrix
contient, 3 la lettre, la méme formule: ‘Mache dich auf am Donnerstag, wenn
Jupiter im Bogenschiitzen . . . steht und bawe ¢in sauberes Haus (olxoc xaBapdgl)
und stelle es aus so schén wie du nur kannst, das ist der Tempel, und gehe hinein
allein ...” cf. H. Ritter, Picatrix, ein arabisches Handbuch hellenistischer Magie
(Vortrige, d. Bibl. Warburg, 1922), p. 23 du tiré 4 part ... Voir aussi Blochet,
Ghrasticisme musulman, 1913, p. 52,1n.1: dans ’Egypte arabe les berba (mot égyptien)
étajent des édifices ol ’on faisait de la magie: ainsi la magicienne Tadoura construit
4 Memphis un berba sur les otdres se la reine Dalouka.” (La révélation, Vol. I,
pp. 57f., n. 3).

While I am tempted by Festugiére’s intuition, the evidence he presents is far
from conclusive, being far removed from Thessalos by centuries—indeed, it all
but evaporates under careful examination. Festugitre did not have available to
him the recent translation of Picatrix and therefore relied on a contextless quota-
tion in Ritter’s eatly article. The passage he quotes (Picazrix, IIL9) is alleged,
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pretation, the locus of relﬂi‘gigggwggpggcpge_hgs}{bg:gqjhifted from a
permanent sacred center, the temple, to a place of temporary sacrality
‘sanctified by 2 ‘magician’s power. The mode of the autophany, a
throne vision,# is likewise associated with the royal temple cultus as

by the author of Picatrix, to be taken from the pseudo-Aristotelian, Kitdb al-
Istamatis of which other Arabic manuscripts and versions are extant. According
to the critical appatatus, these manusctipts and vetsions read “prepare the clean
coom’” rather than “build a pute house” and the editor notes that by “house is
clearly meant only a room” (H. Ritter-M. Plessner, Picatrixc : Das Ziel des Weisen
von pseudo-Majriti [London, 1962], p. 248, n. 5). There is a closely parallel in-
struction, most likely also from the Kitab al-Istamatis, in Picatrix, I11.6: “go into
a pute room” (Ritter-Plessner, Picatrix, p. 200, 3f.); the same reading appears
in the fiftcenth century Latin version of Picatrix, I11.6 (unfortunately as yet un-
edited, but sec the paraphrase, in L. Thorndike, History of Magic and Experimental
Science [New York, 1923], Vol. I, p. 819). Thus the same ambiguity: house,
temple, room, special construction—is, at least, continued, with the last option
the least likely. The same ambiguity may be found with respect to Festugicre’s
notice of the term, berba. It is derived from the Egyptian, pr, meaning house,
temple or tomb. It carries over into the Coptic prve, usually restricted to temple
and, as a Coptic loan-word with the atticle (nepne), is found as the Arabic berbe
or barbd (W. Spiegelbetg, Koptisches Handwérterbuch [Heidelberg, 19217, p. 102;
W. E. Crum, A Coptic Dictionary [Oxford, 1939], p. 298). Barbéd is the general
word for the ruins of ancient Egyptian temples and, by extension, of any pagan
temple or ancient building. It is almost always used in texts describing magical
practices—ptesumably being cartied on at these ancient sites (C. H. Becker,
The Encyclopaedia of Islam [Leiden, 1913], Vol. L, p. 655; G. Wiet, The Encyclopacdia
of Islam, 2ed. [Leiden, 1960], Vol. I:2, pp. 1038£.). See, for example, its use in
an Arabic hermetic text descr_ibing a throne vision and the revelation of a hidden
book in an undetground bartd (A. Siggel, “Das Sendschreiben Das Licht iiber
das Verfahren des Hermes . . .’ Der Islam, XXIV {1937}, 301 and n. 2).

It is possible to find many examples of temporaty cultic houses in archaic
BEgyptian materials—see W.B. Kristensen, De loofbut en bet loofbuttenfeest in den
Egyptischen cultus (Amsterdam, 1923)—as well as elsewhere in the Near East—
sce the material collected in H. Riesenfeld, Jésus transfignré (Copenhagen, 1947),
pp. 146-205—but none of these scem relevant. N

44 For the archaic language of throne epiphanies, sce the materials assembled
in H. P. L’Orange, Sindies on the Toonography of Cosmic Kingship in the Ancient
World (Oslo, 1953), pp. 18-37 e passin. For fpbvoc in the praxis of visions of
the magical papyti, sce PGM 1, 333 (Vol. 1, p. 18); 11, 160, 165 (p. 29); V, 31,
35, 36, 44 (p. 182); VII, 737 (Vol. 11, p. 33). R. Reitzenstein, Die bellenistischen
Mpysterienreligionen 3ed. (Leipzig-Berlin, 1927), pp. 129f. compares the vision in
Thessalos to traditions of the revelation of a hidden book by a figuse seated on 2
throne in alchemical literature (see above, n.21) as in “The Book of Krates”
(M. Bertholet, La chimie an maoyen dge [Paris, 1873], Vol. IIL, p. 46; J. Ruska,
Tabula Smaragdina | Heidelberg, 1926], p. 113) and an alchemical manusctipt edited
by Reitzenstein (Joc. ¢it.). See further, the later alchemical parallels quoted by
C. G. Jung, Psychology and Alchemy (New York, 1953), pp. 237f., n. 7 and fig.
128. In his interpretation of Hermas, Vis. 1.2.2, E. Peterson offers a brilliant
compatison with Thessalos and quotes much of the above cited material (“Bei-
trige zur Interpretation der Visionen im Pastor Hermae,” in Miscellanae G. de
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is the general homology of the appearance of the god with the first
rays of the sun% and the raising of the deity’s right hand.46 But, in
Thessalos, this language has been displaced. Thessalos and his “roo,rn”
have replaced the archaic complex of king, priest and temple

The v%sion is set in the context of an oracle?” with three par.ts: )
a salutation: “O blessed Thessalos”; (2) a promise of divinization:
“today 2 god greets you . . . later men will greet you as a god” anci
(3) an invitation to ask a question, the question and the god;s re-
sponse.®® Such a structure would appear to be a pattern in some
fftrchaic literary oracles®® as well as in some magical “recipes for
%mmortality”.f"’ But, unlike the latter, there is relatively little interest
in Thessa.los’ divinization; but great interest in the god’s response.
Once again, 2 surprising element is introduced. The oracle consists
of a denigration of the legendary powers and wisdom of King Nechep-
sv4(?:5"1:_Thessalos asks why the recipes 1nNEchep§o’sboc;k failed ftfd
receives the answer: “King Nechepso, although a wise man and a

{)erpban{gn [Rome', 1947.],. 1p. ir} Peterson, Frihkirche, Judentum und Gnosis [Frei-
urg, 5.9]—thh Cdltlon I cite—esp. pp. 254-258). A caution should be given
aﬁalﬁst éus understanding of the epithet Opovoudvrig as applied to Harpokrates
g 944] arpeg,) Kggﬁ?f:m:;; nwthbaikif mf‘ die memphitischer Isis-propaganda [Berlin
1944], p. 8). y translate this as “divining by throne” Peterson,
Vlzfl:ltlr?ge, 70})2. 256,hn. 17; 'A. .D. Nock, E:m).i.r on Religion in the Ancigm‘ Wor/d:
[p/;j. ,Tp. 1)2,51261' aps thinking of the mantic throne of Apollo (e.g. Euripides
! g.Lau{*., , 1282; Aeschylus, Eum., 616), the Supplement to the Liddelli

c;)stto exicon (Oxford, 1968), p. 72 renders “diviner by 6pévov, magic herbs”
o 1em? nte;:diV Id(:c)1 no more than call attention to the solar orientation of man};
sprep;dst;ldide eflterrzllna'en world, especiglly in Egypt and to the equally wide-
spx Prophccyc,)g ;)Off‘)c.ve ation at dawn, as in our text (see Arbesmann, “Fasting

46 > ;
. 25‘See H. P. L’Orange, Studies, pp. 139-197 and Peterson, “Beitrige,” p. 258,
:; See above, n. 18, for such “theological” oracles.

Thessalos, 25-27. The macarism is defective in the Greek (see above, n.7)
anlddwz.ls Srst restored on the basis of the Latin: o beate Thessale by Cumon,t ‘;Le
E:dietic(l)r;, b90. It should be noted that at this point (Thessalos, 25), the te,xtual
fradi attr;:}:gtr:gsaﬁrllglrsr:}%x;lpgexﬁln ad;iti('m to t;e Madrid Greek manuscript

i t 1 o Harpokration and the Latin Montpelli
which attributed authorship to Thessalos, there is a third Tethals which
begin with the conclusion of the narrat’ive andsaitiitljlteg;iup o Hefbals e

: 1 thot
gr'ls(rin('aglstus under the general title mepl fepév Boravév xod S;ll;\(ggsfsrng::

ric rich, Thessalos, pp.55-60 for these texts and variant readings— e of
Wl;;c}’}}zl.lter the sense of the passage under discussion. grmene ©
o c:i oldest example I know is the Pythian prophetess” response to Lykurgus
_Herodotus, 1.65.2. For other examples of macarisms in oracles G.L
Dirichlet, De veterum macarismis (Giessen, 1914), pp. 6Of. e

50 See the material i i praan .
1 See above. pe.rl%; ; quoted in Festugiére, “L’expérience,” p. 146 and n. 27.
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possessor of great magical powers, had not receiyed from a €hv1ne
voice the secrets you have requested. Endowed with na.tural WlSdOtrT
he had grasped the affinities of stones and plants with the star;,
but he did not know the times ot places wher? the plants must be
gathered . ...” While this may be interpretfad, in patt, as 2 pole{m(;-
against a rival astral-botanical system,?? it is a stunning reversadod
Nechepso’s claim that, during a nocturna% e<,:’stasy, he hacll ?.sceiz_ 1:,.

through the air and heard a “heavenly voice” and thc.a c almdo 1;
companion, Petosiris, to have journeyed together with gods an

X in Boll-C. Bezold-W. Gundel, Sternglaube und S lernde‘utung, 4ed.
(Birl;flhulsé?i.),B 31.111201,3 compare p.97. For an alternative unden:standm{g4 1;f 1t0he
text as i)olemic, see Cumont, “Le médecin,” 94f. Note that F. H. C.refner, ' S.‘r: so ‘ ﬁz
in Roman Law and Politics (Philadelphia, 1954), p. 123 has entirely mis
pog:nlgclgi::slexﬁe'cbepmnix et DPetosiridis, fr. 1: é’So‘EIs \?é \E;OIL MW\ZX?Z T;si)gpo,‘«ji;
: v ol e EEfymoey odpavod Bod (api . Valens, Anth. , .
3 W Keoll Fgérlié, 33?] p. 241, 16-18). Riess joined this fragment o 7;he
Thessalos text which he printed as frs. 35-36. R Reitzenstein, .Pommn E‘e: ( eg)thE;
1904). pp. 4-7 argued that this was a hellenized Egyptian 1‘1tera¥y I:)n:; Othes
examples, mostly of revelation from a heavenly body, are glvelrll in Ret r(l:d BOH,
Joc. ¢it.; Boll-Bezold-Gundel, Sternglanbe, pp- 9}6—99 [.tlfxe best i(; 3f:ctloi‘l] :11 . re:
Offenbarung Johannis, pp. 4-8. Festugitre, L’idéal religienx, p. 123, n.1a . ,av(w
lates the Nechepso fragment to the general theme of an ocvo'aﬂfxcsu; sLige Ig;l o
but his texts all lack the crucial element‘of a heaver}ly or divine voic ;rallels-
révélation, Vol. 1, pp. 104, 313-315, Festug1é.rc does print some 'propczr cpla [Patis'
Poimandres, 4 (see A. D. Nock-A. ]1 Fest}xgléﬁe,hCoLpziu rﬁ:ﬁmj%zguﬁ,m oewi.ag tha;
1.1, pp. 7f., n. 2); the claim, in the herba : L .
1:3)?231}c;ioknowrl)epdge was given directly by God to Hermes Trlsr;l:glstots éCg gg:
vol. VIII: i, p. 190, 31—see the brilliant F.ren.ch t,fansl_atlon of this tﬁx 19}; e
gitre, “Un opuscule hermétique sur la pivoine, Vivre et penser, 19[2 nd, ; }llje
in Festugiere, Hermétisme et mystique A{)az"mne:‘pp. 181-201, esp. p.d Z)u:; d the
logion attributed to Hermes Trismegistos: I‘spoke to Zeus anh "ez) ac}zg <
to me” (CCAG, vol. V: i, p. 149, 27). One might also compare};c eW gurkert
Kritodemos (see Boll, RE, Vol. X1, col. 1928). It shf)uld be noted t a; . s \n,
Lore and Science in Ancient Pythalgorean.ixm ((i‘a;]nbr;ldgc; l\grasi.,t ()12;6)’trféitioé O%
relate the “heavenly voice” of Nechepso, 1r. c _
gei?i;ﬂ;%tﬁet;“ic of the heavenly spheres rather than to a revelatllozfls—d;cgu)rs;
Attention should also be called to the horoscope (da_tcd“137- D) o
P. Salt (= P. Louvre 2342) which suggests a revelatory c}'laln: Afteer ?xar.‘r\lll]nfrom
of many books as they have been handed down to us [mg ropedoin mf.slnl o
ancient wisemen, that is, the Chaldeans, and Petosiris, ':mc'l, espec}lla Z,K s
Necheus [, Nechepso—see the early argument on this mb Laut N
Nechepsos, Petosiris und die Triakontaéter{s,’ Sztzﬁmg;herzt te 1. . onsulted’
1875, phil-hist. K1. Vol. II, esp. pp. 96-109], just as they themse vzs fisde e
with [Homep xab adrol cuwiSpevoay gmnd. .. ] our L?rd Hermes an " tiop;l O%
that is, Imouthes son of Hephaistos”. The guvedpela suggests a sl za on
face to face (tevelatory) discousse. This text has been much comm'exlxlte Cc:1 n.lont
Riess, Nechepsonis, fr. 6; Kroll, RE, Vol. XV], col. 2160; and, espega Y, Hoesen,
CCAG, Vol. VIIL:iv, pp. 95 and 121 and O. Ne‘ugeb.au.er-H. h._ x:ant WhiC};
Greek Horoscopes (Philadelphia, 1959), pp. 39-45 with bibliographies, to
2dd: Gundel, Astrologoumena, pp. 26 and n. 38, 29.
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angels.® It is, above all an utter revaluation of the archaic Egyptian’
kingship ideology that the Pharaoh was divine and spoke, himself,
with a “divine voice”. Such a revaluation would only be possible
in Late Antjquity. Thessalos, as the recepient of a “divine voice”,
has made the pilgrimage from natural wisdom to revealed knowledge
analogous (although with a quite different end) to Philo’s allegory
of the migration of Abraham.5® The content of the revelation is
knowledge of the xapol xai témoi,3 the complex herbal which
follows this narrative in the manuscript, and, ultimately, Thessalos’
divinization and immortality.5” But it is, above all, to have met
Asclepius face to face, to have won through from a state of death-
like despair, to have ‘come home’.5® Thessalos accomplished through
his horizontal journey from Asia Minor to Diospolis what Plotinus’

Enneads were designed to accomplish through vertical ascent—ouyy
pévov wpds wbvov.?

In describing the text of Thessalos, I have used the term “reversal”
or the phrase “the pattern has been altered” to describe every major

54 Riess, Nechepsonis, fr.33 (apud. Proclus, in Rem ed. W.Kroll [Leipzig,
1899-1901], Vol. II, p. 345, 3).

55 Philo, Abr. 60-62, 68-80; Mig. 176-196; Somn. 1.41-60, 68-71; on which
see E. Bréhier, Les Idées philosophiques et religienses de Philon &’ Alexandrie 2 ed.
(Patis, 1925), pp. 56-61, esp. p. 56, n. 6 and A. Wlosok, Laktany und die philo-
sophische Gnosis (Heidelberg, 1960), pp. 81-114, esp. pp.81-84. I find this a
more convincing parallel than that proposed by Nock, Conversion, p. 109 who
refers to the “rabbinic type of true proselytes, Joshua, Naaman and Rahab ...”

5% On the importance of the “proper time and place” in astral botany, see
Delatte, Herbarius, pp. 39-72 (“Temps ptropice a la récolte’). See further the
theurgic materials discussed by G. Wolff in his edition of Porphyry, De philosophia
ex oraculis bhanrienda (Betlin, 1856), pp. 195-205 and H. Lewy, Chaldean Oracles
and Thenrgy (Cairo, 1956), pp.228-244 ¢t passim. See especially the complex
“Chaldean” ritual desctibed in Psellus, Peri daimonen (Migne, PG, vol. CXXII,
p. 881 B-C; Bidez-Cumont, Les mages hellénisés, Vol. I, p. 172, n. 2 and compare
J. Bidez in Catalogue des manuscrits alchimiques grecs [Brussels, 1928], Vol. VI,
p. 218).

One might also compare the overall structure of Asclepius 37-38 which invokes
Imhotep as the medicinae primus inuentor . .. omnia etiamnunc hominibus adinmenta

praestans infirmis numine nunc suo, quae ante solet medicinae arte pracbere and goes on to
describe the theurgic doctrine of the di ferreni: Constat, o Asclepi, de herbis, de
lapidibus et de aromatibus and see the valuable note ad Tamblichus, de Myst., V.23
in the edition of E. des Places (Paris, 1966), pp. 178f., n. 3.

57 Thessalos, 25 and compare the conclusion to the Latin text of the Herbal, 11,
epil. 12-14 (Priedrich, Thessalos, p. 271 and parallels [pp. 272f.]).

% I have omitted discussion of the initiatoty scenario of Thessalos twice being
brought to the point of death in the narrative, especially during his complex
and dramatic interview with the aged priest (Thessalos, 15-20).

% Plotinus, Enn. V1.9.11 and compare Orac. chald. 213 with the note in the
edition of E. des Places, Oracles chaldaiques (Paris, 1971), p. 151 (ad. 213.1).
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episode. And it is precisely this unexpected chamct'er.of the. doc?nﬁent
that makes it such a precious witness to the religious life of Late
Ar}:’iiu:te};‘ies of articles, I have set forth seve.ral correlative mgdels of
religious persistance and change in the Medlterraneanlwcirlcll) 1ﬁ.Lat§)
Antiquity: native/diaspora; locative/utopl.an; celebratlQn/re € 1gn.
For most, the diasporic, utopian, reb@l}lous. \XT(‘)'qu—Vl\CW has eelg
taken as charactetistic of Lafe Antiquity. This 1s the case, I wou
want to argue, largely due to the alrpost total ccssatl’on of native
kingship and sovereignty in the dor.nams of .Alexz‘mder $ successot;se.
Or, to phrase it differently, if thete is no native king, then even 1
homeland is in the diaspora.s! But I believe that a more complex
model is called for—one that might better account fora }a‘rge class oi
cultic phenomena that exhibit characteristics 9f mobility, Wha}t1
would term religious entrepreneurship and. which re.:present both a
“ reinterpretation and a_reaffirmation of native, locative, celebratory
Nhgét\tégwdriés of religious practice and thought.® rerake 4
" To develop this model fully, it would be necessary to underta eh
careful study of the various fortunes of temples throgghout the
Mediterranean wortld during this period: those that continue, those
that are newly founded, those that are restored, those that are re-
dedicated or otherwise altered, those that are destroyed and 'tho}sle
* that are neglected. While a final proposal would have to await ttz
assemblage of this vast quantity' of data, Thessalos may allow one
e tentative suggestions. '
ad}m;r:leps;{c?cularly interes‘i%i in the shift 50 brilliantly depicted by
Peter Brown with his image of Simeon Stylites:

The idea of the holy man holding the demons at bay and.bendmg Ethe
will of God by his prayers came to dominate Late Antique s;)cleesygi
In many ways, the idea is as new as the society 1ts’elf: For- it p if
#- man, a ‘man of power’, in the centre of people’s imaginatio Or;i;is'
“* " Ancient religion had revolved round great temples ... their c_ex;'ie.mi o
assumed a life in which the community, the city, dwarfed' the' 1pd 1V1 ’ a'
In the fourth and fifth centuries [ A.D.], however, the individual, 2

w0 éee ]72 Smith, “Birth Upside Down ot Rightsid.e Up?,” gha?er}j,fiﬁ:ﬁé
“A Place on Which to Stand,” chapter 6, above; “Native Cult.s mPt. e : le onistl
Period,” History of Religions, X1 (1971), 236-249; “The Wobbling Pivot, p
4, above. ) _

| ‘:11 (I)tV(iis the great merit of S. K. Eddy, despite thcé rpanyl fa\;l(;zlo)f his wotk, to

hasized this element in The King is Qead Lincoln, e

ha;’: ;(I)I;pother aspects of this model, see “Wisdom and Ap(’),calyptlc, . c]l;lallz)t;r
3. above and “Good News is No News: Aretalogy and Gospel” chapter 9, below.
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‘man of power’, came to dwarf the traditional communities

Simeon the Stylite, gloriously conspicuous on his column, sifting
lawsuits, prophesying, healing, rebuking and advising the govern-
ing classes of the whole castern empire not far from the deserted
temple of Baalbek, was the sign of a similar change. In the popular

imagination, zhe emergence of the holy man at the expense of the temple marks
the end of the classical world .3

We would disagree only as to date. The sociological niche that the
holy man, in Brown’s sense of the term,$ would later fill was already
being occupied by entrepreneurial figures as early as the second
century (B.C.).%5
One way of stating this shift is to note that the cosmos has become
anthropologized. The old, imperial cosmological language that
was the major mode of religious expression of the archaic temple
and court cultus has been transformed.®® Rather than a city wall,
.the new enclave. protecting_man_against ‘external, hostile powers
will be 2 human group, a religious association or secret society.
Rather than a return to chaos or the threat of decreation, the enemy
will be described as other men or demons, the threat as evil or death.
Rather than a sacred place, the new center and chief means of access
to divinity will be a divine man, a magician, who will functxc;ﬁ;mb;
and large, as an entrepteneur without fixed office and will be, by and
large, related to “protean deities” of relatively unfixed form whose
major characteristic is their’ sudden and dramatic autophanies.
Rather than celebration, purification and pilgrimage, the new rituals
will be those ofconversion, of initiation into the secret society or
identification with the divine man) As a part of this fundamental

% P. Brown, The World of Late Antiquity (London, 1971), pp- 102f. (emphasis
mine). Compare Brown, “The Rise and Function of the Holy Man in Late Anti-
quity,” Journal of Roman Studies, LX1 (1971), 80-101, esp. 100.

# Brown uses the term “holy man” in conscious distinction to the “divine
man” and “magician’ of, for him, an earlier period (Brown, “Rise and Function,”
92f.).

 See, already, Joseph son of Tobias as described by V. Tcherikover, He/-
lenistic Civilization and the Jews (Philadelphia, 1959), pp. 133f.

% For a brief description of the archaic cultus, see J. Z. Smith, “Earth and
Gods,” chapter 5, above. The perspective of this article requires cotrection in
light of the above. While from an archaic point of view, exile and the destruction
of the Temple was a “descent into chaos”, elements in Judaism had, before these
two traumatic events, tesponded to the new religious and social situation in a
manner characteristic of the religions of Late Antiquity. In the synagogue,
Judaism found its secret society; in the rabbi, its magician. Through the magic
of words it attempted, in the great rabbinic legal enterprise, to construct a2 mythi-
cal cosmos, a portable homeland in which any Jew might dwell.
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shift, the archaic language and ideology of the c'ult will be hrevalc;r—
ized—only those elements which cogtnbute to 'Fhls new, ant r(‘)pod(;-7
gical and highly mobile understanding of religion will be{) retained. i

In previous scholarship, some of these clemen‘ts. hav.e een refc?}g1
nized and subsumed under the formula: “the splrituahzitlon 0 : e
cult”,® held to be a “prophetic” protest against the .af.iutoma ic
and “magical” efficacy of archaic practices such as sactl c;:. .

Such an interpretation contains a mod1cug1 of truth, ut i
formulated in a way that requires demur.ral. It is cleatly e‘x‘rolut%o’r’laiy
in form, a modification of the Victo.nan cha1r} from' rr‘l‘agm noo_
“religion” and owes much to Reformathn I?f)le‘fmcs agallnf:c agf;t o
papism”. It emphasizes the “compulsive”, .automa}?c , eimi ¢
operato charactet of the archaic rituals' and dc’z’mgrat‘izs t 'esle”as . itis
cal”” as opposed to the “petitionary”, “mw.ard and “ethical” ac \(fi N
labeled “religious”. Although such a dichotomy was pr'(zlpose th;i
figures in Late Antiquity,® this must be taken, not as evi ence et
such a view is correct, but rather ~th§tvothe religious hotizon

i hat of the archaic period. ‘
Shl’?ﬁ: Iflrc())sr? sZrious consequence of the § pz'rz'z‘?m./z'ﬂ'erz’mg inte.rpfetafotn
is that it permits us to ovetlook the creativity of magic Fgéienile
Antiquity. Indeed, although this therr.le has been as yet %nSI.lt Whic]z
explored, the only major set of materials from Late Antllqul y e
continue to employ sacrificial structures and terminology, W i
continue to reinterpret their meaning and reapgly the njcualilare e
so-called magical papyri, theurgic and alchemical treatises.

- . . h
" One might note the concentration upon mobile elgmcnts’ ’from ECB];\:JZI;
cultus, e.g. the shekindh, kabéd and ark rather \;(l;lan the” }}(}uf;r d(sze«;wl(;gim/ Re:
« ’ i f the Temple in the Lukan Writings, a
1/13; te\\/I;iﬁuﬁg‘);S], 263-277 which requites extension); t}}e.xmage of the ::21:;1;
as tile community of believers and the “body” f)f the dlvmz erat]l\ 753;67’" mong
others, B. Girtner, The Temple and the Communily in Qumran and the s
[Caml;ridge 1965], pp. 16-46 et passim.); €tc., 1 carly Christianity as e
of this reval,orization which may be paralleled throughout the religious tr
i .t ’ . 113 . . . PY
ofﬁls‘aéif tnhtéquilsysical formulation, see H. \Weqschkewﬁz, Die Sp1r,1’tjils;;iu;1{g7
der Kultusbegriffe: Tempel, Priester und Opfer im Neuen Testamcnt,_/() e;gpa;}jm,
(1932), 71-230. Cp. N. A. Dahl, Das Volk Gottes (Oslo, 1;)_211;/75‘2.}‘; o
1 " thi fal i in J. Bernays, 7heo 4
® Much of this material is collected in ] phrasts SHL vike
igkei i 866) and J. Haussleiter, Der chetarumu .
gz;’llizﬂllg?g:gSgBeSr;:n’fulrthez, si?. \WJ Cremetr, Die Chalddischen Orakel und Jamblich
*oriis (Meisenheim am Glan, 1969), pp. 123-130. 1
“ 7‘;”%;’;’1;"6(1;/[;1;;11’;0& by M. Smith, Clement of Mlexandria and a Secret Gospe

2. n.8 ad Tamblichus, Mysz. 111.18. .
af711\4‘11)2€11§;;52 tzhé Edst :tudy, to date, is H. Riesenfeld, “Remarques sut les hymnes
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Thessalos provides a direct witness to this shift. The ancient books
of wisdom, the authority—indeed the divinity—of the priest-king,
the faith of the clergy in the efficacy of their rituals, the temple as
the chief locus of revelation—all of these have been relativized in
favor of a direct experience of a mobile magician with his equally
mobile divinity. This expetience allows Thessalos to revalorize the
archaic wisdom of plants, stones and stars,” to transform the archaic
practices of sacrifice into a salvific event.

It is revealing that the Hebrew Scriptures, in the two great tradi-
tions that cherish them, do not end, in their present Late Antique
tedactions, with the same passage. The Jewish collection ends with
the promise of 2Chronicles 36.23 of a rebuilt Temple and restored
cultus. The Christian collection ends with the promise of Malachai
4.5 of the return of the magus Elijah—a promise fulfilled in the figure
of John the Baptist who reinterprets an archaic water-ritual of
putification into a magical ritual that saves. The Temple and the
Magician were one of the charactetistic antinomies of Late Antique
religious life; the tension between them contributed much to its
extraordinary creativity and vitality.

magiques,” Eranos, XLIV (1946), 153-160 but this is insufficient. A study of
these phenomena remains a prime need. Some useful material, with respect to
the astral-botanical tradition represented by Zhessalos, may be gleaned from Delatte,
Herbarins, pp. 148-163 who notes a variety of “transformations” of sacrificial
procedures in the magical, herbal praxis. ‘

2 For a careful delineation of such archaic wisdom as Listenwissenschaft, see
the important article by A. Alt, “Die Weisheit Salomos,” Theologische Literatur-

zeitung, LXXVI (1951), 139-144; see also, J. Z. Smith, “Wisdom and Apocalyp-
tic,” chapter 3, above.





