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SAPERE

Greek and Latin texts of Later Antiquity (1st-4th centuries AD) have for
a long time been overshadowed by those dating back to so-called ‘classi-
cal’ times. The first four centuries of our era have, however, produced a
cornucopia of works in Greek and Latin dealing with questions of philoso-
phy, ethics, and religion that continue to be relevant even today. The series
SAPERE (Scripta Antiquitatis Posterioris ad Ethicam REligionemque per-
tinentia, “Writings of Later Antiquity with Ethical and Religious Themes’),
now funded by the German Union of Academies, undertakes the task of
making these texts accessible through an innovative combination of edi-
tion, translation, and commentary in the form of interpretative essays.

The acronym ‘SAPERE’ deliberately evokes the various connotations of
sapere, the Latin verb. In addition to the intellectual dimension — which
Kant made the motto of the Enlightenment by translating ‘sapere aude’
with ‘dare to use thy reason’ — the notion of ‘tasting’ should come into
play as well. On the one hand, SAPERE makes important source texts
available for discussion within various disciplines such as theology and
religious studies, philology, philosophy, history, archaeology, and so on;
on the other, it also seeks to whet the readers’ appetite to ‘taste’ these texts.
Consequently, a thorough scholarly analysis of the texts, which are inves-
tigated from the vantage points of different disciplines, complements the
presentation of the sources both in the original and in translation. In this
way, the importance of these ancient authors for the history of ideas and
their relevance to modern debates come clearly into focus, thereby foster-
ing an active engagement with the classical past.






Preface to this Volume

When in September 2010 Donald Russell asked me what was the topic of
the then latest volume of the SAPERE series and I answered that it dealt
with select letters by Synesius of Cyrene (SAPERE 17), he remarked that
he himself would like to produce a similar volume on Synesius’ essay De
insomniis. I was only too glad to take him up on this, and so work on this
project started. Twenty months later we had assembled a team of knowl-
edgeable contributors, most of whom presented drafts of their papers dur-
ing a little conference in Oxford in July 2012. Well before that date, Donald
—in his customary reliable fashion (undiminished by his age of more than
ninety years) —had produced an introduction, a revised Greek text, an En-
glish translation (both accurate and readable) and a first set of explanatory
notes. It took the next two years (too long a time really — for which I apolo-
gize to Donald, because much of the delay is my responsibility, as I was at
times preoccupied with other things) to revise the essays, to supplement
the notes and to produce a suitable layout for it all. Now, however (at last),
the work is done.

Although this volume is not one of those originally planned for the
SAPERE “Akademie-Projekt”, it fits very well within the series, the aim
of which is to make texts of the first four centuries AD that deal with
still relevant ethical and religious questions accessible (again) to a mod-
ern readership. Synesius’ essay De insomniis (‘On Dreams’) — written in
the first years of the 5th century AD by a man who was not only an intel-
lectual well versed in Neo-Platonic philosophy but also (in the last years
of his life) a Christian bishop of the city of Ptolemais in the Libyan Pen-
tapolis — inquires into the ways and means by which a human being, while
sleeping and dreaming, may be able to make contact with higher (divine
or celestial) spheres, and it considers this question in the light of a clearly
recognizable Neo-Platonic concept of the soul and its salvation. Synesius’
thoughts are thus an important contribution by a Greek intellectual of Later
Antiquity on topics — the place of man within a spiritual universe and
his means of communication with higher powers — that not only were of
high concern for his contemporaries, but still are today for religiously- and
philosophically-minded people.

To fully explore the content of Synesius’ text, a number of essays in-
vestigate the various dimensions that can be found in it. Ursula Bittrich
(Classical Philology, University of Gieflen) provides a survey of opinions
about dreams and their cognitive potential by Greek thinkers from the 5th
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century well into Imperial times and shows how Synesius’ thinking on
this matter fits in. Anne Sheppard (Ancient Philosophy, Royal Holloway,
University of London) considers the role and importance of the concept of
phantasia (‘imagination’) — and its connection with dreams — in Synesius’
text as well as its sources in earlier philosophical thought and literature.
Sebastian Gertz (Ancient Philosophy, St. John’s College, Oxford) inquires
into the ways in which in Synesius’ thinking dream divination is connected
with — and perhaps important for — the Neo-Platonists” central ideal and
goal, i.e. the (re-)ascent of the human soul into divine spheres. Another
important feature of Synesius’ conceptions in this context — namely the
role and characteristics of the ‘Vehicle (ochéma) of the Soul’, which plays
an essential part in the soul’s downward and upward movements through
the spheres - is looked into by Ilinca Tanaseanu-Dobler (Religious Studies,
University of Gottingen), who investigates how Synesius draws on earlier
Neo-Platonic thinkers and produces his own synthesis of their thoughts.
That De insomniis, however, is not only an exercise ground for philosoph-
ical ideas but also characterized by a considerable amount of rhetoric, is
brought out by Donald Russell’s (Classical Literature, St. John’s College,
Oxford) essay. Finally, Borje Bydén (Classical and Byzantine Studies, Uni-
versity of Goteborg) shows that Synesius’ text was still held in considerable
esteem and deemed worthy of detailed commentary in the intellectual cir-
cles of 14th century Byzantium. All in all, these essays well illustrate the
numerous interesting aspects of Synesius’ text, which can provide stimu-
lating food for thought on humans’ abiding fascination with dreams even
today.

Oxford / Gottingen, September 2014 Heinz-Giuinther Nesselrath
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Introduction

Donald A. Russell

1.

Dreams are an important, and very puzzling, part of our lives. All societies
and cultures speculate about their nature, cause and relation to the reality
of our waking hours. Are they a way of access to an unseen world, a di-
vine revelation, or merely a distorted reflexion of waking experiences or
an unplanned exposure of our innermost thoughts? These questions were
well known in classical antiquity. Dreams play a large part in religious
contexts, in oracles and miraculous cures. They are a prominent theme
in literature from Homer onwards: Agamemnon’s dream (II. 2.28-9) still
features in Synesius’ discussion (147D), and was much discussed. Every
philosophical school offered its own theories: Plato, Aristotle, the Stoics,
the Epicureans, Philo all have discussions of dreams. Guides to dream-
interpretation of a less philosophical and more popular kind proliferated
from the fifth century BC down to Synesius’ own time.!

2.

Synesius (born c. 370, died after, but perhaps not long after, 413) came
from a distinguished family in the ancient Greek colony of Cyrene in Libya,
and claimed Spartan descent.? Although his works — Hymns, Letters and a
number of speeches and short essays — all full of personal details, there
remains much uncertainty about his development. It is unclear whether
he had a Christian upbringing or was a late convert. What is certain is that
he had a Christian marriage and that he became bishop of the Pentapolis (a
group of cities including Ptolemais and Cyrene) in 412. His public career
goes back well before this. He had led an embassy to the emperor Arcadius
in Constantinople, which took three years of his life (397-400 or 399-402;
the date is disputed).?

! See S. R. F. PricE in OCD?, s.v. Dreams, for a survey and basic bibliography. U. Brr-
TRICH surveys much of this field below, pp. 71-96.

% See e.g. Ep. 113, “I am a Laconian by descent”.

3 On all this, see LucuNer 2010, 6f.
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Given his Christian office, it is surprising how little there is in his work
which reflects any kind of Christian orthodoxy. It would seem that he
wrote for a highly educated, and largely pagan, readership. The major
intellectual influence in his own life was the Neoplatonist philosopher and
mathematician Hypatia, who was torn to pieces by the Christian mob in
Alexandria in 415.4

3.

Itis to Hypatia that, in 404 or 405, Synesius sent De insomniis, together with
its companion piece Dion, a study of Dio of Prusa (c. 40 —c. 110), the orator
and popular philosopher whose literary career served Synesius as a model
for his own. In the accompanying letter (Ep. 154) he speaks of De insomniis
as follows:
“This second book God both ordered and approved.® It is offered as a thanksgiving to
our imaginative nature. In it the whole ‘phantom soul’ is discussed,® and certain other
doctrines are advanced which have not before been the subject of Hellenic philosophy.
Why say more? It was all completed in a single night — or rather, in what was left of the
night that brought the vision ordering it to be written. There are two or three places in
its argument where I felt I was another person and was joining the company as part of
my audience. Even now, whenever I revisit this book, I have an extraordinary feeling,
and a sort of ‘voice divine surrounds me’, as the poem says.” Whether this is not just
my private experience, but might happen to another, is for you to say. For you, after
me, are the first Hellene to read it.”®

In this, “Hellenic philosophy” and “you are the first Hellene” are to be
noted. A common connotation of “Hellene’ in this period is ‘pagan’, and
so Synesius’ remark that he is the first ‘Hellene’ to discuss certain subjects
suggests that he may be approaching themes previously only discussed in
Christian writing. One such theme would be bodily resurrection; and it
is arguable that in his account of the ascent of the pneuma with the soul

* She is the heroine of Charles Kingsley’s novel Hypatia (1853), in which Synesius also
appears, sympathetically drawn. For a recent evaluation, see Maria DzieLska, Hypatia of
Alexandria, transl. F. Lyne (Cambridge Mass. 1995).

® Reading évékguvev: some MSS have avérotvev, ‘examined’.

© “Phantom soul’, eidwAuct) Ypuxrj: cf. De ins. 140D.

7 He quotes Hom. II. 2.41, Bein 8¢ pv auéxut open.

8 Ep. 154 p. 276 Garzva: @dtegov d¢ Oedg kal émétale kai évékguev, 6 T @av-
TAOTIKT) PUOEL XAQLOTHQOV avatéOeitar.  EokemTal ' &v avT@ MEQL TNG EDWAKNG
anaong Puxne, Kai €tega ATt MEOKEXEIQLOTAL DOYHATA TWV OVTW PLA0COPNOEVTWY
“EAANOL kat T &v Tig amopnkOvol megL avtov; aAA' éfelpyaatal pév Emit Hag &mav
VUKTOG, HaAAov 8¢ Aeupdvov vuktdg, 1] Kal TV GPv 1veyke TV mepl ToD delv avTo
ovyyeyoa@bOat €0t dé ov Twv AdywV dIg Tov Kal OIS, WOTEQ TIG €TEQOS WV, EUAVTOD
Yéyova HETX TWV TAQOVIWV AKQOXTHG: KAl VOV O0AKISC &V Emiw TO OUYYQAUUA,
Bavpaot tic el épe dabeois yivetat, kai Tic ouen e Oela TeQUXElTAL KATX TV
momotv. &t d¢ ur) pdévov 1o mabog Epov kal el étegov O' av tavTa Yévolto, oU Kat
TOUTO UNVVOELS. 0L Yo O pet €ué et twv EAAvwv évtevén.
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he is seeking some way of accommodating such beliefs within a system
acceptable to himself as a philosopher.’

We are of course not bound to accept his statement that the book was
written in one night. This may be true; but it is safer to say that it is written
in such a way as to make us believe it a hasty, almost improvised, compo-
sition. The signs of this are the fluidity of the argument (which makes any
kind of ‘table of contents” quite difficult to draw up) and the occurrence of
figures of self-correction or statements like “I nearly forgot to say” (144C,
147A). Nevertheless, we must attempt a summary.

4.

The Preface (protheoria) should be considered in the light of the letter to Hy-
patia. It makes two claims. The first is that it is written in the high classical
style (eig tOv dpxatov toomov é&noknta). This is justified so far as syntax
and vocabulary are concerned, so long as Plutarch and Dio are accepted as
classics. In prose rhythm, however, Synesius is of his own time: he has
accentual clausulae, with a preference for leaving an even number of un-
accented syllables between the last two accents of a sentence or colon-unit.
His second claim is that the book exemplifies the treatment (attributed to
Plato) of a serious subject in the guise of something more trivial. This is
more difficult to validate. Dreams are a serious subject; philosophers of all
schools paid them much attention. But there is undoubtedly a wide gap
in ‘seriousness’ between Synesius’ account of the practical use of dreams
to himself, as writer or as hunter, and the elaborate metaphysical themes
involved in his account of pavtacia and of the soul’s ‘spiritual” vehicle.
Thus the real weight of the book may be said to lie outside its ostensible
subject.

A “table of contents’.!”

(i) 130C-133C (ch. 1-3): an introductory section.

Dreams are of course difficult to interpret. All knowledge of the future
is hard to get, as are all valuable things. Only a few can achieve it. Zeus’
superiority is due to his wisdom and knowledge, not to brute strength:
and it is in knowledge that the wise man can become akin to god.

Prophecy is therefore a great good. It depends on the connection be-
tween all parts of the kosmos, which is a living being. To read the signs
is like reading a special kind of writing: astrology, augury, extispicy are

9 See Ger1z below, p- 114 and n. 13.
10 The divisions here suggested are also indicated in the translation.
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all ways of knowing the future. If birds had reason, they would study our
movements as we study theirs. All things are linked together, and if any
one part of the universe is affected, other parts, not necessarily close at
hand, are affected in sympathy — like the strings of a lyre which vibrate
when one is struck. The kosmos is a unity made of many things: and both
the unity and the multiplicity contribute to the possibility of prophecy,
and also to that of magic. Both these depend on “using the kosmos against
itself”; what is outside the kosmos, pure Intelligence, is immune. Magic
(teletai) is a theme proscribed by law; but prophecy is a proper topic to
discuss.

(if) 133C-D. A transitional passage: having completed the ‘encomium’
of prophecy in general, we turn to dreams in particular. They are of course
obscure: but so are oracles; this is not a special fault of dreams.

(iii) 134A-142D (ch. 4-10): the main theoretical discussion of phantasia.

(a) Starting from the proposition (of which he gives a formal proof) that
Soul holds forms of “things that come to be”, just as nous holds those of
“things that are”, Synesius proceeds to assert that Soul “projects” only
those forms that are “relevant” (mgoorjkovta),!! and causes them to be
reflected in phanl‘usiu,l2 which is the faculty by which we apprehend what
is present in the soul. This produces a kind of parallel life of sensation (we
seem to see, hear, and touch in our dreams) which is perhaps a specially
privileged kind of sense, which may bring us into contact with gods, and
bring us many practical advantages in life, though these are insignificant
compared with the possibility of a vision that takes us beyond Nature and
unites us with the Intellegible. That this is indeed possible is shown by a
text of the Chaldaean Oracles which distinguishes teaching from revelation
in sleep as a means of providing for the soul’s “ascent” (135B).

(b) This argument refutes those who deny any value to the life of phan-
tasia: they are people who neglect the Oracles” prohibition of sacrifice and
extispicy, and despise dream-divination because it is available to all. In
fact, phantasia is superior to the senses; it is an activity of the phantastikon
pneuma, the first “vehicle” of the soul, and the immediate perception it pro-
vides is more “divine” than what the senses give us (136B).

(c) However, just as the senses are sometimes defective, so the pneuma
also may become bleary or dim and require purification: the “secret philos-
ophy” teaches this. It may however be kept pure by “life according to na-
ture”, because (unlike the body) it varies in quality according to the good-
ness or badness of the soul. It is a sort of ‘no-man’s-land” (petaiyuiov)
between the bodily and the incorporeal, and forms a link between the two
(137B).

11 See below, p- 62 n. 39 and SuePPARD, p. 103.
12 Reading ) @pavtaoia at 134B = 150,6 TERZAGHI.
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(d) This phantastikon pneuma is not confined to humans: it exists in ani-
mals, where it functions as reason (logos), and it is the substance of whole
classes of daimones, while in humanity it generally operates in cooperation
with nous (137C). It can actually become a daimon or a god, and it is with the
soul after death. It may be light and so rise, or dense and damp and so sink
into darkness. The soul acquires it in her descent through the spheres, and
it is her “vehicle” (ochéma). Indeed, they are almost indissolubly joined,
and it may either drag the soul down or itself be raised by her (138D).

(e) The conjunction of body and soul means that even nous may be cor-
rupted by the pleasures of the body. Purification needs Will, for without
this no rituals can be effective. What are regarded as misfortunes may also
be part of our purification, while good fortune may be a trap set by the
rulers of the world below. What is certain is that the sweetness of this life
is the “draught of forgetfulness” which leads the soul not only to fulfil her
due obligation of earthly life but to fall in love with it and make a contract
with Nature (or Matter) which Nature will try to enforce. The fate of the
soul that does not make a successful effort to “return” is error and misery
(140B).

(f) To return to the pneuma (140C): It has an immense range, extending
from the darkness of the material world to the neighbourhood of the out-
ermost circle of the heaven. The Oracles appear to say that the soul takes
with her on her return ascent not only the pneuma itself but the particles of
fire and air which were attracted to it in the descent (141B).

(g) Whether this is a correct interpretation or not, the pneuma, the “bod-
ily substance” which came with the soul from on high, surely does return
with her also. But between the “darkness” and the “light” there are many
intermediate states, where the pneuma will be cloudy and the soul no true
prophetess. How can we ensure that our own visions are true? By liv-
ing as far as possible an “intellectual’ life, since this refines and lightens the
pneuma and ensures that it occupies the bodily space (in the brain) intended
for it: if it did not fill this, a worse pneuma might enter (142D).

(iv) Synesius now returns to the usefulness of dreams: the whole study
of phantasia was in aid of this main theme. In fact, the practical use of
our prophetic phantasia is far less than its power to raise the soul to higher
things. A pure and simple life helps. The cultivation of this capacity does
not make the soul less attentive to ordinary concerns, but more so. And
the preparation is not elaborate: wash your hands, keep reverent silence,
and go to sleep. No special expense, no elaborate apparatus, no class dis-
tinctions, no time taken from other occupations. It is very different from
the elaborate magic, which is against the law, and which it is impossible
to practice without a lot of equipment. Your private oracle, your dreams,
is immune from the tyrant’s ban (145D).
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(v) So let us all practice this way of telling the future. It is akin to hope,
but it is hope guaranteed by God. It is of course possible to misunderstand
a dream, as Penelope and Agamemnon did. The dream was not to blame.

So ends the ‘encomium’ (147D).

(vi) Dreams have helped me personally - in philosophy, in writing, and
in hunting, and even when I was threatened by magicians in the time of
my embassy to the emperor (148D).

(vil) When she is free of the distractions of the senses, the soul presents
to us the Forms she holds and brings us messages from the divine. Such
dreams are plain, but generally they come only to those who live virtuously
(149B).

(viii) Another type of dream, the enigmatic, needs skilled interpreta-
tion. It is produced by the images (eidola) emitted from all things (past and
future as well as present), when these find rest in a soul’s pneuma. The
pneuma must be made ready to receive them, by philosophy and sober liv-
ing. There is an art to be learned, a matter of observation and memory, like
the skills of navigation or foretelling the weather (151B).

(ix) Books that collect and generalize such observations are ridiculous.
One pneuma differs from another in its celestial origin, and it is impossible
to state general rules about the significance of any particular appearance
(152C).

(x) Consequently, each individual should study his own dreams and
their sequels, and keep records of them. Indeed, this would be a very chal-
lenging literary task, because dreams are so inconsequential and not fet-
tered by time or place. They contain all kinds of wonders. The animal fa-
ble perhaps developed from recollection of dreams. Making a record is not
only useful in stimulating our power of prophecy, it could be the supreme
exercise of the rhetorician’s art — much better than declaiming imaginary
cases! It would bring true literary fame.

6.

The text of Synesius has been well studied, and the editions of Terza-
ghi (1944), Garzya (1999), Susanetti (1992) and Lamoureux-Aujoulat (2004)
give ample information. The present text differs from Terzaghi’s in a few
places, usually from conjecture; these are listed in the textual notes, and the
more important of them are discussed in the main notes. We have also fol-
lowed Terzaghi’s chapter-divisions, which other recent editions also use.
The fluidity of the argument, however, makes any division somewhat arbi-
trary. Fitzgerald’s translation (the only previous English version) followed
Petavius’ scheme, as does much earlier work, while Krabinger (1850) chose
yet another way of dividing the text up. The safest way to refer to Syne-
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sius is not by chapters but by the pages of Petavius’ second edition (1633)
which are marked in the margin of most modern editions, including ours.

7.

A: cod. Laur. LV. 6, saec. XI

C: cod. Laur. LXXX. 19, saec. XII

o: cod. Par. gr. 1039, saec. XII - XIV

S cod. Par. Coislinianus 249, saec. XII — XIII
B cod. Vat. graec. 91, saec. XI - XIII

recc.: later mss or early editions
Pet. I Petavius 1612
Krab.: Krabinger 1850

Conjectures not assigned have been made independently. We record here
all significant divergences from the text of Terzaghi and Garzya: we use
Terzaghi’s symbols.

131D pavtelov Krabinger
132C O8Aov péon C
womep yao A Co
133D Ot <yap> 10 EVAVOV Lang
134A HOVTELWV
134B évomtollel ) pavtaoia s
136B {1} Belotéoa
136C pellw Tavta C2
{a0T0 10 S}
136D oG avtny C
137B 0 TOAAX
137C avOpwroL 0& Tt TOAAX KaT avThV T
138A aupiflog
139C é0eAovnv cf. 145B
140A @Od&vovoLy recc.
140D okVparov konuve Krab. (Psellus)
141A €V YELTOVWV
141D évagyetav o C
142A gumoaOn recc.

olpaiov] ovppéov Pet. I (see note ad loc.)
142B oxnpatt Sorabji (cf. the opposite corruption in 137A)
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143A AVTL pAeyuatvovong

144A TOAYHUATEVOXHEVOLG

144B OVAAéyeTal ... VIO TV TEXVITEVOVIWV recc. (see
note ad loc.)

145B WG <> Eywye

146B ATIAYOQEVELY YAXQ <AV>

147C meQL g OYewg C

147D TA0TA UKQOV Tecc., edd.

148B EUTTEPUKOTAG TT) YAWTTY)

150A émi 1o péAAov recc., edd.

150C TavTa TV vtV C

152B tic MeAapumoug o, Krab.
OGS ToTE EXOVTL

152C TO EOeKBOQOV TOL TIEAYHATOG

EAELY <EV> €V
&v éxdote tomw A C o

153A oUTWG AV €1g

153D oUte oLV X0V recc., edd.
154A {at} cuxval

155C épaoav codd. (see note)

156C TIV g tvouévnv (see note)

Each of these textual variants is marked by an asterisk in the Greek text.
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TTEPT ENYTINION

[TPOGEQPIA

Agxatov otpat kai Alav ITAatwvikov 01O mooxnuatt
davAotégas VToBéoewe kEUTTEWY T €V GrAocodia omovdain,
TOU PNTe T& HOALS e0peBévta mAALY €€ avBowmwv andAAvcBat,
pnte poAvveoOat drjpols BePriAols ékkelpleva. Tovto Toivuv €0n-
AwON pév 0Tt HAALOTA TG TAQOVTL CUYYQAHHATL €L OE Kal TOV-
TOU TUYXAVEL Kal T&X AAAQ TEQITTAS €IS TOV AQXALOV TEOTOV
gEnoxnray, émryvoltev av ot peta Prrooddov Guoews avTQ oLvVE-
OOLLEVOL.

ITEPI ENYTINION

(1) Et ¢ eiowv Umvol moodntat, Kat tx ovag Beapata toig
avBpwmolg 0éyovol TV VT éoopévwy alviypata, copot pev
av elev, oadelg 0& ovk v elev, 1) COPOV aVTWV Kal TO W) oadéc:
kpvypavtec yap Exovor Oeol Piov avOpwmolow. ATMOVWS HEV Ye
TOV HEYIOTWV TUYXAVELWY OOV 0TV dyaBov- avBowToLs d& ovK
aoa deTtNg pOVoV, dAAX Kal aviwv kaAwv idpwta Beol mpo-
niapotBev EOnkav. pavtela d& ayabwv av ein 10 HEYLOTOV: TQ
HEV YaQ eldéval, kal OAWS T@ YVWOTKQ TG duvapews, Bedc te
avBpwmov kat avOpwog dixdépetl Onolov.

AAAG Be@ pev eic 1O Yvawokew 1) PUOIG AQKEL ATO OE pAv-
telag avBownw MoAAamAACIOV Taayivetat ToL T1) koWt Gpuoet
TEOOTIKOVTOG. O YO TOAVG TO TIXQOV UOVOV Oideg, TeQL & TOD
pNTiw yevouévov otoxaletar 0 d¢ KaAxag eic doa év éxkAnoia
tov [aveAArjvwv povog nriotarto ta 1’ éovia, ta T’ éoooucva,
npo T’ édvra.

Kat Ounow d¢ dpa dix tovTo T ToL ALog yvaung EEnmrat
T TV Bewv MEAyHata, OTL TPOTEPOS YEYOVEL Kl TAglova 0ideV,
avT@ dMmov 1@ MEeoPUTEQOS elval. kal Yoo TV NAwiav eig
TOUTO OlaL ovvTelvely Tolg émeoty, 0Tt ovuPalvel dx TOV XQO-
VOV TAElw YIVWOKELY, ETIEL TO YIVWOKELV TV &QO TO TLULWOTATOV.
el 0¢ T V' €tépwv Emv avamelOetal v 1yepoviav tov Alog
XEW@V loxvv etvat AoyiCeoBat, 6ti, dnot, Bin 6' dye Géptepoc
nev, 00TOG GORTIKAWS WHLiANTE Tf) TomoeL, kal AV KOOG €Tt TNG
kat avtv drAoocodiag, Tovg Beole oVdEV dAAO 1) voig Aeyov-
O1MG. TaT) TOL TEOOTIEQOVA TAALY TQ) KAT AAKIV TteQLELVAL TO
Kol Yever) moteQog, Tov Ala vouv Aéywv GQXEYOVWTEQOV: VOU
0¢ loxUg Tt av aAAo 1) ppdvnows eln; katl 60Tg o0V Be0g WV &o-

130A

131A



On Dreams

Preface!

[130A] It is, I believe, an ancient practice, and a truly Platonic one,
to conceal serious philosophical matters under cover of some more
trivial theme,? so that hard-won discoveries [B] may not again be lost to
humanity, but yet not be defiled by exposure to the profane vulgar.?
This has been very much my aim in the present work. Whether it
achieves this object and is moreover well crafted in the ancient style, is
for readers of a philosophical [C] cast of mind to judge.

(i)*

1. If the experiences of sleep have prophetic power, and dream3
visions offer humans enigmatic hints of what is to come in their waking
lives, they may indeed be wise, but they would not be clear;® or perhaps
their obscurity is itself wisdom; [131A] ‘for the gods have hidden life
from men.”” To win the greatest things without effort is a divine priv-
ilege;® for humans, ‘the gods have set sweat’ not only before “virtue’® but
before all good things. And divination is perhaps the greatest of goods.
It is by knowing and in general by cognitive capacity that God is super-
ior to man, and man to beast.

But whereas, for God, nature suffices for knowledge, [B] man ac-
quires from divination knowledge many times greater than what is ap-
propriate to his common nature. The ordinary man knows only the
present; he can only guess about what has not yet come to pass. Thus
Calchas'® was the only man in the assembly of all the Greeks who un-
derstood ‘what is, what will be, and what was before’.1!

So for Homer too the affairs of the gods depend on the will of Zeus
because ‘he was born first and knew more’'? — ‘knew more’ just because
he was older, of course. For I think that the reference to age in these lines
alludes to the fact that [C] knowing more things comes in the course of
time; for knowledge, after all, is the thing that is most honoured. If, how-
ever, anyone is persuaded, on the strength of other passages, to regard
the hegemony of Zeus as the strength of his hands — because “in force he
was stronger’!® —, then he has been a very bad student of the poem, and
has no understanding of the philosophy in it, which tells us that the
gods are simply Minds.! Similarly, in another passage,'® he tacks the
phrase ‘earlier born’ on to Zeus’ superiority in strength, meaning by
‘Zeus’ a more primordial Mind.'® And what can strength of Mind be but
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xew aéovtal Oewv, voug v, cohiag TeQLOVOIR KQATEL WOTE KAl
0 Bin 0’ Oye péptepoc eig TAVTO MUV TQ TAeiova 0ideV Avaka-
MTeL kal meguUoTatat. dd TovTo kal O 0odog oikelog Oeq, GTL
TEQATAL OVVEYYVS ELVaL TI) YVWOEL KAl MQAYHATEVETAL TIEQL
vono, 1) 1o Beilov ovolwTat.

(2) Altat pev amodeifels €éotwv TOL pavtelav* év Tolg aQi-
0ToLG elval TV ETITNdEVOHEVLY avOQWMOILS. £l ¢ onpaivel pév
O TAVTWV MAVTA, Ate AdeAPOV OVIWV TV €V €Vi (Y, T¢ KO-
OHW, Kal E0TL TADTA YQAUHATA TTAVTOdATA, KaBate év BLpAlw
Toig ovoL, tx pev Powikia, tax d¢ Alyvmtiy, kat dAAa Acovola,
avaywwokel d¢ 6 0odpog (codPog d¢ 6 Ppvoel Labwv) kat dAAog
AAAa, kal O péEv HaAAov, 0 d¢ 1)TTov, oTeQ O HEV KaTd CLAAA-
Bdc, 6 0¢ aBpbdav TV A€, 0 dE TOV Adyov OHOD, 0UTwS 0ROl
codol 10 pHéAAOV, ol pév dotoa elddTeS (AAAOG T pévovta, kal
AAAOG TO TTLEOR TA DLATTOVTAL), Ol O& €V OTIAGYXVOLS avTa Ava-
YVOVTEG, 0L 0€ év 0QVIBwV KAayyais kal kKaB€doals kal mtoeot
T0l¢ d¢ Kal T kKaAovpeva oVHPoAa TV €é0ouévwy E€oTiv Aol-
onAa yoappata, dwval te Kol ovyKLENOElS €T dAAw Yevope-
vat, ONUAVTIKOV OVIWV ATA0L TAVTWY, 00T el codla o' 6ovi-
ow M, Téxvnv av é£ avbpwnwv, Womep NUES €5 avtwy, €T TO
£00LLEVOV OUVECTIOAVTO. KAl YAQ TUELS €Kkelvolg, OTEeQ MUY
EKELVOL, TTAVVEOL Kl TTQOTIAAQ 0L Kt TTavOEE LoL.

"Edet ydo, olpat, tov mavtog tovtov cupmabols te GvTog
Kol COUTIVOUL T HEAT) TTROOTKELY AAAT|AOLS, dte £vog 6Aov péon®
TUYXAVOVTA. KAl U] TTOTE al Haywv (vyyes avtal kol Yoo 0EA-
vetat maQ' AAANAwVY OoTeQ onpalvetar kat copoc O WS TV
TV HEQWV TOU KOOHOUL OLYYEVeElxv. EAKEL YaQ dAAo dU aAAov,
EXwV Evéxvoa TaR-OVIA TWV TAELOTOV ATOVIWY, KAl Pwvag kat
VAac kal oxfuata: OomeQ yoo* év MUy omAdyxvov mabdévtog
AAAO ovuTtéTovOe KAl TO TOL dAKTUAOL KAKOV Elg TOV BovPava
amegedetal, MOAAWV TV peTaly pn maboviwv (Evog yag Mv
apdw Cgov, kal €0tV avTolg TL MAAAOV ETéQwV TEOG AAANAR)
Kol o1 kat Be@ Tt Twv elow ToL KOoUOoL AlBog évOEévde kal Po-
TAVN TEOOTKEL 0i¢ OpoTab@V eikel T pUOEL kal yonTevetat,
@omeQ 0 TV VATV YriAag oL TV Ttag' avTV, TV Emdydooy,
AAAG TV ETToiTV kal TNV vtV ékivnoev.

132A
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wisdom? So whatever [D] god is judged fit to rule over gods, being a
Mind, prevails by the superiority of his wisdom, so that the phrase ‘in
force he was stronger’ turns out for us to be equivalent to ‘he knows
more things’. For this reason also, the wise man is akin to god, because
he tries to be near him in knowledge, and devotes himself to thought
(noesis), in which the divine has its existence.

2. Let these arguments stand as proofs that prophecy is among the
best of human pursuits. But if it gives signs of all things through the
medium of all [132A] things (because all things which are within that
single living thing which is the kosmos!” are akin), and if these signs are,
as it were, different kinds of writings in the book of existence — Phoen-
ician, Egyptian or Assyrian'® —, and if moreover a wise man reads them
(and the wise man is he who understands by nature'®), and one <wise
man> learns one sort of writing and another another, and one better and
one less well (just as some read syllable by syllable, some word by word,
some taking in the whole context) — then, in the same way, wise men see
the future, some by knowing the stars (fixed stars or shooting fires?), [B]
some by reading signs in entrails, others in the cries, perches or flight of
birds. To some again, what are called ‘symbols” are clear writings of the
future — voices and encounters which had quite other intentions. All
things have significance for all: if birds had wisdom, they would have
constructed an art for knowing the future based on observing humans,
as we do by observing them. We would have been to them, as they are
to us, wholly young, wholly old, and wholly competent.?!

It was necessary, I believe, that the limbs of this universe (kosmos),
which feels and breathes as one, should belong to one another as parts of
a [C] single whole. This may explain the bird-charms (iynges)? of the
magicians. For <such parts> are attracted as well as signalled, by one
another, and the man who knows the kinship of the parts of the kosmos
is wise, for he can attract one by means of another, having what is at
hand as a pledge of what is far away, be it voice or matter or form. For,??
just as in us, when our bowels are affected, other organs are affected too,
and a pain in the finger extends to the groin, though all the parts
between are unaffected? [D] (because both belong to the same living
being and there is a special relationship between them), so likewise a
stone or a herb in our world may belong to some one of the gods in the
kosmos,?® who, in sympathy with it, yields to its nature and is charmed.
Similarly, one who strikes the lowest string (hypate) <of the lyre>, sets in
motion not the string next to it, the epogdoos, but the epitrité and the
nete.2e
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ToUto pév 1)d1 T mEOYEVEOTTEQAS E0TLV OHOVOIAG: €0TL YAQ
TG WG €V ovyYevely Tolg péQeat kKal dixovolor oL Y&Q €0tV O
KOOHOG TO AMAQG €V, AAAX TO €k MOAA@V €v. Kal é0Tv év avT®
HEQN HEQEDL TTROOT|YOQA KAl HOXOUEVA, KAL TG OTACEWS AVTWV
€lg TNV TOL TavTog Opdvolay oVHPWVOLOTG, WoTEQ 1) Abpa ov-
ompa GOOYYwV 0TIV avTIPOVWVY TE Kol CUHPOVWV: TO O €€
AVTIKEEVWV €V AQHOVIA kal AVQAG Kol KOOLLOL.

(3) Apxundng pev ovv 6 LuceAog ftet xwoelov €£w e y1S,
WS EaUTOV avTitadavtevowv OAT T Y1) €V aUTh] YaQ @V oUK
Exewv EPn dUVAHLY TIROG avTHV. O D& OTIOLV TteQL TNV PVOLV TOL
KkOouov 0odog, EEw tebdels, ovk av €T’ E€xol T codia T xorjoa-
oBar avT® ya €T avTOV XONTAL dleTTACUEVNG 0DV TNG OLVe-
Xelag patnv av oy, kat apovxa av kataonuaivolto cvuBola.
Kkat 600V yaQ €£w ToL KOOHOL BeldV E0TV, ATAV EOTLV AYOT|TEV-
oV ... 0 8" ddrjuevos ovx ddeyiCel, / 000’ 60eTat. 1) Yoo voo Gpvoig
apeldktog: 10 d& mMadNTIKOV £0TL TO OeAyopevov. TO pév O
TAATOG €V T€ HAVTEIALS KL TEAETALS 1) TWV €V KOOUW TIQEXETAL
mANOUS kal ovyyéveln, dACTAVTWV HEV 1) TANOVG, €vog de Gv-
TV OUYYEVELR. Kal TEAETAS HEV AAAX pndé O AdYog ki-veltw,
VO moAltelag TelOOUEVOS: HAVTIKNV O AVeHEOTTOV ATIOOE-
EaoOat.

Kai d1) 10 6Aov avtg €k TV EvOvTwVv éykekwulnotat. to d¢
VOV €xov €oTL TNV aglotnv amotepdpevov udrloxwonoat @
TEQL AVTINV OKELUUATL, XAQAKTIOO KOLVOV £TTL TAOALS EXOVTA TIV
acadelav, wg UNdepag a&lodv EAeyxov eivat to €v 0AokAow
M) PvoeL Bewpovevov. 6 d& Adyog €delikvu kal ToUTO oeUVoy,
WOTEQ €V TEAETAIS TO ATOQENTOV. OUTWSG OVOE TA XONOTHOLX
naoL ovveta GpOEyyetal, kat Aofiag €xei@ev 6 TTuBol xonouw-
00G: 8Tt «<ya> 10 EVAVOV* Telxog, O Toig ABnvaiols 6 Oeog €didov
OWTNAELOV, HATNV A&V 1jkovoev EkkAnoulwv 6 ONuog, &l un
OcUOTOKANG AVEYVW TOD XQNOMOD THV dAvolav. WoTte 0LdE
EvtavOd ve améBANToC 1) dx TV UMvwv &v €l porvTeiny, KOwny
gxovoa TEOG TE T AAAX Kal TIEOG TOVG XQNOMOUG TV €TtikQu-

Puv.

133A
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This is an effect of the original?”’ concord. There is also a discord
between the parts, as in a kinship, because the kosmos is not the abso-
lute One, [133A] but the One made up of many.?® There are within it
parts both according with and conflicting with other parts, their disso-
nance actually contributing to the concord of the whole, just as a lyre is a
system of discordant and concordant sounds.?” The One consisting of
opposites constitutes a harmony, both in the lyre and in the kosmos.

3. The Sicilian Archimedes® asked for a place outside the earth, so
as to balance himself against the whole earth, because (he said) he had
no power over it so long as he was on it. But anyone who is in any way
wise about the nature of the kosmos could make no use of that wisdom
if he were placed outside it. He uses the kosmos against itself. His con-
nection with it once shattered, [B] he will see in vain, the signs he points
out’! will have no power. Whatever divinity there is outside the kosmos
is immune to magic: ‘he sits apart and neither heeds nor cares.”® For it is
the nature of Mind to be inflexible; it is what is capable of being affected
that is subject to magic. Thus the scope of prophecies and rituals (teletai)
is [C] assured by the multitude and the kinship of the parts of the kos-
mos — by their multitude because they are separated, by their kinship
because they are One. As to rituals — well, let our argument comply with
the laws of the country,® and leave them undisturbed; but there can be
no harm in its taking on divination.

(i)

Now divination in general has already received its meed of praise,
so far as our means have allowed: our present task is to isolate the best
form of divination and concentrate our enquiry on this, remembering
that obscurity is a common characteristic of all its forms, and so not re-
garding a feature observed over the whole field as invalidating any one
of them. The argument indeed showed that obscurity too has its nobility,
like the secrecy in rituals. [D] Oracles too do not utter what is compre-
hensible to all, and the oracle-giver at Delphi is ‘Loxias’,** because the
assembled people would have heard without understanding of the
‘wooden wall’, which the god was offering the Athenians as their salva-
tion, had not Themistocles® read aright the meaning of the oracle. Here
also, therefore, divination by dreams ought not to be rejected for its ob-
scurity, since this is something it shares with other forms, including or-
acles.
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(4) EmBetéov d¢ paAota pavtetwv* tavt), 6Tt maQ' UV
avn), kat &vdobev, kal Wia TG ékaotov PuXNC. VOUS HEV YAQ
ExeLta €ldN OV Ovtwy, doxaia pLrocodia not. mpooOeinuev d'
av Muetg, 0Tl kal TV ywouévwv Ppuxn, €medn Adyog €0t v
mEOG YPux1NV, O0TIC TG OVTIL TEOG TO YLVOHEVOV. EVaAAQE ovv
MEWTQ TEOG TEITOV, KAl deVTEQW TMQEOG TETAQTOV: KAl AVATIALY
Aapoévteg, ovdEV N)TTOV v aAnBevorpev 6QoLg EMOTAUNG EMOpLe-
VoL 0UTwg &v AmodedetypéVov i T0 VP’ U@V AELoVpEVOVY, OTL
T €10 TV Yvopévav Exel Puxr): €xeL Hev o0V mava, TEoPAA-
AeL D¢ T MEooTKoVTa, Kal €voTtoilel T davtacia®, di' fig v
avTiAN PV TV Ekel pevovtwv loxet To Coov.

‘Qomep 00V 0VOE TOL VO TV €VEQYELDV EMATOUEY, TOLV TQ
KOWQ TV EMOTATIKTV dVVAHLY ATIayyelAa, Kol 10 un €lg ékel-
viv KoV AavBavet 1o (Pov, oVTws 0VdE TV €V TM) TN PuxN
TV avTANPv {oxopey, moLv €ig pavtaoiav fKey avTV EKUa-
Yela. kat éoucev avtn Lwn IS elval LKooV voPaoa, Kol v dL0-
T Poews oTAcA. AloONTELX Y€ TOL TAQEOTL KAT avTV- KAl
Yoo xowpata O0Qwpev, kat Poédwv axovouev, Kat adng
TANKTIKWTATV avTANPwv loxopey, av-eveQyitwyv Oviwv TV
0QYAVIKQWV HOQIWV TOU OWIATOG.

Kat pn mote legtegov To0To YEVog alofnoews. kat avtd
Y€ tot Kat Beoic T MOAAX cLYYWvOpEBa VOB ETODOL KAl XQWatL
Kkal TdAAa moopnOovpévole. wote el Hév T Yéyove Onoaveog
UTVoU dWEOoV, oVk év BavpHaoTolc dyw: ovd' el TG katadagBwv
AHOVOO0G, ETELTA EVTIVXWV OVAQ TAIS HOVOALS, KAl T HEV ELTIAV,
T d¢ dxovoag, momtg éott de€ldg, Womep 6 kab' Npag xedvog
TVeYKeV, 00OE TOUTO TV Alav €0Ti MaEadoEwv. €w O' Eywye Kkal
émiBovAag kataunvubeloas, kat 60olg Vvog latEodg EEdvTn TNV
vOOoOV £moimoev: AAA' 6tav elg TaG TEAewTATAS TOV OVIWV €TT-
oPlag 000V dvoln ) Puxn ) i) 0pexOeion moTé, undé eic vouv
PaAopévn v dvodov, ToDTo AV &N TO €V TolG 00Ol KOQLPALO-
tatov, puoews teQkLPAL, kal cvVAPAL TQ VONTQ TOV €G TOTOD-
10 MeMAQVNUEVOV, e ur 60ev NADev eidéva.

El 0¢ T péya pév oletal v avaywynv, paviaoia d¢ ami-
OTeL PN ToL kal kat' avTv mote oQLoOnvat v evdaipova ouvv-

134A

135A



On Dreams 4.134 — 4.135 19

(iii) a

4. [134A] We must devote ourselves to this form of divination® in
particular, because it comes from ourselves and from within, and is pe-
culiar to each individual’s soul. Mind contains the forms of things that
are, says ancient philosophy; we may add that Soul contains those of
things that come to be,¥ since the relation of Mind to Soul is the same as
that of Being to Becoming. So, permutando, taking the first term <of the
proportion> with the third and the second with the fourth, and then
reversing the pairs, we shall reach an equally true conclusion, following
the rules of science.3® [B] By this means, we shall have given a proof of
our postulate, that Soul contains the forms of things that come to be. It
does indeed contain them all, but it projects®* only those that are rele-
vant, and produces a reflection of them in the imagination, which is the
faculty by which the living being acquires an apprehension of things
which abide there 4

So, just as we are not aware even of the activities of the Mind until
the controlling faculty has reported them to our common consciousness,
and what does not reach that faculty escapes the living being’s notice, so
likewise we do not have any apprehension of what is in the First Soul
until impressions*! of this reach the imagination. This would seem [C] to
be a life on a slightly lower level, standing at a special place in nature.
There are indeed sense-organs corresponding to it, for we see colours,
hear sounds and have an acute perception of touch, though our bodily
organs remain inactive.

Perhaps indeed this is a holier form of sense-perception. At any
rate, it is by its means that we commonly have contact with gods who
counsel us, prophesy to us and otherwise take thought for us. I do not
therefore find it surprising [D] that a man should find a treasure as the
gift of a dream;*? nor is it very extraordinary that an unliterary person,
falling asleep, should meet the Muses in a dream, speak to them and
listen to them, and prove to be a skilful poet.** Our own age has demon-
strated this. I pass over discoveries of conspiracies* or people for whom
sleep has been a doctor and made their illness harmless.®> It is rather
when a dream opens the way to the most perfect vision of reality to a
soul which has never sought this or contemplated the ascent, that there
[135A] occurs what must be the supreme experience of our world — that
one who has gone so far astray as not to know whence he came should
rise above Nature and be joined with the intelligible.

And if anyone believes that the ascent is indeed a great thing, but
has no faith in the imagination, that this too is a means by which the
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adnv, AKoLoATW TV LEEWV Aoyiwv, & Aéyel megl dadoQwv
0d@V. HeTa O1) TOV BA0V KATAAOYOV TV 0lk00eV €lg dvaywynV
aPoopwv, kal' Ov EEeotL TO £vdoOev omégua avEnoat toic O
(Pnoi) ddaxtov Edwke Ppaove yvwpiopa AapécBar | Tovs 6¢ kal
DTIVOOVTAC ENG EVEKAPTUOEY AAKTG. OQAS; AVTIOLEOTEAEV eDUOL-
olag pabnoewv. 6 pev Vmag, Pnotv, 6 d¢ dvag ddaocketatr AAA'
Omap peEV avBowmog 0Ty 0 dWACKWY, TOV DTvwovta 0 Bedg
énc évexdpmioey AAKNG, @G TAVTOV elval O pHavOdvewy Te kal
TUYXAVELV- TO YAQ EYKAQTUOL Kl TTAEOV €07TL TOL d&Eat.

(5) AAA& TOoUTO pEV MV TaQeAPOw TaQaoTATIKOV ThG
alac g kata Vv €v Pavraoia Cwnv TEOS TOUG ATIOY LVWOKOV-
Tag aUTNG Kal T EAQTTW: WG 0VdEV Bava 0VTW YIVWOKELW UTIO
TEQLTTNG TOPIAG MEOTTETNKOTAS TOIG VTIO TV A0YiwV ATIOKNQUV-
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blessed contact may sometimes be achieved, let him hear what the holy
oracles say about the different roads. After the whole list of resources for
the ascent which we have in our possession, which makes it possible to
develop the seed within us, the oracle continues: [B] “To some he gave
by teaching a token to grasp the light, / others he impregnated with his
strength even as they slept.”4 You see? It makes a contrast between good
fortune and learning. One is taught in his waking hours, another in a
dream. In waking hours, the teacher is human; it is the sleeper whom
god ‘impregnated with his strength’, making learning and achieving the
goal the same thing; for to ‘impregnate’ is more than to ‘teach’.

(iil) b

5. Let us take this argument as an aid to demonstrating the value
attaching to the life of Imagination against those who deny it even its
smaller achievements. It is no wonder that they should judge so, cling-
ing as they [C] do, in their superior wisdom, to practices forbidden by
the Oracles, which say ‘Not <truthful are> the dissections of sacrifices
and entrails: they are all playthings’,#” and bid us steer clear of them. Yet
these people, being supposedly superior to the masses, take up various
arts for foretelling the future, and justify practising them, but despise
dreams as too accessible a thing, in which the ignorant and [D] the wise
have equal privileges.

But what if a man is wise in this respect because he has a bigger
share in a common good? So too other good things and especially the
greatest, are the most generally accessible. Among visible things, noth-
ing is more divine or more public than the Sun. And if to have the vision
of a god with one’s own eyes is a blessed thing, to apprehend him by
imagination (phantasia) is a loftier kind of vision. This is in fact the sense
of senses, because the imaginative pneuma is the most general organ of
sense and the first body of the soul.

[136A] However, it hides within, and rules the living being, as it
were, from a citadel,*® for nature has built all the activity of the head
around it. Hearing and sight are not senses but organs of sense, servants
of the common sense,* doorkeepers of the living being, as it were, who
report to their mistress the sense-impressions from outside, which knock
on the door of the external organs of sense. This <common sense> is a
sense perfect in all its parts: it hears with the whole pneuma, it sees with
the whole pneuma, and has all [B] the other powers. Yet it distributes its
powers among various organs, and they emerge from the living being
each one separately; they are like straight lines flowing from the centre
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TATN HEV OVV 1) DLt TV EOREPANUEVWVY 0pYdvwVy aloBnotg, ov-
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0O’ 16 kal kaBaduevov dix teAetwv EvBeov yivetal al te €lo-
KQIoELS IOV TOV B0V EMeloayayelv TO pavtaotikov kb éovaot.
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and returning to the centre.®® They are all one in respect of their common
root, but many in respect of their outgoing (proodos). The most animal
sense is that which comes through the outwardly projected organs; it is
not even really sense until it reaches the first sense. More divine and
close to the soul is the unmediated sense.

(iii) ¢

6. If, in the course of honouring our bodily senses for their know-
ledge, because we know best what we have seen, we contemptuously
reject imagination, as being less trustworthy than sense, we seem to
have forgotten that the eye too does not show [C] everything truly. One
eye does not even show anything, another is deceptive, first because of
the nature both of the objects seen and of the medium through which
they are seen (the same things seem bigger or smaller because of dis-
tance, objects in water seem bigger, the oar®! gives the impression of
being bent) and secondly because of the incapacity of the eye itself, since
if it is bleary it shows objects as confused and indistinct.

No one who has a disease of his imaginative pneuma should expect
his [D] vision to be clear and uncontaminated. What a disease of the
pneuma is, what makes it bleary or thickened, and by what means it is
purified and decontaminated and returns to its own nature, are ques-
tions you must ask of the secret philosophy, through which, purified
also by rituals, it becomes filled with god and the impurities disappear
from it before the imagination can admit the god.

Whoever keeps his pneuma pure, through a life according to nature,
has it ready for use, so that in this respect too it is the most widely avail-
able of organs: for this pneuma is conscious of the disposition of the soul,
and is not in itself incapable of sharing its experience — unlike our
oyster-like envelope;®? [137A] for that is actually opposed to the better
disposition of the soul. The first special vehicle of the soul, on the other
hand, is refined and etherealized® as the soul becomes better, but be-
comes denser and more earthy when it deteriorates.

In a word, the pneuma is a no man’s land (metaichmion)>* between
the irrational and the rational, between the incorporeal and corporeal,
and the common boundary of both. It is through this that divine beings
make contact with the lowest level of being [i.e. matter]. This is what
makes it difficult for its nature to be grasped by philosophy, for it takes
the contributions it needs from both extremes — they are its neighbours,
as it were — and forms in its single nature images of things very [B]
widely separated from each other.
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(iii) d

7. Nature has extended the range of the imaginative substance to
cover many classes (moirai) of beings. It descends as low as animals
which do not have intellect (nous), and it is not then a vehicle of a more
divine soul, but itself rides on the subordinate faculties, being in fact the
reason (logos) of the animal, which® thinks and does many things rightly
in accordance with it. It can be purified even in irrational creatures, with
the result that some superior element is introduced into them. Entire
kinds of daimones have their substance in life of this sort, for they are in
their whole being of the phantom kind, and appear in things which
come to be, whereas humans live according to it, either just by itself or,
in the majority of cases, in conjunction with something else,* for we do
not form thoughts without phantasiai, unless indeed some individual
chances to make contact with an immaterial form. Yet to rise above ima-
gination is as difficult as it is fortunate! As to intelligence and wisdom,
Plato says,”” a man should count himself lucky if they come to him in
old age; he means the wisdom which does not involve imagination, for
the life set before us (probeblémene)®® is one of imagination or of Mind
using [D] imagination.

The psychic pneuma, which the happy people also call the “pneu-
matic soul’,” may become a god, a daimon (of any kind) and a phantom.
It is in this that the soul pays its penalties. The oracles speak with one
voice on this, likening the existence of the soul in the other world to the
imaginings of dreams, and philosophy agrees that our first lives are a
preparation for our second, since the best state of the soul makes the
pneuma light, and the [138A] worse rubs its own stain off upon it.

The pneuma therefore® is either raised up on high by a natural at-
traction because of its heat and dryness (this is what is meant by the
soul’s “acquiring wings’,®! and I find that Heraclitus’ “dry soul wise’®?
has precisely this reference) or becomes dense and moist and enters hol-
lows of the earth, lurking there because of its natural downward thrust
and driven into the region beneath the earth, this being the most appro-
priate place for damp pneumata. Its life there is one of misery and pun-
ishment, but by time and effort and other lives <the soul> may be pur-
ified and rise up. Born to have a double life, she runs a two-lap race,
and associates with the bad and with the good turn and [B] turn about.
The first soul, in her descent, borrows this <soul> from the spheres, em-
barks on it (as on a boat) and thus makes contact with the corporeal kos-
mos. The battle she fights is either to pull <the pneuma> up with her or,
at any rate, not to linger down below with it. She can, though with diffi-
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culty, let it go if it will not follow (if we know the mysteries, we must
not disbelieve this), but it would be a shameful homecoming if <souls>
did not restore something that is not their own, but left behind in the
neighbourhood of earth the thing they had borrowed [C] from above.
This may indeed happen to one or two, as a gift of the mysteries

and of god, but the natural thing is for a soul once grafted® on to <the
pneuma> to go along with it, pull it or be pulled by it, but in any case to
stay with it till it returns to the place whence it came. So also the pneuma,
loaded with evil, drags down with itself any soul that has let herself be
weighed down by it. This is the fate with which the Oracles threaten the
seed of Mind within us:

‘Lean not down to the darkly gleaming world,

[D] beneath which is spread the ever faithless, formless gulf,

dark, foul, rejoicing in phantoms, and mindless.’®®
For how can a life unstable and mindless be a good thing for Mind? But
for the phantom (eidolon), because of the particular state of the pneuma at
the time, the place below is the right place. ‘Like enjoys like."6¢

(iii) e

8. If, as a result of the coupling, the two come to be a single unity,
the Mind also may be immersed in pleasure. Yet it would be the greatest
of all evils not to be aware of evil when it is present. This [139A] in fact
is the condition of those who do not even seek to rise — just as a hard
tumour, because it no longer gives pain, does not put us in mind of seek-
ing a cure. And this is why repentance helps to lift one up. A man who
is unhappy with his situation plans an escape. And the most important
element in purification (katharmos) is will: for it is by this that the acts
and the words stretch out a helping hand <to the worshipper>. If the will
is not there, every purificatory rite is dead, shorn of its most important
token (sunthéma).t”

For this reason too, both in this world and in the other, judgements
provide the greatest and best service to the order [B] of things, bringing
in as they do a counterbalancing pain and purging the soul of tumultu-
ous joy. What are undeservedly called misfortunes also contribute a
great deal to loosening the connection (schesis) which we have to the
things of this world; and the First Providence® is brought to the notice
of the intelligent by the very events which lead the unintelligent to dis-
believe in it, since it is impossible for a soul to turn away from matter if
it has not encountered some evil in this world. We should therefore
think of the much-trumpeted strokes of good fortune as designed by the
rulers of the world below as an ambush to trap souls. Let others explain
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what draught of forgetfulness®® may be given to souls when they depart;
but the draught of forgetfulness that is offered to the soul [C] when she
enters life is the pleasantness and sweetness of this world.

Going down the road of her first life”® as a servant, she voluntarily”!
becomes not a servant but a slave. Her original service was the fulfil-
ment of a duty (leitourgia) to the nature of the kosmos, enjoined by the
laws of Adrasteia.”? But, bewitched by the gifts of matter, she finds her-
self in the same plight [D] as free labourers who have been hired for a
fixed time, but are captivated by the beauty of a maidservant and choose
to stay on, consenting to be slaves of their beloved’s master.

So, when, from the depth of our mind, we take pleasure in one of
those things connected with body and external to us which are thought
to be good, we seem to be admitting to the nature of matter that she is
beautiful. And matter then accepts our agreement as a secret deed of
contract, and, if we plan to leave as free men, pronounces us runaways,
tries to get us back, and lays hands upon us as fugitive slaves, reading
the contract over us.

Then most of all does the soul need strength [140A] and the help of
God. It involves no small struggle to demur to one’s own agreement and
perhaps violate it. Material penalties are then set in motion, even beyond
the demands of fate,”® against those who rebel against the laws of mat-
ter. This is what is meant by the “trials” which the holy writings say were
endured by Heracles’ and others who have striven mightily for free-
dom, until they have brought their pneuma safely across to the place
where the hands of nature cannot reach.

But if the leap falls short of the boundary, <the soul> is dragged
down, and more grievous struggles are needed. For <matter> shows no
mercy towards what is no longer hers, and [B] even if one gives up the
ascent she exacts penalties for the attempt, and offers lives that no
longer come from both the jars by which Homer enigmatically suggests
that there are two divisions of matter.”> (In this part of the poem,
Homer’s Zeus is the god who rules matter, the distributor of fate’s
double gift, from whom good never comes unalloyed, though some
have met with unmixed evil.) In a word, all lives are on an erring path
for the soul that does not turn upwards again after her first descent.

9. Consider now how great is the middle region of which this
pneuma is a citizen. When the soul [C] travelled downwards (so the ar-
gument ran), <the pneuma> was weighed down and sank, until it en-
countered the region of black light and total dark; but when she rises, it
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accompanies her as far as it can — and it can go as far as the opposite
extreme. Hear what the Oracles say about this:
‘Nor will it leave the rubbish of matter behind to the precipice,
[D] the phantom too has a part in the place full of light.”7¢
(This place is the opposite to that of total darkness.)””

Yet one might with a sharp eye see something more in this <pas-
sage>;’8 for <the soul> seems to bring back to the spheres not only the
nature which came from there, but also whatever of the height of fire
and air she drew into her phantom nature’” in her descent, before she
was clothed in her earthly husk. This, says the Oracle, is what she sends
up with her better part; the ‘rubbish of matter’ cannot be the divine
body.

And it would be [141A] reasonable that things sharing a common
nature and contributing to a unity should not be entirely unrelated to
each other, especially if the spaces they occupy are neighbours, as fire is
next to the encompassing body® — not like earth, which is the lowest of
the elements. And if better things which have yielded to worse reap the
consequences of this association and a pure body joins the mire, charac-
terized as it were by that which had been allowed to prevail in the
union, then perhaps also inferior things — if they do not resist the activity
of the soul, but go along with it pliantly and [B] obediently, and even
allow the middle nature to pass undistracted under the leadership of the
first — will become etherealized and carried upwards with it, if not the
whole way, then at least far enough to pass through the height of the
elements and have a taste of the world of total light. For as the Oracle8!
says, it has a part in this; that is to say, it is in a certain status in the cir-
cular <body>.

10. That this was said with reference to the part of the soul derived
from the elements, we are at liberty either to believe or not to believe.
But as regards the bodily substance that comes from [C] the Beyond,
there is no conceivable way by which, as the soul naturally ascends, it
too should not rise from its fallen state, go with it, and be united with
the spheres — that is to say be resolved again as it were into its own
nature.

These two regions, one of total darkness, the other of total light, are
the extremes, occupying the heights of good fortune and of bad. But
how many intermediate regions do you suppose there are in the hollow
spaces of the universe, part light and [D] part dark, in all of which the
soul dwells with this pneuma, repeatedly changing its character and form
and way of life? When she ascends to her own noble origins, she is a
storehouse of truth, for then she is pure, translucent and undefiled, a
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goddess and, if she chooses, a prophetess. When she falls, on the other
hand, she is befogged, vague and mendacious, for the cloudiness of the
pneuma does not admit the clarity®? of real things. Between these states,
she sometimes hits the mark and sometimes misses.

You can make a judgement in this way too of the status of a dae-
monic nature. [142A] To be always or nearly always true is divine or
nearly divine, whereas invariable error in prophecies is a mark of beings
wallowing in matter, which is subject to passion and pride. In this way,
the ‘syrup’® always takes on the guise of a god or a superior daimon, and
jumps on and occupies the place prepared for the greater nature.

The way to discover the status of a soul in a human is as follows.
One whose imaginative [B] pneuma is pure and well-defined and re-
ceives true impressions of things both in waking visions and in dreams,
probably has a promise, so far as the vehicle® of his soul is concerned, of
a better lot. But it is especially from the appearences (phantasmata) which
it projects and with which it is occupied when not affected by external
influences, that we trace the condition of the psychic preuma, philosophy
supplying criteria for this — how to nurture it and help it not to go
astray. The best nurture is to be active in accordance with our power of
application and to ensure that [C] the development of our life should, so
far as possible, be completely intellectual, so that we forestall the as-
saults of weird and precipitate visions. This involves being turned to-
wards the better and not being linked to the worse, but associating with
this only so far as is absolutely necessary.

Intellectual application is our sharpest weapon against the things
which conspire against the pneuma, for it refines it indescribably and
stretches it out towards God; and <the pneuma> becoming receptive,
attracts, through its kinship, a divine pneuma into the company of the
soul — just as, when it contracts because of its density [D] and becomes
too small to occupy the areas designated for it by the providence that
fashioned humankind (these are the cavities of the brain®), then (since
nature does not allow a vacuum in beings) an evil pneuma intrudes. And
what may <the soul> not suffer in sharing a home with an abominable
evil! For it is the nature of spaces which came into existence simply to be
the place of pneuma to be filled either with a bad pneuma or a good. The
former is the punishment of the godless who have defiled the divine
element in them; the latter is the goal of piety, or something very near it.
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16" vVopnvauévn, kabapa xpol eiuad’ édovoa, / edyet’ ABnvain.

(12) OVtwg aitfjoopev OvelQov, WomeE iows ‘Ouneog 1t-
o€V, KAV EMTNOELOC T)G, TTAQEDTLV O TOEEW Oedg, OTe ye Kal undé
TADTA  MOAYUATEVOAPEVOLS*  EKAOTOTE TaQayivetat HOVOV
KkatadagBovot kal TovT' €0TLV 1] TACA TEAYHATE TG TEAETNC,
ol fjv ovdelc mw mevioy WdVEATO, WG TAVTI) HELOVEKTWV TOD
nAovoiov. Eviat Y€ oL TV MOAEWV TOUG LeQOPAVTAG, (DOTEQ

143A

144A



On Dreams 11.143 —12.144 35

(iv)

[143A] 11. My object in speaking of divination by dreams has been
to ensure that man should not despise it, but practise it because of the
usefulness it offers for life. It is in this connection that I have made a
thorough study of the imaginative substance. However, it results from
our argument that its usefulness in this world appears rather slight; the
better outcome of a healthy pneuma is the uplifting (anagoge) of the soul,
a truly holy gain. To try to make our pneuma prophetic is thus also an
exercise in piety. Some people, for reasons like this, enticed by their
eagerness for foreknowledge, have [B] chosen a holy and unpretentious
table rather than an inflamed® one, and welcomed a pure and unpol-
luted bed. The man who treats his bed like the tripod at Delphi is a long
way from making the nights he spends in it witnesses of his inconti-
nence! He has worshipped God and prayed. Little added to little be-
comes much, and what was begun for one purpose ends in something
more important: those who did not start out with this intention go on to
love God and at some point to be united with Him.

It is wrong therefore to neglect divination, which treads a path to
the divine and brings with it the most precious thing that is within the
power of man. The usefulness in [C] this world of a soul united with
God is not lessened by her having been judged worthy of contact with
higher beings. For she does not thereby become inattentive to the living
creature, and she sees the things below more clearly from her vantage-
point¥” than if she were down among them and mingling with inferior
things. Remaining herself at rest, she will give the living creature images
of things that come to be. This is what is meant by the saying ‘going
down without going down’,88 when the superior takes care of [D] the
inferior while remaining independent of it.

This divination I claim to possess myself and to leave to my chil-
dren.®® To practise it, one does not have to pack for a long journey or a
voyage to foreign parts, to Pytho” (for instance) or to Ammon.”! It is
enough to wash one’s hands, keep a reverent silence, and go to sleep.
‘She washed herself and put on clean clothes: / then she prayed to
Athena.*?

12. In this spirit, we shall ask for a dream, as perhaps Homer did.
And if you are ‘receptive’, [144A] the distant god is close at hand; even
when people have taken no trouble, he is there every time, if they
simply go to sleep. This is all there is to this mystery (telete). No one has
ever lamented his poverty because of it, on the ground that he has less of
it than the rich. Some cities in fact choose hierophants, as the Athenians
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chose trierarchs, from the highest-rated taxpayers. And it certainly de-
mands great expense and no little good fortune to bring together a
Cretan herb, an Egyptian feather, an Iberian bone,” or whatever won-
derful thing grows or is nurtured in some corner of land or sea, ‘by set-
ting sun or rising’.** These, and many things of the same sort, are collec-
ted” by those who practise the art of external divination; and what
private individual could meet these demands from his own resources?

Dreams, on the other hand, are seen by the man worth five hun-
dred medimni, by the man worth three hundred, [C] and no less by the
‘Zeugite’?® and the subsistence farmer on marginal land, but also by the
rower at the oar, the worker, the immigrant who has citizen rights and
the one who pays residence tax. It does not matter to God who is an
Eteoboutades®” and who a Manes,” just bought as a slave. The demo-
cratic nature of this <form of divination> is very humane; its simple do-
it-yourself quality is very philosophical; its unforcedness is pious; its
universal availability, its not needing some water or rock or chasm in the
earth to inhabit, is the most divine feature of all. But I ought to have said
at the outset, that this kind of divination does [D] not leave us without
leisure for other occupations, nor are we robbed of time by it. No one
abandons urgent work and goes home to sleep because he has an ap-
pointment with a dream! Instead, the time which every living creature
has necessarily to spend to support its nature, because the resources of
our being are not enough to keep us active and awake, that same time
brings humans the proverbial ‘sideshow’® that is more important than
the ‘main show’, adding the desirable to the necessary, well-being to
mere being.

With prophecies dependent on elaborate equipment on the other
hand, one would be only too happy if, occupying as they do a major part
of life, they [145A] were to leave any spare time for all our other needs
and actions. If you are deeply into any of these, you will hardly get any
help in it from <this sort of> prophecy. For it is not every time and every
place that allows the preparation of the rites, nor is it always easy to cart
the necessary apparatus around with you. To speak of nothing else, but
only of the circumstances which lately filled the houses of correction,!?
there are waggon-loads and ship-loads, with record-keepers and wit-
nesses as part of the ritual (for that is the right way to describe it'1). [B]
Our age has brought many such things to light by the agency of the ser-
vants of the laws; once thus published, these have become the spectacle
and entertainment of a profane public. As well as its being disgraceful to
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ITeog oV GmaoL ToUTOLS, ATteQ E0TL XAAETIA, TOIG OUTW UETL-
000L TO HEAAOV DTIAQXEL Kal TO dlakOTTecOal TNV EVEQYeLay, Kal
UTteQOQIOLS LODOLY, WOTIEQ ATOAELTTELY TNV TEXVNV. EQYOV YXQ OV
HUIKQOV amavTaXol Padllovtac oKevaywYEeLw To Eml tavtny €gpo-
oL

AAAx TG Ye O OvelpwV HavTIKNG avTOg TG 0TV €KAOTOG
8oyavov: wote 00dE PovAopévols €Ee0TV ATIOALTETY TO XONOTH-
oV AAAX  kal UEVOVTL OUVOIKOUQEL KAl ATOdNUODVTL
OUUTIEQLEQXETAL, KAL OLOTEATEVETAL KAl OUHTOALITEVETAL, KAl
OUYYEWQYEL KAl OLVEUTTOQEVETAL TAVTIV 0VDE ol VOpoL ¢ Pa-
oKAvoL moAlteiag KwAvovo, ovd' &v, €l BovAowvto, duvalvto:
KATO YAQ TWV XQWHEVWV 0VK €xovatv EAeyxov. Tl 0" &v kat &dL-
KOLUEV KABeVOOVTEG; 0V’ AV dATAEALTO TUEAVVOG OVEIQWYV B e-
apovag eivat, ovk el unf ve kat 10 kaBevdeWV €K TG AQXOMEVNS
amokneLEetev. AAAX ToUTO Avonrjtov Hév éatwy, oig advvata Pov-
Aeta, doePoug d€, oig évavtia vopoOetel ) te pvoEL KAl T
Oew.

(13) Ttntéov odv €' adTNV KAl yuvaikl kat avdol, kal Toeo-
pUTN Kkal Véw, kal mévnTL kal mTAovoi, kal BT KAl &QXOVTL
Kal AoTiKe Kal dypodialtw, kat Pavavow kal ErjTogL. oL Yévog,
oUX NAiav, o0 TOXMV, OV TEXVNV ATOKNQUTTEL TACL TOVTAXOU
naeeoTt, TMEOPNTIS ETOLHOG, ayadr) ovpupovAog, éxépvboc. avn
HLOTaYwYOS Te Kal PooTis, evayyeAioaoOal pev ayabov, wote
HAKQOTEQAV TIONOAL THV T)DOVIV TTEOAQTIACTAVTA TNV ATIOA-
oW, Kataunvooal d¢ T0 Xelpov, wote GuAdéaodal kal mpoamo-
KkgovoaoBaL kal yap 6oa €ATides, al 10 dvOowTwv Pookovot
Yévog, 6péyovot xonoTd te kai peiAxa, kat 6oa popog éxeL mEo-
pnon te kat OVoHa, TAvVTa Tolg OVelpolg évi, Kal DT oVdEVOS
oUtwg EATCey dvamel®oueda. kaitol O xonua Twv EATdwV
oUtwg £0TLv €V 1) PUOEL TOAD KAl CWTNELOV, DOTE GPATLV Ol KoU-
Yot copotal und' &v €é0eAnoat Cnv tovg avOeWTovs ExovTag we
€YEVOoVTO TNV AQXNV. ATIYOREVELV YOO «Av>* DTIO TV TEQUKEXV-
Hévwv ToV Blov detvay, el ur) tag EATIDAG avTOolg EvEéxeey eig TNV
¢dvow 0 ToounOeve, diapovis Ppdoparov, VP' WV TaPAYOLLEVOL
TUOTOTEQOV TyNVTaL T00 PALVOUEVOD TO TTIQOTOOKWLEVOV: Al O
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stoop to such devices, it is also, I believe, hateful to God, since not to
wait for another to act voluntarily, but to employ pressure and levers to
shift him, is much like using violence, which the lawgiver does not allow
to go unpunished even against humans.

Over and above all these difficulties, which are real, those who
pursue the future after this fashion are liable also to have their activity
interrupted, and, if they go abroad, to leave their skill, as [C] it were,
behind them. It is no light matter, if you travel everywhere, to take the
apparatus needed for this in your baggage.

With dream divination, on the other hand, everyone is his own
instrument. You cannot leave your oracle behind, even if you want to. It
stays at home with you, it travels with you, it is with you on campaign,
in politics, on the farm, in your business. Even the laws of a malevolent
government do not forbid it — they could not, even if they wished, for
they have no proof against those who practise it. What crime would we
be [D] committing when we are asleep? No tyrant could order us not to
see dreams, unless he were to banish sleep too from his dominions. And
that would be the act both of a fool, inasmuch as he wants the im-
possible, and of an impious person, inasmuch as he is passing a law
contrary to nature and to God.

v)

13. So we must all apply ourselves to dream divination — woman
and man, old and young, poor and rich, private citizen and ruler, towns-
man and countrydweller, tradesman and orator.12 [146A] There is no
gender, age, fortune or skill that it excludes. It is available to everyone
everywhere, a prophetess always at hand, a good counsellor, and dis-
creet; it is both initiator and initiate, able to bring good news and
lengthen the pleasure of it by anticipating the enjoyment, and also to
give notice of trouble, so that we can guard against it and take precau-
tions to fend it off. All the good and pleasant things that hopes, which
‘nourish the race of men’,1% offer, and all the forethought and profit that
fear gives us — all this is to be found in dreams. Nothing else so much [B]
convinces us to hope. And hope is so powerful and so salutary a thing in
nature that clever sophists say that humans would not have wanted to
live in their original condition, for they would have given up in the face
of the dangers surrounding their life, had not Prometheus injected hope
into their nature, % the drug of perseverance, which has led them to
think expectation more trustworthy than appearance. Such is the
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tooaVTNV €XOoVOoL TV loxVV, WoTe O dedeUéVOg €V TEdALS, Otav
€M @ PovAopévw TG Yvaung éAntioal, kat AéAvtal, kat otoa-
tevetal, Kal avtika dpopitng €oti, kal Hetd puKQov Aoxayos,
ETELTA O0TEATI YOGS, Kal Vika kal BVet kal otedpavndoel kal ma-
oatiBetal toamelav, el pev PovAorto, LikeAkny, el 0¢ BovAotto,
Mndwrv, kat pévtot Totv modotv EMANoHWY €0Tiy, éwg elvat
BovAetat oTEATNYOG.

Kaitot mav 10010 U1t 0TIV OVEIQWTTOVTOS KAl £YQTY0Q0-
TOG EVUTIVIOV: TTEQL YAQ TAVTOV VTIOKEIEVOV Apdw ouviotavtat,
Vv Paviaotiknv Gvow, flv 0tav HEV TUEC EldwWAOTOLELY
£0eAnowuev, €v tovto maéxetat xoowov: émaleidpet Tov Blov
NuoV evOvulq, kat koAakevovoa v PLXTV TAlG MemAavNHé-
vaig eATtiow, avaAapPavel v duox eV TG aloBnoews: 6tav
0 avtemitakTog MUV EATdA TEOPAANTAL — TOUTO O¢ Yivetal
KkaBevdoVTWV —, Evéxvoov éxopev ToD B0l TV TV VTTVWV UTo-
OXEOLV: (OTE TON TIG EVTEETOAC TV YVWUNV €l TO xorjoaoDat
peiCoot mEAypaowy, & TMQOUTELVEV AUT@® TO €VUTVIOV, OLTTOV
NVEéyKato Kk€pdog, TO Te 1oONvAL RO TOV TEAYUATWY Kol TO
TIAQOLYEVOLLEVOLS ETUOTAREVWS XOToaoBal T TdAaL QoeoTké-
dBat meQl ATV, WG TEOONKOVIWY AvTOD T@ Pie. Wote Hv
buvnoe Vv EAntda 6 TTivdaog Tept dvdog Aéywv ebdalpovog,
OtL doa aLTQ YAvKeia kKapdiav dtdAAotoa KovpoTPOPOC cVVAOPEL
EAmtic, & pdtiota Ovatwv moAvotpodov yvouav kvpepva, dain
TIC AV 0L el NG UmaQ AéyeoBal, e anmatnAng, v fuUels Eov-
T0lc dtamAaTTopEY. AAA' GAOV TOUTO HIKQOD UEQOVG EVULTViWV
énauvog elgntat T IMivdaow.

‘H meot toUg dvelgoug 00V HAVTIKT), OUV TEXVI] HETIODOA TO
nepnvog, Pefatotéoav TV EAMDA TaQéxeTal, OOTE HT) TOD
davAotégov yévoug dokelv. 1) ¢ Oproov IInveAdmnn, dirtag
vmotifetatl MOAaG Ovelpwv, Kal MOLEL TOUG MUIoES amaTnAovg,
OtL oodr) T TEQL OVElPWV OVK NV el YaQ Nmiotato Téxvny En'
avTovG, MAVTAG AV JIX TWV KEQATWV TAQNVEYKEV. TMETOMTAL
youv é€eAeyxouévn kal apabiav oPpAlokavovoa meQl avTV
onmov v Yy, 1) ur déov NriloTtnoe: XNvec uév UVNoTNpPEes: éyw
0& ot arieToc Opvig, el OdLoTEVGS. 6 dE TV OPWEOPLOG, KAl TIEOG
OV 1doAéoyeL tegl NG OPews™.

Aok@ pot dtx TV TolovTwv dkovey Oprov Aéyovtog, wg
ovk &flov anoywwokewy {oUte} ovelpwv, ovde v &obévelav
TOV XQWHEVWYV ETTL TNV PUOLV HeTATIOEVAL TV OQWUEVWY. TtaQ'
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strength of hopes that the prisoner in fetters,'% once he allows his will to
hope, is freed, [C] becomes a soldier, then instantly a lieutenant, then a
captain, then a general, wins a battle, sacrifices, is garlanded, and has set
before him, at his choice, a banquet of Sicilian or Median fare.!% And as
long as he chooses to be a general, he forgets his feet!

All this is the dreamer’s waking vision and the wakeful man’s
dream;!?” for both <hope and dream> are states of the same subject, the
imaginative nature. When we wish it to make images, it does us just one
useful service: it covers our life with [D] contentment, and, by flattering
the soul with deluding hopes, relieves her of the perception of disagree-
able things. When, on the other hand, it offers us hope without being
told to do so (which happens when we are asleep), we have the dream'’s
promise guaranteed by God. Thus it has happened before now that
someone who has prepared his mind to deal with greater affairs offered
by his dream, has profited twice over, by having pleasure in advance of
the event and by handling the circumstances knowledgeably when they
happen, [147A] because he has already given thought to them as some-
thing important in his life. So the hope which Pindar praises when he
says of a fortunate man that ‘With him dwells sweet hope, heart-foster-
ing nurse of youth which most of all steers mortals’ fickle mind’,'% is not
(we may say) the deceptive hope of waking hours which we fashion for
ourselves: the whole passage is Pindar’s praise of a small class of
dreams.

Divination by dreams, therefore, by studying the appearances sci-
entifically, gives a more secure hope, and should not be [B] thought to
come under the inferior category. Homer’s Penelope assumes two ‘gates’
of dreams,'” and makes half of all dreams deceptive. She was not wise
on the subject of dreams; if she had understood the art relating to them
she would have made them all pass through the gate of horn. She is in
fact represented in the poem as being proved wrong and guilty of igno-
rance in respect of the very vision which she wrongly disbelieved: ‘The
geese are the suitors: I am the eagle.” ‘I am Odysseus.”1° [C] He was
actually under the same roof; it was he to whom she was chattering
about her dream.!!!

In such passages, I fancy I hear Homer saying that one should not
lose confidence in dreams, or transfer the weakness of the dreamer to
the nature of the visions. On this principle, Agamemnon too was not
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0 unde Ayapépvov dikaldg €0ty EykaAelv Amatnv oveigwv,
kak@e OmoAaBwv mepol TG Vvikng tg pavtevtne Owpnéai oe
KéAevoe Kapn Kouodwvtac Axatovs / mavovdin: vov yap kev EAoig
TIOALY €DpvdyvIaV. TEOELOW 0DV WG AVTOPOEL TNV TOAWV alor)-
owv, OtL ToL Ttavovdin maErkovoey, 6 Pnowyv, el mEog éva 1o ‘EA-
ANvikov e€omAioetev: @ ' AXIAAeVg Te kal 1) Muoudovwy da-
Aay€ amopoyoc v, 10 eDPLXOTATOV TOD OTQATEVATOG.

(14) AAC éykwplowv, Kol KaTaBAAwREV. AA' 1) TaQX ULKQOV
AYVOHOOUVNG €dAwka: 6Tt pév dyalr] ovvekmAevoal te kal
ovykatapelval, kal ovvepnogevoaoOal, kal cvoToatynoat
Kal Aol MAVIA OLYKATEQYATaoDal, Tavta HKQOV* meoodev
elmov, T d¢ elg avTOV €UE ' AVTAG OVTIW dNUOCLEVOAG.

Kaitot ye o0dév obtw ovvdwrtiBetat tolg avOQWTOolS wg
ovpdrooodel, Kal TOAAX TV DTaQ ATOQwWYV, Emeldr) kabevdot-
pev, T puev 6Aa EPnve, ta d¢ ovvnundenoe. yivetat Y& Tt tot-
oUTOV, WG VOV UEV €okéval muvOavopéve, vov d¢ avtov elvatl
Tov €fevplokovta kal dxvoovpevov- ol o Bapa kal ovy-
Yoaupata ovveleipyaotat. kat Yo voov nUToémioe, kat AéEwv
évijopooe, Kal TtO pev deyoape, TO 08 Avteloryoyev. 1)on d€
TOTE Kal TV OANV KATAOKELNV TS YAWTTNG DAOHAVODOAV Te
kat GAeypaivovoav ovoudtwvy kawott, (NAw g ékpvAov,
g agxalag AtOidog, 1) d¢ dix Beob vovBetrioaoa — TO HEV TL
elmOVTOG, TO d¢ Tl €0tV elmdvTog, TO O¢ del&avtog OxBoLG TIVAG
amoAeaivery eumePukéTag TN YAOTT)* — €maviyoyé te € TO
0wdEOV, Kal TO 0ldoDV EkOAnCE.

Kat xvvnyetovvil mote ouvemaAaunoato pnxovag Emt T
oLV Téxvn TV Onolwv kal Béovta Kal KQUMTOUEVA, Kol ATtEL-
mOVTL O¢ ToTe Kol avalevyviovtL meooedoelay EméTale, kal TV
ToXNV elg kvpiav Uméoxeto, wote 1OV BvgavAnoal moTev-
oavta- 1) O€, EmeldN) ANV, 1) Kuia, kol 1) TOXN TaEny, 1] ye UTé-
del&ev EoHOUG dKTLAADTWY KAl doQLAADTWY Onelwv.

‘Epot pév odv Plog PipAia kal Orjoa, Ot ur) mempéoPevkd
TOTE. WG OVK WdeAoV ATOPEAdAS eV EVIAVTOVG TOELS €K TOD
Plov- kal pévrtot tote mMAgloTa O1) Kol HEYLOTA WVAUNV aUTHG.
ETIBOVAGG Te ya €m' ¢ué PUXOTOUTIOV YOI TWV AKVQOLS Emoi-
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justified in blaming the deceitfulness of dreams when he made a wrong
inference about the prophesied victory: ‘<Zeus> has bidden you arm the
long-haired Achaeans / in their full strength: for now you may take the
wide city.”12 [D] He proceeds as if he could take the city just by shout-
ing, because he misunderstood ‘in their full strength’, which means ‘if he
armed the Greek host to a man’ — whereas Achilles and the phalanx of
the Myrmidons, the bravest part of the army, were absent from his
battle-line.

(vi)

14. Enough of encomium: let us drop this. No; I am near to being
convicted of ingratitude! That <this kind of divination> is a good com-
panion on a voyage or at home, in business or in command of troops —
indeed to help anyone to achieve anything — all this [148A] I mentioned
just now, 13 but without hitherto making public what it has done for me
personally.

Yet there is nothing in which it cooperates with men more than in
philosophy. Many problems which have puzzled us in waking hours it
has either revealed completely or helped to solve in our sleep. What
happens is that sometimes one seems to be asking questions and some-
times to be oneself the discoverer and the thinker. Certainly it has often
collaborated with me in writing books. It has shaped my thought, fitted
my words to it, deleted one <phrase> [B] and substituted another. Some-
times, when my whole style was running riot''* and inflamed with nov-
elties of vocabulary, owing to my passion for the recherché, the ancient
Attic, <the vision> has conveyed a reproof through the voice of a god -
who says something or explains something or instructs me how to
smooth away the awkward lumps growing on my tongue!® — and so has
restored it to sanity and controlled its turgidity.

[C] Again, once when I was out hunting, it helped me to devise
stratagems against animals which were very clever at running away and
hiding; and once, when I had given up and was going to break camp, it
commanded me to keep up my watch, and promised success for a cer-
tain day, so that I was happy to stay overnight in the field in perfect
confidence; the ‘certain day’ arrived, and our good luck with it, which
showed us hordes of animals to net or to spear.

Now my life is all books and hunting, except that I once went on an
embassy.!’® Would that I had not seen those three abominable years
taken out of my life! Yet even then I enjoyed very many great benefits
from dream-divination. It [D] nullified the plots of necromantic magi-
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Nnoe, kat Prjvaca Kat €€ AMaoV TMEQLOWOATA, KAl KOV TUVOL-
OKNOEV WOTE AQLOTA EXEWV TAlG MOAEOL kal €6 TV PaciAéwg
opAiav tov mwnote EAANvwv Bagoatewtegov mageotrjoato.

AAAoC OE AAAWV HéAEL 1) D& TtdQeOTL TtaoL daxlpwv ayatBog
ovoa £KAOTQ, KAl EMTEXVWUEVT] TL TALG €V €YQTY0QOOL HQOVTI-
ow. oUtw 00OV TL XONUa PuxT) oxoAdoaca TOD KATAKAVOHOD
TV dyopaiwv aloOnoewv EMeElCayovowV avT TAVTOOXTTOV TO
AAAOTOOV. (& Te Yoo €xel T €ldn kal 6o TaQa vou déxetal,
MOV YEVOLEVT] TAQEXEL TOIG E0TOAUMEVOLS ETIL T €l0w, Kal Ta
Qo ToL Belov oEOpevel. ovyyivetoal Yo avtr Kol 0eog £yKko-
OHLog 0UTws X000, T TV GpUOoLV avTng OpoBev eival.

(15) T pév o1 vévn tavta t@v évunviov Oeomeouteod
£0TL, KAl T) TAVTWGS 1) TAQX HIKQOV TTAVTWS Teava kat oadr), katl
Kot TéXvng deoueva: AAAX TaLTA HOVOIS AV TAXQAYEVOLTO
TOLG KAt agetnv Lwowv elte PQOVNIOEL TTeMOQLOUEVTV, elT' €0eatv
Eyyevopévny. el 0€ moTe Kal AAAW Tw, HOALS HEV, AAAX Yévort
AV' TTAVTWGS Y€ OVK €TL ORKEQ OT] TLVL TWV AQLOTWV YEVQWV EVU-
TIVIOV TQ TUXOVTL TTAQEOTTAL TO O& AOLTIOV kal TTOAD Kal KowvoTa-
oV YéVOG, EKEVO AV €11 TO NVIYHEVOY, Kkal &' 6 del TNV TéXVNV
nagaokevaoaoaL Yéveolv te yaQ E0XeV, WG 0UTWG ELTTELY, ATO-
OV Kol AAAGKOTOV, Kal WG €K TV TOLOVTWYV PAaotnoay aoadé-
OTATOV TIQOELOLV.

"Exet yoo @de megl avtod: o PO ExEL TAVIWV GVIWY,
YEVOUEVWY, HEAAOVTWV — ETEL Kal TOVTO TEOTIOG LTTAQEEWS —
eldwAa amoEel, kal TG VMOOTACEWS AVTWV ATOTIAAAETAL. €l
Yoo €xaotov alodnTov eldog Eotiv VAN ovvdvaoBév, édwoaoa-
pev d& TG VANG év @ ouvBétw Trv €kgonv, 06 Adyog aiget kat
TV TV edWAwV Ppvowy éfoxeteveoBal, va kat' dudw T HéQN
TV T0D OVTOg A&lav aQvrionTat T YIvOpevA.

ToUtwv AMAVTWV TV ATOEEEOVTWYV ERWAWY TO pavTaoTt-
KOV TVEDHA KATOTITOOV E0TV EUPavETTATOV. TEQLVOOTOUVTO
Yoo AAAwS kat doAloBaivovia otdoews T TE AoQLOTia TOL El-
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cians against me, revealed them and brought me safely through them
all. It helped me to manage the public business in the way best for the
cities, and made me more confident than any Greek ever was in my ad-
dress to the emperor.

(vii)

People all have their various interests; but <dream-divination> is
accessible to all, everyone’s good daimon, contriving plans to supplement
the thoughts of our waking hours - such a wise thing is the soul freed
from the flood of the everyday sense-impressions that bring down upon
her alien concerns of every kind! For, when [149A] she is alone, she of-
fers to those who have turned inwards both the forms which she holds
and everything that she receives from Mind; and she ferries over to
them whatever comes to her from the divine. For a cosmic god associ-
ates with a soul in this condition, because that soul’s nature comes from
the same source.

(viii)

15. These kinds of dreams are the more divine, and are, in all or
almost all cases, plain and clear, and not in need of art. But these will
only occur to those who live according to virtue, whether this is ac-
quired by wisdom or ingrained by habit. They may occur to others, but
hardly ever, and certainly a dream of the best kind will never come to an
ordinary [B] individual for any trivial reason. The other type, numerous
and most common, is the enigmatic dream, to interpret which we do
need to acquire the art. For its origin, so to speak, was strange and
weird, and coming from such beginnings it emerges as very obscure.

Its story is as follows. From all things that are within nature,
present, past, or future (for the future too is a mode of existence), there
flow out images (eiddla), and these spin away from their substance. For,
if every perceptible thing is form combined with matter, and we have
found that in the compound [C] matter flows away, then the argument
demands that the substance of images also should be channelled off, so
that in both cases ‘that which comes to be’ renounces the status of real-
ity.

The imaginative pneuma is the clearest mirror of all these outflow-
ing images. Wandering purposelessly around and slipping off their base
because of the indeterminateness of their being and because they are not
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vat Kat Tq maQa HNdeVOg TV OVTwv EMLyvawokeoBat, Emedav
£yK0Q0oT) Tolg PUXIKOIG MVEVUACLY, EDWAOLS LEV 0VOLY, EdQary D&
EXovoLv elg TNV PGUOLY, TOVTOLS TTIQOTATIEQEWDOVTAL Kol (OTEQ €LG
éotlov alTA AVATIVOVTAL TWV UEV 0DV YEVOHEVWV, ATE TION
napeABGVTWYV elg TNV TOL elval évépyelav, oadr) ta eldwAa dmo-
oTéAAeTa, pPéxLs av Do xedvouv mMANBovs apevva Kat €€itnAa
YévnTar Twv 0¢ OVTwVv, Ate E0TWTWV ETt, HAAAOV EUPLa Kal &QL-
ONAdTEQa, doploTdTEQ D¢ TWV HEAAOVTWY Kol AdLAKQLTO: TIO-
KvAdTpaTa Y& E0Tv 0UTw TAQOVTwY, PUoEws ateAovg éEav-
OMuata, olov ATOOKIQTOVTA KAl EEXAAOUEVA OTIEQUATWV ATIO-
KeWPEVwV alviypata. ta0t) kat del Téxvng &émi 10 péAAov*: okt
ayoadpnpéva yap €1 adToL MEOELOV WA, Kal ovk Eudaveis
ELKOVEC, WOTEQ ATIO TWV OVIWV- Bavpaotd Yé tot v pLow Eoti
Kkal 00Tws EXovta, OTL ATIO PITIW YEVOUEVWYV €Y EVETO.

(16) AAA" 11O yao T kai mepl TG TEXVNG ONTéOV, WG AV
TAQAYEVOLTO. AQLOTOV HEV 0DV OUTWS TIQEOKEVAKEVAL TO
nveDpa T0 Oelov, wg épopeiag a&ovobat vod kal 0eol, AAAX pn
deaplevnv elval TV A0QloTwV eldWAwV. Todn d¢ dplotn diuk te
drooodiag yaAnvnyv éumowovong mabwv (V' wv kvnBévtwv
0 TVELUR, KaOATEQ Xwon, KataAapupdvetat) Kal dx HeTElag
dlaitng Kol odPovog, fklota Hev €£01otwong to CHov, KloTa
d¢ odAov éumotovong eig t0 éoxatov owpa: GpOAvVoL YaQ av O
KAOVOG HEXQL TOD TQWTOV, TO D€ ATQEUES Te Del Kal AKAOVNTOV
elvat. dAA' émedn tovto ouvvev&éaoOal pév Amavtt Eddlov,
ovyKaTEQYAOoAODAL D& ATAVIWVY AUNXAVOTATOV, THES O¢ Pov-
AopeBa undevi Tov UTTVOV AvovnTov eivat, GEQE TV KAV TOIg
aopiotolg 6pov {NTrowpev, TOUT E0TL TEXVNV Tepl T eldwAa
ovotnowueda.

"Exet d¢ oUTwe: dameQ €Ml TV dtamovtiowv mAedviwy, dtav
TOTE OKOTIEA@ TVL TMEOEVTUXWOL, KAT AmoPavtes (dwot oA
AvOQWV, O0AKIS &V TOV AVTOV OKOTEAOV DWOL, TV AVTNV TTOALY
onuaivovTar Kat OomEQ €ML TWV OTEATI YWYV, 0UG 0UX OQWVTES
ATIO TV TEODQOUWV (OHeV OTL TAQETOVTAL — TWV YAQ AVTWV
davévTwv del ToTe TIAQEYEVOVTO —, OUTW Kal TOlg &eldwAoLg
EKAOTOTE ONUALVOUEDA TNV TWV E0OUEVWV EVEQYELAV: TIQO-
dQOHA YAQ €0TL TAVTA TWV ALTOVF, KAt Gpolx TV OHOiwV. Wo-
TeQ OVV KUPEQVITOL kakia TavTod oKoTéAoL PavévTog ur Emt-
Yvovatr und' Exewv elmelv maQ' ffvtiva ynv 10 okadog oaAevel,
Kal 0 TODUTOG ATEKUAQTA TTAEL 0UTWS O TNV avTNV oYLV TOAAG-
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recognized by any really existing being, when then they encounter
psychic pneumata (which are indeed images (eidola) but do have a fixed
place [D] in nature), they fasten themselves to these and find in them a
home, as it were, wherein to rest. Now the images emitted from things
which have happened, as these have already passed over into the activ-
ity!'” of being, are clear, until the passage of time renders them faint and
feeble. Images from present things, which are still set firm, are therefore
more vivid and distinct, while those from the future are less defined and
less distinct, for they are the harbingers!!® of things not yet present, the
eruption of a nature still incomplete, [150A] riddles that skip and leap
out, as it were, from hidden seeds. This is also why we need art to view
the future:'"” the images that come from it are vague sketches, not clear
pictures, such as come from present things. Yet even so they are marvel-
lous in their nature, because they have come to be out of what has not
yet come to be.

16. It is time now to say something about how this art can be ac-
quired. The best thing is to have prepared the divine pneuma'® to be
worthy of being supervised by Mind and God, and not to be a receptacle
of the ill-defined images. Its best nurture is, first, by means of philo-
sophy, which produces a calm state of the passions [B] (for, if these are
excited, the territory of the pneuma, as it were, comes under enemy occu-
pation); and secondly, by a moderate, sober life-style, which avoids
over-exciting the living creature and avoids producing a turbulence in
the material body — for such disturbance would reach the first body,
which ought to remain at rest and undisturbed. But since it is easy for
anyone to pray for this, and uniquely difficult to bring it to pass, and
since we want no one’s sleep to be without profit, let us look for some
definition even in the undefined - that is to say, let us put together an
Art of Images.

It goes like this: sailors who [C] cross the seas, if they have once
encountered a rock and disembarked and seen an inhabited city, there-
after, whenever they see the same rock, infer that the same city is there.
So also with generals: though we do not see themselves, we foresee their
coming from their outriders, because they always have appeared when
the same outriders have been seen. In the same way, we regularly infer
the realization of future events from images (eidola), because the same
images are precursors of the same things, and like images of like things.
So, just as it is a bad fault in a helmsman if he fails to recognize the same
rock when it comes in sight and cannot say what coast it is off which his
[D] ship is tossing — a helmsman like that is steering blind! — similarly, if
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a man who has repeatedly had the same vision fails to notice what mis-
fortune or chance or act it portends, he is handling his life as foolishly as
the helmsman handles his ship.

Again, we foretell stormy weather when the atmosphere is quite
calm, if we see halos round the moon, because a storm has often fol-
lowed when we have seen them before:

[151A] With one halo, expect calm or wind,

wind if the halo is broken, calm if it is faint;

in storm, two halos may encircle the moon,

and a threefold halo bring a greater storm,

even more if it is dark, even more if it is broken.12!
Aristotle!?? and reason state the general principle: [B] perception pro-
duces memory, memory experience, and experience art. Let us approach
the art of dreams in the same way.

(ix)

17. Whole heaps of books of such observations have been written
by certain people. I find them all ridiculous, and think them of little use.
The physical body, the union of the commonly recognized elements,
does indeed admit of a general art and rational account conformable to
its nature, because for the most part it experiences the same effects from
the same causes, there being little difference between individuals in
groups of things of the same kind, and also because unnatural states in
this <body> are seen to indicate disease [C] and we do not treat such a
<diseased body> as a norm. With the imaginative pneuma, on the other
hand, this is not so: one <pneuma> differs from another in its primary
origin, because they each belong to a different sphere in respect of the
predominant element in their composition:

Truly blessed above all souls are they

who are poured down from heaven to the earth;

yet the happiest of all, whose lot is ineffable,

[D]are those, o Lord, who are born of thy brightness

and of Zeus himself, by the strong necessity of fate.'?3
This was what Timaeus!'?* hinted at, when he assigned to each soul its
‘kindred star’.

But souls which have gone right outside their nature by lingering
around matter — some less, some more according to the downward pull
to which each has unhappily succumbed — these souls have defiled their
pneuma. So in this condition they settle in bodies, and their whole life is
passed in error and disease of the pneuma — contrary to its nature, [152A]
because of its original nobility, but in conformity with the nature of the
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XOWEVOV. OUDEV YOO 0UTWS WOTIEQ TTVEVHO EVTOATIEAOV.
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(18) Aix tavTA HEV AMOYVWOTEOV TOD KOWOUG ATAoL VO-
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living being, because this was given soul by <a pneuma> in this condition
— unless indeed ‘nature’ for <the pneuma> is simply the station in which
it is placed by its own doing, through its practice of vice and virtue.
Nothing is so volatile as pneuma.

How then could the same <appearances> be generated by the same
causes in beings which are so dissimilar in nature, habit (nomos) and
experience (pathos)? It is not so, it could not be so. How could muddy
water and clear water, stagnant water and running water, all be simil-
arly affected by the [B] same shape? And if the muddiness varies accord-
ing to differences of colour, and the movements take various forms, the
one generic characteristic would be the failure to produce an accurate
likeness. And if there is variety, then, if some Phemonoe!” or
Melampus,'? or another, claims to give a general definition and pre-
scription about such matters, let us ask them whether it is natural for a
true mirror, a distorting mirror, and a mirror made of unlike materials
all to reflect an image resembling the object.!?” These writers, I believe,
have not so much as begun to think philosophically about the pneuma,
though they have claimed that what is characteristic of it, in whatever
state it is,'?8 deserves to be the measure and standard of [C] everything. I
do not deny that there is a resemblance running through all the things
that differ, but the obscure becomes even more obscure when it is frag-
mented. Anyway, it was hard enough to begin with to grasp the image
(eidolon) leaping out ahead!? from the object, and it is harder still to
grasp a single thing resembling a common appearance (phantasma) in
each individual place.!®

)

18. These are reasons for despairing of universally applicable rules:
instead, let each individual regard himself as the material of his art. Let
him inscribe in his memory what circumstances he encountered and
when, [D] and what visions preceded. A habit is easily developed when
the exercise is of practical use. The use reminds us to do the exercise,
especially when there is material in plenty on every occasion. What can
be more readily available or more fascinating than dreams? They attract
even fools to give thought to them, so that it would be shameful for
people ten years into adult life to need any other prophet, and not to
have collected many principles of the art from their own experience.

[153A] It would be a clever move also to write down the visions
and occasions, both of waking and of sleeping, unless the culture of the
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AAAQ kal 0lg ETpeA£g €0TL TAG YADTTNG, OVK 0" &l TG VTo-
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city is too boorish to accept such a novel idea. We, for our part, by com-
bining what we call by the invented name ‘nocturnals” with what are
commonly called ‘journals’, will aim to have a record of what passes in
both our lives; for our argument assumed a certain life of imagination
(phantasia), sometimes better, sometimes worse than normal, according
to the health or sickness of our pneuma. [B] We should thus make pro-
gress in observation by which art is developed, because nothing would
slip out of our memory, while it would also be an elegant amusement to
honour ourselves by a history of our waking and sleeping selves.

Indeed, for speech professionals, there is perhaps no other theme
which could prove so versatile an exercise in the power of speech. If the
sophist of Lemnos!3! says that journals are good teachers of the ability to
speak well on any subject, because they do not skip even [C] minor de-
tails, but one is forced to include everything, serious and trivial alike,
how could it not be right to introduce ‘nocturnals’ as a stylistic exercise?
You would find out what a big job it is if you tried to make the words
match the visions, in which things that go together in nature are separ-
ated, and things which in nature are separate are brought together.
Moreover, one has, by speech, to bring the vision to a hearer who has
not had it.

19. It is indeed no light matter to convey a strange movement in the
soul to another person. But when, through the workings of imagination
(phantasia), existing things are expelled from the realm of being and
there are introduced into it in their place things which do not exist any-
where in any way and do not have [D] the nature to exist, what possible
means is there of presenting a nameless nature to those who fundament-
ally cannot conceive it?13? The <imagination> displays these impressions
to us, not as many forms and simultaneously, nor yet in temporal se-
quence; it does so in whatever way the dream holds them and offers
them to us, for we believe whatever it wants us to believe. Just to get
through all this without too much disgrace would indicate a very ac-
complished mastery of rhetoric!

<Imagination> plays naughty tricks even on our reason, allowing it
to do something more than just believe. Our reactions to [154A] the vis-
ions are certainly not unemotional, our assents and attachments are
strong, and not least our feelings of disgust; many enchantments connec-
ted with this attack us in sleep, and it is then that pleasure is at its most
seductive, so that hatred and love rub off on our souls and persist into
our waking life.
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So if one is to utter not just lifeless phrases, but achieve the goal of
the study of eloquence — namely to put the hearer into the same emo-
tional state and the same ways of thinking as the speaker — one will need
words that have some animation in them. People win battles, walk, fly,
all at the same time: [B] the imagination has room for it all. How can
words prove adequate? A man sleeps in a dream, sees in a dream, gets
up in his sleep (as he thinks), shakes off sleep as he lies in bed, spec-
ulates about the dream that has appeared to him, as far as he knows it —
and this too is a dream, and the other was a double dream. Then he has
doubts, he thinks that what is before him is a waking experience, and
that the appearances are really alive. Then the battle grows fiercer; he
dreams of a fight with himself, that he loses heart and rouses himself,
tests himself [C] and discovers the illusion.

The Aloadae!® are punished for piling up the mountains of Thes-
saly against the gods; but no law of Adrasteia!® forbids a sleeper to rise
above the earth with better luck than Icarus, to fly higher than eagles,
even to ascend above the highest spheres. One views the earth from afar,
or without seeing it infers its presence from the moon.’® One can con-
verse with the stars and keep company with the invisible gods of the
kosmos. What is proverbially said to be difficult now becomes easy: ‘the
gods appear plainly’,% and there is no jealous withholding of [D] their
presence. A moment passes: he has not come down to earth, he is already
there. Nothing is so characteristic of dreams as to suppress intermediate
stages and not do things in temporal sequence.

Then the dreamer has a conversation with sheep, thinks their bleat-
ing to be speech, and understands what they say. So novel, so broad is
the range of themes, if only someone had the courage to let his elo-
quence loose on them! I suspect that fables,'® in which the peacock and
the fox and the sea talk, took this licence from dreams, though [155A]
this indeed is a small thing compared to the freedom of a dream! Yet,
though fables thus make up only a minute part of dreams, they have
been privileged by the sophists for training in style. If the fable is the
beginning of the curriculum, however, the dream might appropriately
be its culmination, with the further advantage that we do not exercise
the tongue to no purpose, as with fables, but actually become wiser in
judgement.

20. So let everyone who has leisure and a comfortable life go and
record what happens to him in waking and in sleeping. Let him expend
some [B] of his time on this. The most important result will be what
comes from the subject of his writing, namely the arousal in him of the
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Agtav v dewvotnta MiAtadn kat Kipwvt kal tiot kat avwvo-
pots, kat mAovoiw Kal mévntt ta €k moAlteiag €x0polg, UméQ wv
éyw kal moeoPutag avOowmnovg eldov év Bedtow Cuyouaxovv-
Tag kaltol ye oty ént prhocodla HaAa oepve, Kol eiAkétnv
EKATEQOS AVTOLY, WG EKATAL TAAXVTA TIWYWVOS: AAA' 0UdEV
avToLg EKWAVOEV 1] OEUVOTNG Aowopelodal Te kal AyavakTely,
Kol T XEIQE TMEQWLVELV AKOOUWS &V T@ dutiBeoBal Adyoug
ATIOTADNV VTEQ AVOQWV, WG UEV YW TOTE UV, ETUTNOEiWV, WS
0¢ Edaoav* ol peTadWAEAVTES, 0VUTE GVIWV, OVUTE YEVOUEVWY
TOTE, W) OtL Emtndelwv, AAA' 00dE TV AoX1V €V 1) GVOEL

ITov yaop av ein kat moAwteia towxvtn, yépag dolotel -
dovoa KTeval TOATNV AVTIMOALTEVOUEVOY; KaltoL Ye OOTIS
EVEVNKOVTOUTIG WV MAAOHQ dywvileTal, €l OOV KAROV ava-
tiBetat TV @V Adywv dAnOeiav; 6Awe d¢ ovdE Emaiewy pot do-
KOUOL TOD TG peAétng ovopatog, 6t dnot dt' aAAo omovdale-
oBar ol d¢ TV TAQACKELTV TEAOG TTYNVTAL KAl TV 000V, we €'
0 det Padllev, Nyanmnoav: TNV Yo HeAETNV dy@va memolnvtat,
WOomeQ el TIG €V MAAAIOTOQR XEWOVOUNOAS AELWOEL TAYKQATIOV
é&v OAvumia knovtteobat

ToooUtog doa vou pév avxpdc, émoufoia d¢ AéEewv Tovg
avOpwmoug Katéoxev, ws elval Tvag, ot duvavtal Aéyewv, ovk
EXOVTEG O TLOEL AéyeLy, DoV ATOAAVELY EQVTWV, WOTIEQ AAKALOG
te kal Agxidoxog, ol dedamavrikaol TV evotopiav &g tOV oi-
Kelov Blov éxdTeQog. katl Tolvuv 1) dadoXT) TOL XQOVOUL THOEL TV
HVIUNV @OV Te NAYNoav v te fjodnoav. ovte YoQ KEVEUPATOVV-
tac ToLg Adyoug €€nveykav, WOTEQ TO VEOV TOUTO TO COPOV
Yévog €mi ovumenmAaopévals tailg Vmobéoeotv, ovTe ETEQOLS
katexagloavto 10 opétegov dyabov, womep ‘Ounog kat Ztnoti-
X000G TO UEV 1oWIKOV GUAOV dlx TAG TOWOELS AUTWV ETUKLOE-
otegov E0ecav — kal NUElS wvapeda tov (NAov TN AQeTng —,
avTol d¢ 16 ye €' éavtoic NpeANONoay, meQL OV OVdEV EXOUEV
elmety, 1) 0Tt momtai de&ol.

156A
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power of prophecy, which we have praised, than which nothing is more
widely useful.

Not that we should neglect the <development of> style, which fol-
lows in the wake of the subject. For a philosopher, this may be just a
game, allowing him to relax his tension, as Scythians do their bow.!3
For the rhetorician, on the other hand, let us prescribe it as the culmin-
ation of his performances. I do not think they do well to exercise their
powers on Miltiades and Cimon'® and a variety of nameless characters
— like the rich man and the poor man who are political [C] enemies, over
whom I once saw two old men'*® contending in the theatre. Both had
great pretensions in philosophy, both carried some talents” weight (one
would guess) of beard, but their solemn airs did not prevent them ex-
changing insults and showing temper and whirling their arms around
uncontrollably as they developed speeches at great length on behalf (as I
supposed) of friends of theirs — who were, however, as those who put
me right explained,'! far from being friends, but only persons who [D]
existed neither in the present nor in the past, nor indeed in nature.

For where could there be a state which grants a war-hero the priv-
ilege of killing a fellow-citizen who opposed him in politics?'*? And if a
ninety-year-old pleads in an imaginary case, how long is he putting off
speaking about real things?'*® In a word, they do not seem to me to un-
derstand the word ‘exercise’, which means something undertaken for
another purpose; they regard the preparation as the goal, and are happy
[156A] to take the road for the destination. They have made ‘exercise’
into a real contest, as though a man who had sparred in the wrestling-
school were to think he should be proclaimed winner of the pankration at
Olympia!

Such a dearth of sense and such a deluge of words have possessed
mankind that there have come to be people who have the capacity to
speak but have nothing that they ought to say. What they should do is to
make good use of themselves, like Alcaeus'* and Archilochus,!*® both of
whom lavished their eloquence on their own lives;4¢ [B] subsequent
ages have therefore preserved the memory of their sorrows and of their
pleasures. They did not produce words treading on air, as this clever
modern generation does with its fictitious themes. Nor did they make a
present of their good gifts to others, as did Homer and Stesichorus,#”
who made the race of heroes more glorious by their poetry (and we have
profited by their enthusiasm for virtue), whereas they themselves, so far
as their own intentions go, [C] have been consigned to oblivion, and we
can say nothing about them except that they were accomplished poets.



58 De insomniis 20.156

‘Ootic ovv €oa 100 Q' avBpwmolg eig Emerta Adyov, kal
oVLVoWEV £aut® duvapéve Ttiktewy év déATolc abavata, HeTitw
UV T voupévn v 0" Nuwv ovyyoadnv. Bagodv Eovtdv
naatilf€o0w T XEOVw: dyaBog éott PUAAE, dtav kot Bedv TL
moTeLNTAL
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So let anyone who desires fame among men in the future, and
knows himself capable of producing immortal works on tablets, pursue
the kind of writing I recommend.!*® Let him confidently put himself in
the hands of time: it is a good guardian, when something is entrusted to
it in accordance with god.
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Notes on the Translation

The asterisk in the Greek text refers to the list of textual variants found at the end of
the Introduction.

The term mpoOewpiax denotes a preface which explains the scope (and the prob-
lems) of the work. It is applied to the preliminary remarks prefacing declamations
in Himerius, Libanius, Themistius and Choricius. See R. J. PENELLA, Rhetorical Ex-
ercises from Late Antiquity. A Translation of Choricius of Gaza's Preliminary Talks and
Declamations (Cambridge 2009) 15-16.

Trivial theme: Socrates’ fondness for humdrum examples was well known, but it is
not easy to see how Synesius’ claim is valid for this book: see Introduction, p. 5.

The second part of this sentence (Tov prjte T HOALS e0EeDEVTa MAAWY €€ AvOQW WV
amoAAvoOat, urte poAvveoBat dpoic PePrroic ékkeipevay) is reminiscent of the
famous introductory sentence of Herodotus’' Histories (g pnfte tx yevopeva €€
avloWnwV T XeOVw E&itnAa yévntal, unte éoya peyaAa te kal Bwpaota ...
axAex yévntoau). [N.]

For these headings, see Introduction, p. 5.

Synesius has no precise terminology for dreams, and seems to use Umtvog, évOmviov,
ovag, 6velgov without the distinctions that other writers have (e.g. Macrobius, In
Somn. Scip. 1.3). The sense encourages us to take the neuter plural ta dvap Bedpata
as subject of a plural verb: cf, e.g., 135D. (Alternatively, translate: “and the dream
visions which they offer to humans are enigmatic hints of what will happen in waking
hours”.)

Cf. Eur. Orestes 397 (co@dv T0L TO 0a@éc, o TO UT) CaPéc).

Hesiod, Works and Days 42. Hesiod uses f3iog in the meaning ‘livelihood’, but Synesius
takes it to mean the events of our lives.

Simonides fr. 18 Pace = PMG 357 = fr. 245 PoLTERA: not even the vieg uiOecot of gods
had amovov ... Biov.

Hesiod, Works and Days 289.

Calchas was the seer of the Greek army that besieged Troy. [N.]

Hom. II. 1.70.

Hom. II. 13.355.

Apparently a conflation of two Homeric reminiscences: II. 15.165 (émel €0 qpnui Bin
TOAD @épteoc elval, Zeus speaking) and Od. 18.234 (Bin d' 6 ye @éQTeQog Nev, of
Odysseus vis-a-vis the beggar Irus). Synesius applies the wording of the second pas-
sage to the context of the former.

Cf. lambl. Myst. 1.15, citing Porphyry’s Letter to Anebo: Aéyeig yag Oeolg eivat voog
xaBagovc.

Hom. II. 15.166: kai yever) mooTeQOC.

Zeus here is equivalent to the demiurge: cf. Porphyry, ITeot ayaApatwv fr. 5 p. 6*
Bipez.

Cf. Plat. Timaeus 30d. It is common ground to Platonism and Stoicism that the Kosmos
is a living thing, with soul and body and parts or limbs.

Assyrian: i.e. Chaldaean. That the world is like a book to be read by those who are in
this sense ‘literate’ is a fairly common analogy: cf. Plut. De genio 582B (in a somewhat
rationalistic account of divination), Plot. Enn. 2.3.7, Porph. De abstinentia 2.41.4. In
selecting types of writing here, Synesius is also thinking of types of divination.

An echo of Pindar OL. 2.94: co@og 6 oAA& eidwg Qua.

Comets or meteors.

There is perhaps a literary allusion in this whimsical passage: compare the claims
to age and skills made by the birds’ chorus in Aristophanes’ Birds, 685-721. mavveot,
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‘wholly young’, is apparently modelled on maunaAator, for which see Plat. Tht. 181b
(and tavdéElot may be an echo of Tdooo@ot in the same Theaetetus passage [N.]).
The tvy€ was a bird (wryneck) which was spreadeagled on a wheel and spun round
as a charm to attract a lover (see D’ Arcy THomPsoN, A Glossary of Greek Birds [Oxford
1895]), s.v., and Theocr. 2.17 with Gow’s note). The word was later used for a ‘charm’
generally, and in Synesius’ time it was also applied to beings localized in the spheres
which magical rites could attract and use: see, e.g., Or. Chald. fr. 223 pes Pracks, and
SUSANETTI’S note on our passage.

The insertion of y&o has MS authority: with our punctuation, the apodosis begins at
kat O kat (where some MSS omit the second kat).

Cf. Plot. Enn. 4.32.13A, Sext. Emp. Math. 9.80; but Synesius’ particular example
(finger — or toe? — and groin) is not found in these discussions.

Cf. Sallustius § 6 Nock: “of the gods, some are intramundane (¢yioopiot), some
supramundane (Urtegioopior). By the former, I mean the gods which make the kos-
mos”. He proceeds to describe their functions, and to show that there are twelve of
them.

The musical analogy is explained at length by Nicephorus Gregoras, whose account
is studied in detail by PieTrosaNTI 1999. The hypaté is the string ‘at the top” of the lyre
(on the right) which produces the lowest note. The nété is the string ‘at the bottom’,
on the left, giving the highest note, an octave above the hypate. The epitrite is at an
interval of a fourth, the epogdoos (which is not affected by striking the hypate) is one
tone different from the hypate. Cf. Agathias, Anth. Pal. 11.352: defitépav ATV
omdTe MANKTEOLOL dOVoW, / 1) Adcur) vTi) maAAetan abtopdtws. (“When I strike the
hypaté on the right with the plectrum, the néte on the left quivers of its own accord”.)
‘Original’: A variant reading in some MSS is mgooexeotépag ‘closer’.

For the Neoplatonists the “absolute One’ is the transcendent First Principle. There are
lower ‘Ones’ at lower metaphysical levels such as the ‘One-many’ (¢v moAA&) which
for Plotinus is at the level of Intellect (see Enn. 5.3.15). The physical kosmos is at a
lower level still but derives its unity ultimately from the One. [Sh.]

Cf. Plat. Symp. 187a. [R.] The conception of the kosmos as a musical system is
widespread in Neoplatonism. Some of the material is discussed in D. J. O'MEARa,
“The Music of Philosophy in Late Antiquity”, in: R. W. SuarpLEs (ed.), Philosophy and
the Sciences in Antiquity (Aldershot 2005) 13147 and in S. F. Moro TorNEsEg, “Music
and the return of the soul in Proclus” commentaries on Plato’s Timaeus and Republic”,
in A. SHEPPARD (ed.), Ancient Approaches to Plato’s Republic (London 2013) 117-28. [Sh.]
See Plutarch, Marcellus 14.12: AQXundng ... elmev ¢ el YNV eixev étépay, ékivnoev
av tavTV HETAPAG €lg Ekelvnv.

Or “the signs which are indicated’, if kataonpaivorto is passive. Some late MSS read
Kataouavot T cVUBoAr, which certainly gives the sense needed.

Hom. II. 15.106.

There was considerable legislation against magic and theurgy in the fourth century
(Cod. Theod. 9.16.1-12), and Porphyry, for example (De regressu animae fr. 2 Bipgz)
speaks of the risks involved in violating the law.

If this interpretation is right, Synesius alludes to the derivation of ‘Loxias’ from Ao&dg
‘oblique’. This was explained both as referring to the ‘oblique’ path of the sun through
the zodiac and as denoting the ‘indirectness” of Apollo’s oracular responses. See I.
RawMmeLLr (ed.), Anneo Cornuto. Compendio di teologia greca (Milan 2003) 406-7 (n. 275),
on Cornutus p. 67 Lang (= 32,7 1. 1348-51 BErD0OzZ0 / NESSELRATH).

This story is told in Herodotus, 7.141-3.

Since Synesius is speaking of a particular kind of divination, we conjecture pavteiwv,
for paOnoewv, but pdOnoic might perhaps have the special sense of ‘“prophetic art’,
like p&Onua (LS] s.v. padnoic 4).
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Cf. Iambl. Myst. 3.3: 6 pév voug ta dvta Oewpet, Adyoug d'1) Puxn TV yryvouévwy
£V aUTT) TAVTWY TTEQLEXEL.

Synesius uses the rules set out in the fifth book of Euclid’s Elements. If Mind : Soul ::
Being : Becoming, then Mind : Being :: Soul : Becoming, and thus Becoming : Soul ::
Being : Mind.

The terminology of the passage has a close parallel in Proclus, In Euclidem 1. p. 141
FrIEDLEIN (translated in Sorasyr 2004, 3.299), and in Porphyry, Sent. 29. See A. SHEP-
PARD, below p. 103.

‘Abide there’: ékel seems to mean ‘in the soul’ rather than (as often) ‘in the other
world’.

‘Impressions’ (éxuayeia): In philosophic (especially Platonic) tradition, the word
éxpayetov (the literal meaning of which is ‘napkin’) is sometimes used to visualize
how the human mind receives and stores bits of information that reach him from
outside. In Plato, éxpayeiov several times means “that on or in which an impres-
sion is made”, “recipient of impressions” (Tht. 191c, 196a, Ti. 50c), but also the im-
press/impression itself (Tht. 194d, 194e); thus Proclus (In Plat. Cra. 85) can state:
gpayeiov d' 0 IAGTwV Kol 10 EKHATo0oV KaAEL kal TO ékuacoopevov. Both mean-
ings are also found in later texts: for ‘impression’ see Albinus Didasc. 12.1 (0@ayidog
pac éxpayeia yivetal moAAa), Pollux 9.130, Clem. Al. Protr. 98.4; for “that on or
in which an impression is made”, see Albinus Didasc. 4.5, 8.2, Pollux 6.93, Julian, In
matr. 4, p. 163A. [N.]

This is a familiar type of story: cf. Cic. Div. 2.134 (from Chrysippus). In Libanius, Decl.
31.23, the miser dreams of a place where treasure is buried, only to be disappointed
at the poor outcome of his excavation.

Editors refer to the introductory part of Hesiod’s Theogony, but Synesius clearly also
has a contemporary instance in mind, because he adds ‘our own age has demonstrated
this’.

Nicephorus Gregoras reports a story that it was a dream by which Hannibal was
warned of Flamininus’ coming attempt on his life, which he forestalled by suicide.
The accounts of this in historians (e.g. Plut. Flam. 21) make no mention of a dream.
Dreams were important in the cult of Asclepius, who appeared to dreamers to suggest
cures more often than to offer a miraculous cure on the spot. Synesius may well be
thinking of Aelius Aristides” records of his visions in his Sacred Tales.

Or. Chald. fr. 118 pes PLAcEs, perhaps from a poem on dreams.

Or. Chald. fr. 107.8 pEs PLaAcEs (the sentence starts in the line before: AiBgtloc doviBwv
TaQo0G MAATUG oUTOT AANOY|C, “never truthful is the birds” wide wingspread in the
sky”).

The pneuma s in fact located in the head (see 142D), and this is the ‘citadel” from which
itrules. The imagery is Platonic (Timaeus 70a, 90a), and Synesius makes use of it again
in Encomium of Baldness 76A.

For the notion ‘the common sense’ (aioOfoews ... TG ko1vrc) see the essay of ANNE
SHEPPARD, below p. 108.

Similar imagery in Synesius’ Hymn 9.69-70, and in Plotinus (Enn. 4.7.6).

A standard example in discussion of vision: Lucr. 4.436-42, Tertullian, De anima 17.2,
Sex. Emp. 1.118ff. Repunctuating this sentence, and deleting o010 0 dupa as a gloss
restores the structure of the argument: optical illusions are due either to the object or
to the medium or to defects in the eye.

‘Opyster-like envelope”: i.e. the physical body. The image comes from Plat. Phae-
drus 250c: TovTouv O VOV O CWHA TEQLPEQOVTEG OVOHALOUEY, OOTQEOL TQOTIOV
dedeopevuévol Hence, e.g., Porph. Sent. 29.3 10 yewdec dotoeov, lambl. Myst.
4.13 10 00TQEWdEC KAl YN)vov owua. Synesius’ point is that, whereas the body may
be healthy or not whatever the state of the soul, the pneuma/ochéma is affected by the
soul’s virtue or vice. See FEsTuGIERE 1953, 218 n. 3.
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‘Etherealized’ (dmaiBegovtar): i.e. made like, or coming to be composed of, aither,
thought of as something associated with the heavens, and finer (i.e. less material)
even than air and fire.

Metaichmion: literally, the space between opposing armies, ‘no man’s land’.

‘The animal, which”: Reading 6 for kai, since the {@ov must be the subject of the
following clause.

A difficult, and probably corrupt, sentence. With the text we propose, the sense is
that while the entire substance of classes of daimones is made up of the phantastiké
ousia, humans exist sometimes entirely on this level, but more often according to a
combination of phantasia and nous. Noésis without phantasia is a rare privilege.

A reference to Laws 653a [R.], which is also made use of (in a similar context) in Por-
phyry, Ad Gaurum 50.23-5 KaLBFLEISCH (see SmiTH 1974, 80; Deusk 1983, 222-4). [Sh.]
‘Set before us’ (mooPePfAnuévn): the verb here does not seem to have the special sense
of'projected’. [R.] Cf., however, Porphyry, Sent. 29.11 Brisson (p. 18.9 Lamserz): Ex
d¢ TN MEOC TO TWHA TEOOTIAO el TOV AdyoV €xovoa TOV HeQLOV TEOPePANUEVOV
... [Sh.]

We cannot identify the ‘happy people’. Porphyry evidently used this formula (it is
anima spiritalis in Augustine, De civ. D. 10); but Synesius easily moves between differ-
ent expressions for the pneuma, or the soul taken together with it. See S. GErtz, below
pp- 114-115.

With the whole section 138A-C, cf. Porphyry, Sententiae 29 and the commentary in
Brisson 2005. [Sh.]

Cf. Plat. Phaedrus 246d.

Heraclitus 22 B 118 DK, a favourite text of Platonists (cf. Plut. Romulus 28, De def. or.
432F, Porph. De antro nympharum 11).

‘Two-lap race’ (diaulos, one of the race events at e.g. the Olympic Games): the soul
both descends and ascends and her ‘double life’ is a race and a struggle.

‘Grafted’ (¢ykexevtolouévnv): a striking metaphor, also in a passage of the Chaldaean
Oracles (fr. 143 pEs PLAcEs); cf. also Romans 11.17.

Or. Chald. fr. 163.1-3 DEs PLACES.

Proverbial: first in Odyssey 17.218 (wg aiet TOV OpHotOV &yeL €06 WG TOV OHOLOV).
Synesius means that the ritual words or objects which theurgists and others used are
not the most essential part of the rite; that is in the mind of the performer. See in
general E. pes Praces (ed.), Jamblique. Les mystéres d’Egypte (Paris 1966) on Iambl.
Myst. 5.23.

‘First Providence’ (mo>tn mpovola) is concerned with some or all of the divine, the
heavens and the common good rather than with individual or trivial details. The dis-
tinction in Plato, Ti. 41c and 42e between the activity of the demiurge and the role
of the secondary gods gave rise in later Platonism to a distinction between three lev-
els of providence which appears in Apuleius, De Platone 1.12, Ps.-Plutarch, De Fato
9.572F-573A, and Nemesius, Nat. hom. 43.125.21-126.12 Moron1. See further J. M.
Dirron, The Middle Platonists (London 21996) 324-6 and R. W. SuarrLEs, “Threefold
Providence: the history and background of a doctrine”, in: R. W. SHARPLES / A. SHEP-
PARD (eds.), Ancient Approaches to Plato’s Timaeus.BICS Supplement 78 (London 2003)
107-27. [Sh.]

The meaning of myths concerning Lethe, and especially the ‘river of unconcern’ in
Plat. Resp. 621a, was much debated. Synesius here distances himself from the idea of
oblivion following death, and interprets the draught of oblivion given the souls before
birth as the material pleasures, the enjoyment of which cuts them off from memory
of better things in the world from which they have come. His view is probably also
Porphyry’s.
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The accusative Biov implies that her “first life’ is a road she goes down; it does not
seem necessary to add <émi> or <mpoc>, ‘to’, her first life. The expression also implies
reincarnation.

It is not the descent that is optional, but the acceptance of ‘slavery’. Cf. Hymn 1.573-6:
“Instead of a serf I became a slave; matter fettered me with her sorceries” (&vti d¢
Onooac / yevopav dovAa: [ DAa pe payols / €médnoe Téxvaig).

Adrasteia (‘'Inescapable’) is sometimes the epithet of the goddess Nemesis and often
simply a synonym for cosmic Necessity. [N.]

‘Beyond the demands of fate’: this is the natural sense of maQ' eipaguévny. The soul’s
tribulations in her original service were subject to Adrasteia (i.e. to necessity); what
she suffers by committing herself to ‘slavery’ to Matter or Nature is self-inflicted, not
laid down by destiny (FrrzceraLp 1930 gets this right, Garzya 1989 and Aujourar
2004 do not).

The tegot Adyot here mentioned may be Orphic texts. Plotinus, Enn. 4.3.14.15-17 and
Damascius, In Phd.130.3 WesTERINK interpret the story of Heracles freeing Prometheus
(Hesiod, Theogony 526-32) as an allegory of the deliverance of the soul; cf. J. PerIN,
“Héracles et son reflet dans le néoplatonisme”, in: Le néoplatonisme (Paris 1971) 177.
On Orphic interpretation of Heracles, see M. L. West, The Orphic Poems (Oxford 1983)
192—4. On allegories of the labours of Heracles more generally, see F. BurrikRre, Les
mythes d’Homeére et la pensée grecque (Paris 1956) 376-7 and 576, n. 68. [Sh.]

‘Two divisions of matter’: this refers to Hom. II. 24.526-32, where Zeus is represented
as having two jars, one of bad things, one of good; he gives people either some of each,
or else only the bad. Discussion began with Plat. Resp. 379d, and this was a favourite
text: see esp. Proclus” account (In Rempublicam 1.98ff.).

Or. Chald. fr. 158 pEs Praces. Synesius is to give a subtle interpretation. The
‘precipice’ is of course this material world: the ‘rubbish of matter’ is neither the body
nor the pneuma (that could not be thought ‘rubbish’), but the elements of fire and air
which became attracted to the soul and preuma in the descent through the spheres.
He will not insist on this interpretation, but he will insist that the pneuma itself will
rise with the soul. See Gertz below, p. 114 n. 13.

It is not quite certain that this is Synesius’ gloss on the oracle, rather than a later gloss
on Synesius’ own text.

For a good general discussion of the passage 140D-141B, see VOLLENWEIDER 1985,
183-7. [Sh.]

‘Phantom nature’ (eidwAkt) @voLS): i.e. the “vehicle’.

This is to read kUkAw; the alternative kukAtk@ would mean ‘circular’. The ‘encom-
passing’ body is the sphere of the fixed stars.

‘The Oracle’: i.e. the passage quoted above, 140D.

‘Clarity”: reading évdoyewxv (with MSS support). The alternative évégyelov “activ-
ity’ makes a less clear contrast with the ‘befogged’, ‘mendacious’, ‘cloudiness’ of the
pneuma.

‘Syrup’: This translates the paradosis 10 oipatov. The word has a culinary meaning,
‘wine reduced to a syrup’, and is known from Aristophanes (Wasps 878) and some
comic fragments (e.g. Alexis fr. 193 KasseL-AusTiN). It is also found frequently in
medical texts in the sense of a ‘concentrate’ of wine or other liquids used in medicine
(cf. also Nicander, Alexipharmaca 153). It is thus conceivable that Synesius found it an
appropriate metaphor for the ‘cloudy’ or dense pneuma which is too closely involved
with matter even to give truthful prophecies. But it does seem strange, especially as
no apology (e.g. WwomeQ) is given for it. Presumably, Hypatia understood?

The reading has justifiably been questioned. Albert Jann proposed oeipaiov, which
KRrABINGER 1850 was the first to adopt. This is supposed to mean an inferior mem-
ber of the ‘chain’ (ce1pd) to which the god or daimon, whose place is to be usurped,
belongs. Synesius does indeed know the notion of such a chain (Hymn 1.191, 2.192),



84

85

86

87

88

89

90
91

92

93

Notes on the Translation 65

though it is more characteristic of later Platonism (Proclus, Elements 108, with Dopps’
note). TErzagH1 accepted this in his commentary on Hymn 2.192, though he firmly
rejected it in his (later) note on our passage. Lanc 1926 (p. 16) accepts it and trans-
lates: “Deshalb nimmt das im Rang unter den Gottern stehende Geschlecht die Maske
eines Gottes.” This remains cryptic. PEravius’ first edition (1612) has cvgoéov, ‘flow-
ing together’, presumably a conjecture. It should be seriously considered, and may
well be right, despite the difficulty of supposing that an obviously difficilior lectio has
been replaced by a facilior. KissLING 1922, 329 asks what it is that ‘flows together”: The
answer presumably is ‘the cloudy and fallacious pneuma.” The presence of det is also
an argument in favour of the participle cvggéov. It cannot be true that the ‘usurpa-
tion” always happens, but aet in the sense of ‘from time to time’ would fit: “that which
collects at any one time puts on the mask of (or insinuates itself into?) a god or higher
daimon.” On balance, however, it seems wise to retain oipatov, taking due note of its
oddness.

“Vehicle’: Sorasjr’'s emendation (2004, 1.68) seems an improvement. It is the state of
the pneuma which is at stake. With the paradosis oxrjparty, ‘shape’, this point is not
clear.

‘Cavities of the brain”: That a mvevua Yuxkov is located in the brain and is affected
by humidity is also a medical doctrine, to be found in Galen (e.g. De usu partium 9.4,
De placitis Hippocratis et Platonis 7.3); but Synesius’ point of view is more religious and
metaphysical.

‘Inflamed”: Or perhaps ‘inflaming’. The expression comes from Plutarch, Quaest.
conv. 660F: moAvteAeic kai @Aeyuaivovoar todmeCat. The Plutarch parallel guar-
antees that we do not want a compound of pAeyuaivewv here. We read avri for amo.
[R.] There may also be an allusion here to Plato’s comparison between a vy Tic
moAwg, which is content with simple fare, and a pAeypaivovoa oA, which requires
more elaborate food, in Resp. 372e-373a. [N.]

For the word mepuwwn cf. Plato, Politicus 272e, where it signifies the vantage-point to
which the creator retires when he leaves the world to the care of heimarmene.

‘Going down without going down’: a proverb used by Synesius also in Ep. 41, appar-
ently to signify doing some good without losing anything. The phrase has a signifi-
cance in Neoplatonic thought, as it expresses the idea that beings on a higher level of
reality can serve those on lower levels without loss to themselves.

Synesius assumes his gift to be hereditary. This accords with the general Greek belief
that prophecy runs in families: Calchas is the son of the mantis Thestor, Amphilochus
of Amphiaraus; other examples in W. R. HarLipay, Greek Divination. A Study of its
Methods and Principles (London 1913) 79-82. At Delphi, too, the Pythia regularly came
from certain local families.

Pytho is a more poetical name for Delphi. [N.]

While Delphi was now ‘silent’, the Libyan oracle of Ammon may still have been in
use; but Synesius is not confined to contemporary conditions, and these two oracles
are often named together (e.g. Plat. Laws 738e).

‘Prayed to Athena’: A conflation of Hom. Od. 4.750 (aAA" 0donvapévn, kabaga xoot
elpad’ éAovoa), 752 (ebxe' ABnvain koven Awog atyldxoro), 759 (1] d' Ldonvapévn,
kaBapd xool eluad' éAovoa): Penelope prays to Athena, on Eurycleia’s advice, for
the safety of Telemachus.

These exotic requirements for the performance of magical rites are not easy to identify:
the ‘Cretan herb’ may be dictamnum (cf. Virg. Aen. 12.412), the Egyptian feather that of
the ibis; the ‘Iberian bone’ should perhaps be a mineral object. Curiously, SusaNETTI
1992 ad loc. mentions an ootéov "IBewg which is in fact a plant: this may be pure
coincidence. It is perhaps also worth bearing in mind that 6otéov may mean the
‘stone’ of a fruit.



66

94

95

96

97

98

99
100

101

102

103
104
105
106

107
108
109

110

111

Donald A. Russell

‘By setting sun or rising’: A slightly adapted quotation of Hom. Od. 1.24 (oi pev
dvoouévou Yregiovog, oi d' dvidvtog). [R.] In fact, Synesius’ wording is reported by
Strabo 1.2.24 as a variant reading of the Homeric verse favoured by the Pergamene
critic Crates of Mallus. [N.]

‘Are collected’: the MSS give ‘are said about ... (Aéyetau), but this greatly weakens
the argument. Synesius has listed elaborate and expensive things, and will go on to
complain that private persons could not meet these demands. We expect to be told
that the diviners “assemble’ this material, and not to regard this as a matter of hearsay.
The sense would be given by <ouA>Aéyetat ... Umd, and we (hesitantly) print this.
‘The ‘Zeugite”: i.e. “Teamster’ or perhaps ‘hoplite’. This information about Solon’s or-
ganisation of the Athenian citizenship is found in Plutarch, Solon 18.1-2, which may be
Synesius’ principal source; see in general, Aristotle, Ath. Pol. 7.3-4, with P. J. RHoDEs,
A Commentary on the Aristotelian Athenaion Politeia (Oxford 1981) 137-46.
‘Eteoboutades’: i.e. a member of the élite family which provided the priest of
Erechtheus in classical Athens: see W. Burkert, Homo Necans. Interpretationen alt-
griechischer Opferriten und Mythen (Berlin / New York 21997) 162.

‘Manes’: A slave-name, derived from the name of an Anatolian god, and a common
name in comedy: see Dunbar on Aristophanes’” Birds 523.

‘Sideshow’: Cf. Aristotle, Eth. Nic. 1098a32.

‘Houses of correction’: this presumably refers to some recent prosecution on charges
of magic and treason; an event of 371, related in Amm. 29.1.25-32 (and also in Socrates
4.19, Sozomen 6.35, Zosimus 4.13) and discussed by E. R. Dopps, ‘Supernormal Phe-
nomena in Classical Antiquity’, in: id. The Ancient Concept of Progress (Oxford 1973)
[156-210] 193—4, would fit what Synesius says. It involved elaborate apparatus, some-
thing like a modern ouija-board, and it clearly had a political purpose.

The punctuation adopted in text and translation assumes that Synesius means to stress
that the ‘record-keepers and witnesses’ should be regarded as part of the performance.
‘Rhetor’ in classical Attic usage often means ‘political speaker’, ‘politician’. For Syne-
sius it would more naturally mean a teacher of rhetoric. We translate ‘orator’ to cover
both possibilities.

‘Hopes, which ‘nourish the race of men”’: an allusion to Sophocles, fr. 948 RapT (¢ATtic
Y&Q 1) éokovoa Tovg TOAAOUG BROT@V).

An allusion to Aeschylus, PV 249-50: Prometheus has given humanity a medicine
(pharmakon) for fear of death in the form of ‘blind hope’'.

“The prisoner in fetters’: cf. Plut. De superstitione 165D-E, which seems to be Synesius’
model.

‘Sicilian or Median fare’: Cf. Plat. Resp. 404d (Sicilian fare) and Laws 695a (Median
luxury).

‘Wakeful man’s dream’: Cf. Quint. 6.2.30, Ael. VH 13.29 (Plato so described hope).
Pindar, fr. 214 SNeLL-MAEHLER. Plato cites this passage in Resp. 331a, but with ynoo-
TEO(OG, ‘nurse of age’, instead of KovgoTEOPOC.

The two gates — of ivory and of horn — are described in Od. 19.562-7: false dreams
come out of the ivory gate, true dreams through the dreams of horn. See also Bypin
below, p. 184.

‘Tam Odysseus’: Penelope has described to the stranger (whom she does not yet know
to be Odysseus) the dream in which an eagle kills her pet geese and then reveals
himself as her husband (Od. 19.515-33). The line ‘I am Odysseus’ does not occur in
this context, but in Od. 9.19, where Odysseus reveals himself to Alcinous. Synesius
has conflated the passages.

‘About her dream’: MSS vary between meol and did. She was indeed talking in her
dream to her (unrecognized) eagle-husband, but she is also, now awake, talking about
her dream to the stranger whom she does not yet know to be Odysseus. It seems to
make a better point if this is referred to, and we read meot.
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Hom. II. 2.28-9. Plat. Resp. 383a mentions the passage as ‘not to be commended’, and
it was much discussed later: e.g. Macrobius, In Somn. Scip. 1.7.5-6, Proclus, In Remp.
1.115-17 KroLL.

‘Just now’: in 145C.

‘Running riot”: this rare metaphorical use of VAopavetv (lit. of plants ‘bolting’ or
running to too much leafage) comes from Plut. Aud. poet. 15E. See R. HuntEer / D.
RusseLL (eds.), Plutarch. How to Study Poetry (De audiendis poetis) (Cambridge 2011) ad
loc.

‘On my tongue’: there is not much to choose between ékmepurortac ... yAdoong and
EUTEPUKOTAG ... YAWOOT), but éumepurotac... YAwoong (the paradosis) cannot be
right.

‘On an embassy’: to Constantinople, to obtain some relief for his province: the date
is debated (397400 or 399-402). His address to the emperor Arcadius survives (De
regno). We know nothing of the ‘plots” against him which he claims to have forestalled
because of a dream.

Or ‘clarity’, if we conjecture évdgyewav. This does seem to fit better with the contrast
between the clear and the faint; on the other hand, it may seem tautologous. évépyeix
and évagyewx are frequently confused.

‘Harbingers’: literally ‘precursor waves’.

‘To view the future’: later MSS and early editors rightly read émti to pnéAAov: the ‘art’
is meant to attack the future.

‘The divine pneuma’: i.e. the soul’s ‘vehicle’, divine because it too comes from the
higher regions of the universe. It is also ‘the first body’ mentioned just below (150B).
See below, SHEPPARD, p. 107 and TANASEANU-DOBLER, pp. 129-130.

Aratus, Phaenomena 813-17.

Aristotle, Metaphysics 1.980a20-981a7.

Or. Chald. fr. 218 pes Praces. Apparently a description of some elect group of theur-
gists; the ‘Lord’ of line 4 is probably Apollo/Helios.

Plat. Timaeus 41d.

‘Phemonoe’: said to have been the first promantis at Delphi and to have first used
hexameters for the oracle (Paus. 10.5.7).

‘Melampus’: a mythical Theban prophet and healer, the subject of an early epic
(Melampodeia), and said by Herodotus (2.49) to have founded a cult of Dionysus. —
If o is right, it means ‘Melampus according to some authority’; but there is MS au-
thority for the easier tic.

Cf. Plutarch, De Pyth. or. 404C.

‘In whatever state it is: reading éxovrty; it is the state of the pneuma, not of what is
‘characteristic’ of it, that is at issue.

‘Leaping out ahead’: the text here is doubtful; our conjecture assumes that it is
the eidwAov which ‘leaps out ahead” from the object. The transmitted text (to Tov
neoekBoQovTog MEAYHaToc eldwAov) would mean ‘the image of the object which
has leapt out ahead’. In the very next sentence, év, ‘one’, must be added, or substi-
tuted for &v.

Reading témw (with MSS support) rather than toomw.

‘Sophist of Lemnos’: Philostratus V5 2.9.1, on Aristides’ Hieroi Logoi.

Or ’of conferring a nameless nature on things fundamentally inconceivable’, if we take
TOLG ... AVEVVOT|TOLS as neuter.

‘Aloadae’: Otus und Ephialtes, gigantic sons of Poseidon, who piled Ossa on Olympus
and Pelion on Ossa: Hom Od. 11.305-20.

On Adrasteia, see above n. 72. [N.]

‘From the moon’: The sense has been variously taken; but the parallel with the sailor
who infers from seeing a certain rock that a certain city is near (150C) seems to settle
the question. The dreamer has risen above the earth, but can still see the moon.
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Cf. Hom. Od. 16.161 (o0 ydo mwg mavteoot Oeoi @aivovtat évagyeic). In Od. 7.201,
the same words are introduced into another context.

‘Fables’: Synesius argues that the pv0oc, the easiest exercise (progymnasmay) in the
rhetorical curriculum, acquired its characteristic liberty of making animals talk (as of-
ten in “Aesop’) from the experience of dreams. The fox is of course a standard charac-
ter in fables: for the peacock claiming the kingdom of birds see Aesop 244 HausrATH;
the sea, in the guise of a woman, talks to a shipwrecked sailor in Aesop 178 HAusRrATH.
The Scythians were noted archers, and ‘loosening the bow’ is a common image for
relaxation; see esp. Horace, Odes 2.10.19 with R. G. M. Nisset / M. Hussarp, A Com-
mentary on Horace. Odes Book 1 (Oxford 1970) ad loc.

‘Miltiades and Cimon’: These famous Athenian generals of classical times are both
favourite subjects of rhetorical exercises: see, e.g., Libanius, Decl. 11, Sen. Controv.
9.1. See R. Konr (ed.), De scholasticarum declamationum argumentis ex historia petitis
(Paderborn 1915) nos. 48-52.

‘Two old men’: Nicephorus Gregoras says that Libanius is meant, and this has often
been accepted, e.g. RusseLr 1983, 21. But if so, his age is exaggerated (he died in the
390’s, aged about 80), but it is possible that Synesius passed through Antioch at some
time and heard him, (though not at the time of his embassy, for Libanius would then
be dead).

‘Explained’: reading épaoav, as many MSS do (see Aujourat 2004 ad loc.). With
£pOaoav, it would be best to delete ot: ‘as they hastened to correct me’.

‘The privilege of killing a fellow-citizen who opposed him in politics’: The theme con-
tains familiar elements: the hero’s choice, the rich-poor enmity. Nicephorus Gregoras
identifies the scenario: “Poor Man and Rich Man are enemies. Rich Man promises to
provide food for the city if the poor man is put to death. The demos agrees. The rich
man fails to bring up the poor man'’s children, and they starve to death. He is accused
of murder.” Nicephorus adds that this is a case of ‘letter and spirit’; it seems rather one
of the definition of murder. There is a similar situation (but not the same case) in Liba-
nius, Decl. 35. Nicephorus’ suggestion takes no account of the ‘hero’s choice’ which
Synesius implies is involved in the declamation he heard. There is a rather more rel-
evant case in Sopater, vol. 8 p. 145-161 WaLz (= p. 94-104 WEISSENBERGER), though
here the poor man kills himself, and his rich enemy is charged with his murder. See
RusseLL below, p. 158.

‘About real things’: Primarily, this means ‘real cases in court’; but Synesius is perhaps
hinting also that they should take up philosophy.

Alcaeus: a famous lyric poet from Lesbos and contemporary of the poetess Sappho
(both lived in the later 7th and early 6th centuries BC). [N.]

Archilochus: a famous iambic poet from Paros, who lived in the earlier and middle
decades of the 7th century BC [N.]

‘On their own lives”: Alcaeus’ poetry was often concerned with the politics of Myti-
lene, the tyrant Myrsilus, and his own exile. Archilochus too wrote of his own life in
politics and war, and his personal enmities, e.g. with Lycambes.

Stesichorus: a famous poet of choral lyric from Himera in Sicily, who lived in the
later 7th and early 6th centuries BC and is best known for treating epic themes in lyric
metres; he was always held to be ‘Homeric’ in language and matter.

‘Irecommend’: The paradosis mapavopovpévny can only mean ‘victimized’, ‘subject
to unlawful treatment’; there seems no evidence for a middle use meaning “‘unlawful’,
‘unusual’ or ‘unorthodox’. In fact what Synesius recommends is not against the law.
We suggest mapatvovpévny ‘recommended’. It is curious that translaters slip this
sense in: Garzya 1989 writes “lo stile svincolato dalle norme quale noi raccomandi-
amo”, and Lanc 1926 “diese von uns empfohlene ungewohnliche Schreibart.”
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Outline of a General History of Speculation about
Dreams!

Ursula Bittrich

The De insomniis of Synesius of Cyrene is certainly one of the most fer-
vent writings in the area of religiously founded speculation about div-
ination through dreams. At the same time, it is an important represen-
tative of Greek oneirological thinking. Although the tradition of writing
about dreams can be traced back to Mesopotamia, Egypt and Israel,? I will,
within the given limits of this article, confine myself to Greek authors, try-
ing to show, by way of certain key themes, the most important landmarks
in Greek speculation about dreams and their interpretation.

For a highly imaginative people like the ancient Greeks, who with their
marked interest in the uncanny and the supernatural were fascinated by
phenomena which cannot be explained in rational terms, dreams and the
interpretation of dreams were an object of constant attention, ever since
Homer paid his tribute to them in his epic poems. Theoretical speculation
about dreams was divided between oneirological thinkers, who inquired
into the nature of dreams from a psychological, philosophical and religious
perspective, and a rather esoteric group of oneirocritics, professional in-
terpreters of dreams with an apparent tendency to analyse dream images
systematically and from an almost linguistic perspective.

! My thanks go to A. Sheppard and H.-G. Nesselrath for their precious hints and com-
ments. The translations in this article are my own, if not otherwise specified.

2 Out of the vast literature in the field of non-Greek oneirological texts, I single out only
a few titles: for the interpretation of dreams in Mesopotamia, see A. L. OrpeNuEIM, The
Interpretation of Dreams in the Ancient Near East. Transactions of the American Philosoph-
ical Society 46. 3 (Philadelphia 1956); S. B. NoeGeL, “Dreams and Dream Interpreters in
Mesopotamia and in the Hebrew Bible (Old Testament)”, in: K. BuLkeLEY (ed.), Dreams
and Dreaming: A Reader in Religion, Anthropology, History, and Psychology (Hampshire 2001)
45-71; for the Jewish tradition, see A. KrisTiaNPOLLER / M. TiLLY, Traum und Traumdeutung
im Talmud (Wiesbaden 2006); for the Egyptian tradition, see A. Ruiz, The Spirit of Ancient
Egypt (New York 2001) 169-76; see further U. WiLckeN, Urkunden der Ptolemderzeit. Altere
Funde, 2 vols. (Berlin 1927) and M. Tort1-GEmMiND, “Aretalogie des Imuthes-Asklepios (P.
Oxy. 1381, 64-145)", in: GiroNE 1998, 169-93 for dreams in Ptolemaic Egypt.
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1. Antiphon

The pioneer of the oneirocritical tradition was certainly Antiphon, who
in the fifth c. BC wrote a treatise ITeot kpioews ovelpwv of which unfor-
tunately only a few fragments survive.® If we are in agreement with the
traditional identification of Antiphon the oneirocritic with Antiphon the
sophist, we can infer from the latter’s preoccupation with linguistic sym-
bols, which characterizes works such as ITegt dAnOeiag and IToArtikog
and might have contributed to his characterization as Aoyoudyeiog,* that
his interest in dreams was mainly a technical one:® his dreambook was
probably not much more than a compilation of dream images and their
corresponding meanings, following the example of traditional ‘oneirocrit-
ical tablets’ (Tivdkia dvelgokorticé).b At the same time, he is taking over
a principle already well known in the Egyptian and Assyro-Babylonian
oneirocritical tradition, according to which the meaning of a given dream
image varies depending on the gender, age, social rank, and profession of
the recipient.”

2. Democritus and the Atomists

In the field of Greek oneirological speculation the foundations were laid
by Democritus.® Although the material at our disposal is too scant for a
full reconstruction of his theory, we can at least infer from a passage in

3 For the name of this treatise, see Antiphon, DK 87 A 1; for fragments of this work and
those of other Greek oneirocritic authors, see DeL. Corno 1969, 45-7; for his oneirocritic
method, see DeL CorNoO 1969, 129-32; van LiesnouTt 1980, 224-9.

* Cf. Antiphon, DK 87 A 1: Suid. Avtipav ABnvaiog Tepatookdmos Kal omotdg kai
COPLOTNG: €KAAELTO O AOYOUAYELQOG.

5 See, e.g., verbal definitions from ITegt aAnOeiag in Antiphon, DK 87 A 29-30, 33, 39
and from the IToAttucog in Antiphon 80 A 73-7. See further Cic. Div. 1.51.116, who char-
acterizes Antiphon’s method as an artificiosa interpretatio.

® For the tradition of these mvdicia dvetgokgurticd which obviously lived up to the times
of the Roman Empire see the anecdote in Plut. Arist. 27.4 about Lysimachos, a grandson
of Aristides, who used such a mivaiiov to make his living as an interpreter of dreams.

7 For this differentiating principle in Antiphon, see Ps.-Melampus, ITegl maApav
pavtikig 19: O@OaApoD de€lod 10 dvw PAEpagov éav GAANTAL, EMIKTNOW TAVTWS
dnAol, kata ¢ Avtipwvta mealy kat vyelav: doVAw émPovAny, xrjoa amodnuiav (“If
the right eye’s upper eyelid twitches, it means, at all events, fresh gain; however, according
to Antiphon, it means activity and health; evil plotting for the slave, exile for the widow.”)
On this passage, see vaN Liesnout 1980, 225. For examples of differentiation in Assyro-
Babylonian texts, see A. Boissier, Choix de textes relatifs a la divination Assyro-Babylonienne,
vol. 2 (Geneva 1906) 3, nr. 21-2; 4, nr. 25. Compare also the division of dreamers into
concomitants either of Horus or Seth in the hieratic dreambook Pap. Beatty III, see A.
VorteN, Demotische Traumdeutung (Pap. Carlsberg XIII und XIV verso). Analecta Aegypti-
aca 3 (Kopenhagen 1942) 8.

8 For an overview over Democritus’ theory of dreams, see van Liesnout 1980, 8597,
and BrckneLL 1969.



Outline of a General History of Speculation about Dreams 73

Plutarch that he conceived of dreams as a manifestation of ‘spectral films’
(eidwAa) and ‘effluences’ (@mogeotat) which detach themselves from cer-
tain objects so as to enter through the pores into the body of a dreamer.” He
depicts the eidwAa as physical creatures of an almost semi-divine power,
‘enormous’ (Utepeur)) and ‘hard to destroy’ (dVo@Oapta), beneficial or
harmful, which enable their recipients to gain insights into the future.l¥ In
the course of this article we will see that the atomistic model that is char-
acteristic also of Epicurean oneirology up to Lucretius, had a considerable
impact both on Aristotle and Synesius, who used it, albeit in slightly mod-
ified versions, as one possible explanation of the phenomenon of precog-
nition in dreams.

3. Plato

Democritus’ focus on the awe-inspiring potential of dreams has been pre-
served in the philosophy of Plato, who in a locus classicus in Symposium
202d-203a, places dreams alongside divination, priestcraft, soothsaying,
and sorcery under the command of the demonic (10 daiuéviov) as a prin-
ciple midway between the divine and the human. While the gods them-
selves stand aloof from human affairs, the demonig, in turn, is the means
of all society (0pAia) and conversation (dukAektog) between the gods and
men. The emphasis on the intermediate status of divination sets the tone
for Plato’s awareness of the ambiguity of dreams, the multi-faceted poten-
tial of which he assesses on the grounds of his doctrine of the tripartite soul.
In the Timaeus 71a7-b1 Plato introduces a theory of divination by dreams
in which the most important role is assigned to the desiring part of the
soul. It is envisaged as located in the dwelling-place of the liver, which
by means of its smooth and shiny surface serves as a mirror to reflect cer-
tain thoughts proceeding from the brain in the shape of images.12 Thus,

 Cf. Democritus, DK 68 A 77 (Plut. Quaest. conv. 8.10.2, p. 735A): ... TovTO M)
tovruduov 6 enot A. “éykatapvooovodat T eidwAx dx TWV TOQWV &lg T CrwuATX
KA TTOLELV TAG KAt UTtvov Oels emavapeopeva ...” (“... he assumed the commonplace
found in Democritus ‘that spectral films deeply penetrate the body through the pores and
that when they rise they bring about the visual impressions received in sleep ...””); see fur-
ther Democritus, DK 68 B 166.

10 For the &idwAa as ‘physical creatures’, see BIckNELL 1969, 319-20: “... they are a kind
of physical creature in its own right, albeit a tenuous, vaporous and insubstantial kind ...”.
See further Sext. Emp. Math. 9.19.

i Compare also ENDERs 1924, 10: “Wir werden sehen, wie diese Lehre des Demokrit von
den Traumbildern, die wir uns als materielle Wesen vorstellen miissen, durch die Jahrhun-
derte hindurch in den Képfen der Philosophen gespukt hat, und wie selbst solche Denker,
die sie ausdriicklich bekdmpften, sich nicht vollstindig von ihr losmachen konnten.” On
the impact of the atomistic model on Synesius’ onirological speculation, see also SHEPPARD,
p- 101 in this volume.

"2 Cf. Plat. Ti. 71a7-71bl.
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the liver acquires the quality of a virtual ‘seat of divination’ (uavteiov)
located in the human body which might attain to the truth — aAnOeiag
T TEooATToLto — by means of images that send messages to the desir-
ing part as if in recompense for its exclusion from rational thinking.13 A
characteristic of ‘the dreams of the liver’ is their highly symbolic charac-
ter which can be decoded only by a skillful interpreter of dreams. While
divination in this case (just like sickness and frenzy) is conceived of as char-
acterized by a@goovvn, viz. a temporary disengagement of reason,* we
find some diametrically opposed remarks in the Republic. In 9.571c-572c
Plato, once again starting from his doctrine of the tripartite soul, has the
various parts of the soul trigger corresponding dream images. While the
érmubvuntikov, especially when stimulated by means of excessive eating
and drinking, is prone to generate all kinds of ‘unlawful” and monstrous
images, the dreamer has a good chance to receive illuminating dreams, if
he arouses his Aoylotucov before going to sleep. When he has reached a
state of clear self-consciousness, with his mind focussed on the unknown,
he might be granted moments of clairvoyance, which is a way of touch-
ing upon the truth — ¢ aAnBeiag ... dmtetan — completely different from
the mantic frenzy referred to in the Timaeus.'® Plato describes what might
be revealed through such a veridical dream in terms of the typical seer’s
knowlege as “a fragment of what happened, or of what is or of what will
be.”1¢ Thus, the power of prophetic insight is granted both to the dreams
of the Aoyiotucodv and the irrational oracular visions of the liver. We find
a similar kind of ambivalence in Plato’s evaluation of the dreams them-
selves: while in the Sophistes 266b—c eidwAa of various kinds including
dream images are provided with a reality of their own, since they are made
by a superhuman skill — datpovia unxavn) —just like the things they corre-

13 Cf. Plat. Ti. 71d—e: ol EvotoavTeg NUAG, ..., kKatoeHoDVTES KAl TO PAVAOV RV,
tva aAnBelag T MEOCTATITOLTO, KATEéTTNOAV €V ToUTW TO pavteiov. (“Those who framed
us, ..., rectified the vile part in us and established the oracle in this very part so that it might
in some degree touch upon the truth.”) The notion is taken up by Philostr. VA 8.7.15, where
skillful seers are said to envisage the liver as containing “the tripod of their divination” (tn¢
AVTOV HAVTIKAG ... TOITOdA).

M Cf. Plat. Ti. 7le: ikavov d¢ onueiov, ¢ HaVTIKNV a@Qoobvy Bedg dvOowrtivy
0€dwKeV: OLDEIS YOO EVVOUG EPATTETAL HAVTIKNG €VOEov Kkal aAnBovg, &AA” 1) kad’
UTvov TNV TG PEovioews mednOeig dUvapy 1 dx vooov 1) dx Tva évOovTlaopHOV
nagaAdaéac. (“A sufficient sign of this is that God granted divination to human folly;
for no one attains to divinely inspired and true divination while in the power of his senses,
but rather when during sleep the power of his reasoning is fettered or altered by disease
or some sort of divine frenzy.”)

15 Cf. Plat. Resp. 9.572a7-8. For veridical dreams in Plato, see further Criton 44a-b and
Phaedo 60c—61c.

16 Cf. Plat. Resp. 9.572a: 1] TL T@V YeYOVOTWV 1) TOV SVTIWV T T@V peAddvtwv. Compare
Hom. II. 1.70 on Calchas’ insight into the past, the present and the future.
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spond to,'” the Theaetetus places a strong emphasis on the perfect illusion
and deceptiveness of dreams. From a sceptical perspective which we will
notice also in Aristotle the constituents of dreams are here called Pevdeic
aioOnoels in pointed opposition to the true perceptions of waking life.!8
The perfect illusion of dream images, which are perceived by dreamers
as if they were the very things they represent, is described by Plato as an
experience similar to that of those in the cave who perceive the shadows
on the wall as if they were the objects themselves, the dreaming mind be-
ing so bewitched by the images that it mistakes for reality what it actually
perceives only by way of d6&a.!?

4. Aristotle

While Plato’s handling of the phenomenon of dreams is characterized by
its great variety, which ranges from reverence for their veridical and di-
vine potential to a full awareness of their power to deceive a dreamer’s
mind and stir his primitive instincts, Aristotle has, in certain respects, a
much more coherent outlook: Although he offers various explanations
as to the origin of dreams in different works, he almost never deviates
from his basic conviction that they are something essentially irrational.
In the Eudemian Ethics 8.2.1248a1-40 he introduces a concept of ecstasy
which seems to be very much indebted to the above mentioned passage
on divination as &@oovvn in Plato’s Timaeus. Starting from some obser-
vations about the truly evtvxnc, in whom the power of évBovowopiog is
far stronger than mind and reasoning, he characterizes the phenomenon
of spontaneous divination by dreams as a divine frenzy without any in-
volvement of the Adyog. Direct precognition is attributed especially to the
atrabilious, who are prone to let themselves be guided by an internal divine

17 Cf. Plat. Soph. 266c5-6: @EAL Avo yaQ o0V éott Tadta Oeing #Qya monjoews, avtd
e kat 10 magakoAovBovv edwAov éxaotw. (“For indeed, these are the two results of
divine creation, the thing itself and the image that follows it in every case.”)

18 Cf. Plat. Tht. 158a. For a closer analysis of Plato’s outlook on dreams in the Theaetetus,
see E. VEGLERIS, “Platon et le réve de la nuit”, Ktema 7 (1982) [53-65] 55.

1 For the notion of taking the copy (the sensorial world) not as copy, but as reality itself,
see Resp. 5.476c-d; for a similar occurrence in dreams, see Resp. 476¢: TO OVELQWTTELY GO0
0L TOdE E0TlV, €AVTE €V UTIVE TIG EAVT €YQNY00WS TO GHOLOV T UT) OOV GAA” adTO
nyntat etvar @ €oucev; (“Is the phenomenon of dreaming not this that someone, whether
sleeping or awake, thinks that what is similar to something is not that which is similar,
but the very thing that it is similar to?”) R. DescarTes, Discours de la méthode. (Euuvre et
lettres (Paris 2004; Leiden 11637) 145, carries the idea even further, when he compares the
world of his thoughts to that of his dreams: “... et enfin, considérant que toutes les mémes
pensées que nous avons étant éveillés nous peuvent aussi venir quand nous dormons, sans
qu’il y en ait aucune pour lors qui soit vraie, je me résolus de feindre que toutes les choses
qui m’étaient jamais entrées en l'esprit n’étaient non plus vraies que les illusions de mes
songes.”
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force, with their reason disengaged.?’ However, this dualistic approach is
abandoned in a testimony provided by Sextus Empiricus.?! Sextus tells
us that Aristotle, in a passage that undoubtedly belonged to the dialogue
De philosophia, referred to sleep and death as stages in which the soul is
isolated from the body in two successive degrees:?> “He (i.e. Aristotle)
says that the soul, when she becomes isolated during sleep, acquires her
very own nature and foresees as well as foretells the future.”? This is a
foretaste of the hour of death, when the soul is actually separated from
the body in a way that brings about even clearer insights, as we see in the
prophecies of Patroclus and Hector in the Iliad, who, as they are passing
away, announce the future deaths of their killers.?* T take it that Aristotle
is here not just referring a communis opinio on divination, which he him-
self did not share, given that he was seriously pondering the possibility
of an at least temporary separation of the soul from the body, as is shown
by his interest in the legendary figure of Hermotimus, commonly held to
be a pre-incarnation of Pythagoras.25 The Clazomenian, who was famous
for the extracorporeal journeys of his soul, is mentioned by Aristotle in
his Metaphysics, 984b20, as an illustration of the separability of the vouc.
In his three treatises on sleep and dream in the Parva Naturalia, Aristotle
again lays a heavy stress on the irrationality of dreams. Though the trea-
tises are not necessarily among the latest of Aristotle’s surviving works,
they certainly represent an advanced phase of his thinking on psychobi-
ological questions.26 In De insomniis 459a21-2, he defines dreaming as an

20 Cf. Arist. Eth. Eud. 8.2.1248a40-b1: 316 oi peAayxoAucol kai eDBVGVELQOL. Fouice YXQ
1 ax [sc. TO v 1juiv Ogiov] amtoAvopévou Tov Adyou ioxvewy puaAdov. (“Wherefore the
melancholics also have straight dreams. For it seems that the principle [sc. what is divine
in us] is stronger, when reason is disengaged.”)

2L Cf. Sext. Emp. Math. 9.20-1 = Arist. fr. 12 a (Ross).

2 For fr. 12 a as part of the dialogue of De philosophia, see Erre 1970, 73.

B Cf. Arist. fr. 12a (Ross): 6tav ydo, @notv, &v t¢ Ortvodv ka®’ avthv yévirat) poxy,
tdte TV DOV anoAafovoa QUOLY TEOHAVTEVETAL TE KAl TQOAYOQEVEL T pEAAOVTAL.

2 Cf. Arist. fr. 12a: TowxUT d¢ £0TL KAl €V TQ KAt TOV Bdvatov xweileoBat TV
owuaTwv. (“Just so she [sc. the soul] is also when in death she is separated from the bod-
ies.”) For the prophecies of Hector and Patroclus referred to by Aristotle as evidence of his
assumption that the hour of death brings about clear insights, compare Hom. II. 16.851—4;
22.355-60. For the ancients’ belief that dying brings precognition, see also R. Janko (ed.),
The Iliad. A Commentary. General Editor G. S. Kirx, vol. 4: books 13-16 (Cambridge 1992)
420.

% For the view that Aristotle is just referring to an old superstition, see Erre 1970, 88: “Die
Erdrterung der einschldgigen Stellen hat ergeben, daf$ Aristoteles die in fr. 12a referierte
‘schamanistische” Konzeption der Traummantik nicht selbst vertreten hat; er trug nur
einen Bericht tiber die Auffassungen der Alten vor, die er an Hand einiger Beispiele, welche
Sextus zum Teil tibergeht, erlauterte.” For Hermotimus of Clazomenae as a pre-incarnation
of Pythagoras, see Diog. Laert. 8.4-5.

2 Cf. D. GaLrov, Aristotle on Sleep and Dreams. A Text and Translation with Introduction,
Notes and Glossary (Warminster 1996) 5. On Aristotle’s three treatises on sleep and dream,
see further the commentaries by D. Ross (ed.), Aristotle. Parva Naturalia. A revised text with
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activity of the perceiving faculty of the soul inasmuch as it is imaginative,?”
while at the same time he excludes it from reason. Accordingly, he charac-
terizes dreams as demonic, given that they belong to the realm of nature,
which is equally demonic.?® As Plato did in his Theaetetus, he stresses the
deceptive potential of nocturnal pavtaoia, the cognitive value of which
he places below that of both aioBnoig and 86£x.?? Occasional correspon-
dences between dreams and events in waking life are, for the most part, put
down to mere ‘coincidence’ (cOuTTW pa).30 However, Aristotle does allow
for some, albeit rare, occurrences of directly precognitive visions. Yet, in-
stead of tracing them back to divine influence, as he did in his Eudemian
Ethics,®! he now accounts for them as something stipulated by movements
sent out by external objects in a way very much indebted to Democritus,
but with kivnoig replacing the latter’s idwAa and dméggowat.3? A predis-
position to receive this kind of vision is attributed especially to ordinary
people, ot Tuxdvteg, with their minds completely vacant, and to those of
a melancholic temperament who, due to their vehemence (o@odoo1rc),
are prone to pursue external impulses in chains of associative thinking
without letting themselves be distracted by any rival movements.?? It is

introduction and commentary (Oxford 1955), P. Stwek (ed.), Aristotelis Parva Naturalia Graece
et Latine (Rome 1963), and P. J. van pEr Enjk (ed.), Aristoteles. De insomniis. De divinatione per
somnum, iibers. u. erl. Aristoteles Werke in deutscher Ubersetzung, vol. 14/3: Parva Natu-
ralia (Berlin 1994); for a paraphrasing approach with occasional hints to other Aristotelian
writings, see ENDERs 1924, 17-67; see further WijseNBeek-WIJLER 1976, with ACKrILL's crit-
icism (1979, 321): “But I doubt whether anyone reasonably familiar with De Anima and
Parva Naturalia, and with some of the recent work on them, will find his understanding of
the problems much advanced by this publication.”

7 Cf. Arist. De ins. 459a21-2: ... 10D aioOnTicod pév 0Tt 1O EvuTviGLeLy, ToUTov O 1
PAVTAOTIKOV.

* Cf. Arist. Div. somn. 463b12-15.

% For Aristotle’s focus on the deceptiveness of pavtaoia in dreams, see ScHOFIELD 1978.

%' Cf. Arist. Div. somn. 463b8-9.

31 Gee above, p- 76, n. 20.

2 Cf. Arist. Div. somn. 464a9-12: o0twg ovdEV KwAvEL Kivolv Tva kai aloOnowy
apueveloBat TEOG Tag PuxXAc TAG EVLTTVIalovoag (A’ @V €KEIVOS T eDWAX TIOLEL Kal
TAG AT0QQEOING), ... (“So there is nothing to hinder that some sort of movement and per-
ception comes to the dreaming souls [from the very objects from which he (sc. Democritus)
has the images and the effluences (sc. detach themselves)], ...”.)

3 For the tuxdvreg, see Arist. Div. somn. 464a22-5: oUtw O €lkOC TOVC TUXOVTAG
TIQOOQAV" 1] YAQ DLAVOLX TV TOLOVTWYV OV (PQOVTIOTIKY), AAA” 0OTIEQ €QNUOG KAl KeVT)
TavTwy, Kal kivnbeloa kata 0 kivodv dyetat (“So it is likely for ordinary people to
have prevision, for the mind of those people is not characterized by reason, but, as it were,
abandoned and void of everything, and whenever it is moved it is led on in accordance
with the mover.”) For the intensity of the atrabilious, see Arist. Div. somn. 464b4-5: &t d¢
dLX TNV OPODEOTITA OVK EKKQOVETAL AVTWV 1) kivnowg D' éTégag kivrjoews. (“Moreover,
due to their intensity, when they are moved, this movement is not driven back by another
movement.”) For their associative thinking, see Arist. Div. somn. 464bl—4: @omeQ yoaQ
ot PLAavidog momjpaTa Kot ot Eupaveic Exopeva oL 6poiov Aéyovat kai darvoovvTat,
otov A@oditnv @oditny, kat oUtw cuveigovowy eig to mEdow. (“For just like the po-
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a remarkable and at the same time rather isolating characteristic of Aristo-
tle that he does not at all conceive of precognitive dreaming as something
which requires moral excellence. By contrast, the kivnoig that arises from
continuous thinking renders especially the @odviuog rather insensible for
the movements reaching him from without.?* The less intensive internal
movements of others might contribute to a distortion of their dream im-
ages, which is described by Aristotle by means of a water simile: pictures
of varied clarity yielded by water in motion are compared to increasing
degrees of enigmatic alienation in dream images. These, when they reach
a peak, call for a skillful interpreter who, in a way similar to a poet capa-
ble of contriving striking metaphors, has to be well versed in observing
resemblances.?®

5. The Stoics

Aristotle’s sceptical and at the same time highly reflective approach to-
wards dreams is somewhat counterbalanced by the unanimously positive
attitude of the Stoics. Whereas both Plato and Aristotle deny any active in-
volvement of the gods in dream divination, the Stoics, due to their belief in
divine mpdvouwa, consider prophetic visions a divine gift — a means through
which the gods themselves send their forewarnings.?® The basic princi-
ple of this belief is the definition of divination as “the foreknowledge and
foretelling of things that happen by chance” (divinationem esse earum rerum

ems of Philainis and the frantic say and ponder things that are associated by the similar, as
e.g. ‘Aphrodite phrodite’, so do these people connect their thoughts in a series that moves
forward.”)

* Cf. Arist. Div. somn. 464a19-20: ... xai dx tavta ovpPaivet T TEOOS TOUTO TOig
TUXODOL KAl OV TOIG PQOVIHWTATOLS. (“... and that is why random subjects, and not the
most sensible ones, are affected in this way.”)

% Cf. Arist. Div. somn. 464b5-16; compare Div. somn. 464b5: texvikwtatog d €oti
KQOUING €VUTViwy 6oTig dvvartal tag opodttag Bewetv (“Yet, the most skillful inter-
preter of dreams is he who is able to contemplate the similarities”), with Poet. 1459a8: 10
YaQ € pHeTapéQety TO TO 6potov Oewpelv éotwv. (“For the creation of good metaphors is
the contemplation of the similar.”)

% For the Stoic assumption of the gods’ benevolence towards humankind, see Cic. Div.
2.104: Si sunt di, benefici in homines sunt — “If there are gods, they are kindly disposed to-
wards men.” (For the translation, see FALcoNER 1923, 487). For the notion that dreams are
divine forewarnings, see Cic. Div. 2.130: Chrysippus quidem divinationem definit his verbis:
‘vim cognoscentem et videntem et explicantem signa, quae a dis hominibus portendantur; officium
autem esse eius praenoscere, dei erga homines mente qua sint quidque significent, quem ad modum-
que ea procurentur atque expientur.” (“The power to see, understand, and explain premoni-
tory signs given to men by the gods. Its duty is to know in advance the disposition of the
gods towards men, the manner in which that disposition is shown and by what means the
gods may be propitiated and their threatened ills averted.” - For the translation, see Far-
CONER 1923, 517). See further the syllogism of Chrysippus, Diogenes, and Antipater in Cic.
Div. 2.101-2.
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praesensionem, quae essent fortuitae, Cic. Div. 2.13). On logical grounds, this
was challenged by the Epicureans, the most fervent opponents of divina-
tion, who argued that if it could be known in advance that an event is going
to happen, then that event would be certain and not subject to chance, and,
therefore, it could by no means be averted, not even by divination.?” How-
ever, this kind of logic cannot have any great impact on someone who as-
sumes that one of the gods” main characteristics is their love for mankind,
which not only the Stoics did, but also those who were actively involved in
divination by dreams as practised in ritual. Judging inter alia from the Ep-
idaurian miracle inscriptions, a friendly and propitious attitude towards
humankind was widely considered a predominant feature of Asclepius.38
Accordingly, divination by dreams was held to be a public domain, open to
everyone regardless of his personal background. The assumption of divine
benevolence towards mankind is part of the larger concept of an ‘affinity
of all things” (cuumaBewx twv 6Awv), in which the world is conceived of
as a unified organism with mutually interrelated parts, including the gods
themselves. This notion, which might have its roots in sympathetic magic,
must have been common enough in Hellenic thought and culture for Ci-
cero to label it rather vaguely as ‘Greek’ in his De divinatione 2.34.% Tt was
adopted by the Stoics, especially by Posidonius, who probably used it as a
foundation for his five books on divination, and it does also play an impor-
tant role in the philosophical speculation of Neoplatonists such as Plotinus
and Proclus.? In the history of divination by dreams, the Stoic Posidonius
can be considered as a mediator also in various other significant respects.
Judging from the few fragments of his De divinatione, which have been pre-
served mainly through Cicero, he shared the idea of the soul’s isolation

¥ Cf. Cic. Div. 2.15.

% See, e.g., the votive insciption of Diophantus Sphettius (E. EDELSTEIN / L. EDELSTEIN,
Asclepius. Collection and Interpretation of the Testimonies [Baltimore / London 1945] 241, test.
428, 18-20): o¢ yao Oeol ot mavumeigoxot / dwgov pHéya, Tov @ueAnuova, / Ovntoig
é€mogov, Avowv aAyewv. (“For the supreme gods gave as a great gift you, the compassion-
ate one, to mortal men, as a deliverance from their pains.”) See further Ael. NA 9.33: kai o0
TL oL, @ PBaciAed kait Oewv prAavBowndtate AokAnmié, &BEOTOVoV éywye AVTUQIivVW)
) copia ) o1). (“And in no degree do I compare, o king and of all deities the greatest
lover of mankind, some wormwood to your wisdom.”) On @uAavOowmia as a distinguish-
ing mark of Asclepius see further C. A. MEIeRr, Der Traum als Medizin. Antike Inkubation und
moderne Psychotherapie (Ziirich 1985) 122.

% Cf. Ropier 1976, 307: “The early history of the doctrine of sympatheia is obscure. The
idea may have derived from primitive ideas of sympathetic magic.”

0 On these five books on divination, of which unfortunately only some fragments re-
main, see Cic. Div. 1.6. For the notion of cuun&Oeiax T@wv 6Awv as crucial for this work,
see K. ReiNHARDT, Poseidonios (Miinchen 1921) 423-70, and Eperstein / Kipp 1988, 423, on
EpersTeIN / Kipp 1989, T (Testimonium) 106; for its significance in Plotinus, see R. T. WaL-
L1s, Neoplatonism (London 1972) 70-1, 122; RopbIer 1976, 307-9; see further R. M. VAN DER
BERrG, Proclus’” Hymns. Essays, Translations, Commentary (Leiden et al. 2001) 79-81, on how
Proclus uses the notion of cupumaBOewx as a basic principle in his theory of symbols.
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during sleep depicted in Aristotle’s fr. 12a and supported the belief that
dying brings precognition.*!

6. Philo of Alexandria

According to some scholars, the oneirological system of Posidonius was
the main source of inspiration for Philo’s De somniis, an extensive trea-
tise on dreams from the Pentateuch and their interpretation.*?> Out of the
five books it originally comprised, only the second and third have sur-
vived.®® As for the origin of dreams, Philo introduces a mode of classi-
fication which aptly illustrates his indebtedness to Posidonius: in the in-
troduction to the second book of the De somniis he distinguishes dreams
which are 1) god-sent, 2) of both divine and human origin, and 3) mere
products of the human soul #* Following on the lines of the moral ap-
proach that we have traced in Plato’s Republic, he establishes a connec-
tion between the dreamer’s character and the quality of his dream visions.
When in the second book of De somniis he turns to Joseph, who in his alle-
gorical system is a personification of vainglory, he characterizes his visions
as obscure and blurred, while the first book of the De Somniis contained a
series of “plain oracles” (xonouol oageis), god-sent visions of an imme-
diate clarity, which Philo probably conceived of as a prerequisite of the
morally excellent.*> As shown by a passage in De migratione 190, Philo

! For the soul’s isolation during sleep, see Cic. Div. 1.129 (= EpersteiN / Kipp 1989, T
110): A natura autem alia quaedam ratio est quae docet quanta sit animi vis seiuncta a corporis
sensibus, quod maxime contingit aut dormientibus aut mente permotis. (“Moreover, divination
finds another and a positive support in nature, which teaches us how great is the power
of the soul when it is divorced from the bodily senses, as it is especially in sleep, and in
times of frenzy or inspiration.” - For the translation, see FaLcoNEr 1923, 365). For the belief
that dying brings precognition see Cic. Div. 1.64: Divinare autem morientes illo etiam exemplo
confirmat Posidonius, quod adfert, Rhodium quendam morientem sex aequales nominasse et dixisse
qui primus eorum qui secundus qui deinde deinceps moriturus esset. (“Moreover, proof of the
power of dying men to prophesy is also given by Posidonius in his well-known account of
a certain Rhodian, who, when on his death-bed, named six men of equal age and foretold
which of them would die first, which second, and so on.” - For the translation, see FALCONER
1923, 295).

% For Philo’s indebtedness to Posidonius, see WenpLanD 1898, XX, and his note on p-
204, 2.

 For the fact that this treatise originally comprised five volumes, see P. WENDLAND,
“Eine doxographische Quelle Philo’s”, in: Sitzungsberichte der Berliner Akademie der Wis-
senschaften 49 (1897) [1074-9] 1074.

4 For a similar concept in Posidonius, see Cic. Div. 1.64.

®Cf. Ph. Somn. 23: 310 O {egopdvrng [ie. Moses] THC HEV KATX TO MQWTOV
OTUALVOHEVOV QAVTACING TQAVWS TAVL Kal AQWNAwS éurvuvoev, &te tov Oeov
XONOHOIS Oa@éoty €01KOTA DX TV OveipwVv UoPAaAAovTog, ... (“And therefore the hi-
erophant made public the appearances which come under the first description in a perfectly
clear and lucid manner, since what the god intimated through these dreams was similar to
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approved of the notion of a temporary isolation of the soul during sleep,
which in his view is confined to the vovg: in a way that prefigures its final
uetavaotaolg to the heavenly abode from which it originally came, the
voug might raise itself during sleep above its bodily entombment so as to
gain clear insights into the future, unhampered by the senses.*

7. Artemidorus

A much less speculative outlook on dreams is characteristic of the 2nd cen-
tury Oneirocritica of Artemidorus, one of the rare cases of a fully transmit-
ted dreambook in the history of oneirocritic literature.*” Given that his
outlook on dreams is mainly that of a practitioner and empiricist, Artemi-
dorus explicitly dissociates himself from Aristotle’s inquiry as to whether
dreams arise from external or internal sources, while at the same time he
clings to the traditional label of god-sent, Oedmeumnta, which he applies to
all unexpected dreams.*® Otherwise, Artemidorus shows a marked ten-
dency to place the origin of dreams in the dreamer’s soul, as he does,
e.g., in the definition at the beginning of the first book of his Oneirocri-
tica (1.2): Ovepdc éotikivnoig 1) TAAOLS PUXTS TOAVOXUWY OTJUAVTIKT
TV E0opévov ayabBov 1) kak@v — “A dream is a movement or a fiction

plain oracles, ...”). For Abimelech and Laban as possible addressees of these perfectly lu-
cid dreams, see WENDLAND 1898, XIX, n. 2: videntur esse somnia quae Abimelech Gen. 20.3-7
et Laban Gen. 31.24, vidisse narrantur. Judging from the usage in Somn. 2.221 and 297 one
could, of course, also think of Moses.

 Cf. Ph. Migr. 190: &vaxworoag yaQ 6 vous kai tov alofroewy kai tov dAAwy 6o
Kata 10 owpa UneEeABwV £aUTQ TEOCOUIAELY AQXETAL WG TIOOG KATOTITQOV APOQWV
aAnfeav, Kat ... Tag mMeQl TWV HEAAGVTWV APeLdETTATAS DX TWV OVEQWY HAVTEING
£vOovowx. (“For the mind withdraws and after it has escaped from the senses and all other
bodily concerns it starts to hold intercourse with itself, while it looks at the truth as if in a
mirror, and ... through dreams it inspires the most truthful prophecies about the future.”)

# From the commentaries which have been published on the Onirocritica of Artemi-
dorus, I single out A.-J. FestuciEre (ed.), Artémidore. La clef des songes. Onirocriticon (Paris
1975), R.]J. Warrte (ed.), The Interpretation of Dreams. Oneirocritica by Artemidorus (Park Ridge,
New Jersey 1975), and D. DeL Corno (ed.), Artemidoro. Il libro dei sogni (Milano 1975).

8 Cf. Artem. Onirocr. 1.6: 00X 6poiwg d¢ VOV £y (g AQLOTOTEANS SLATIOR® TOTEQOV
€EwBev ULV €0TL TOL OVERWOOTELY 1) altiot VIO Oeov yvopévn 1) Eévdov altdv T, 6 ULV
datiOnoL v PuxI Vv Kai moLel pvoet cupuBePnrog avTh), AAAG OedmepTTTa O KAl €V )
ovvnBeia mavta T ameoodoknTa kaAovuev. (“I do not, like Aristotle, start a discussion
about whether the origin of dreaming is from God and external or if there is some inter-
nal origin that puts the soul in a certain disposition and brings about what is by nature
characteristic of it, yet already in our customary usage of language we call god-sent ev-
erything unexspected.”) See further Artem. Onirocr. 4.3: OeomépumTovg d¢ OVEIQOUG 1)YOD
TOUG APVIDIOV EPLOTAUEVOVS, G KAL TTAVTA TA ATIQOTOOKNTA OedMeUTTA KAAODUEV.
(“Think of those dreams as god-sent that spring upon the dreamer all of a sudden, as we
also call god-sent everything unexspected.”) For Artemidorus as an empiricist and his “Ab-
neigung gegen das aitioAoyeioBat”, see S. Luria, “Studien zur Geschichte der antiken
Traumdeutung”, in: Bull. Acad. des Sciences de I’ U.R.S.S. (1927) [441-66] 459.
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of the soul in many shapes which hints to the good and bad things that are
going to happen in the future.” Accordingly, Artemidorus assumes that,
for the most part, a dreamer would not see visions about anything that has
not been on his mind already during the day-time (1.2): T pév Oméo wv
TIG OV MEPQOVTLKEV, UTIEQ TOUTWV 0VdEV Oetal — “No one will have vi-
sions about what he did not reflect upon.” One has to infer that insights
into future events, which in Artemidorus’ system are typically connected
with dvewpot as opposed to the completely meaningless évomvia, are ac-
tually supplied by the memories of the past. The professional interpreter,
who finds himself confronted with the dream narratives of his clients, has
to handle a multitude of various personal modes of putting memories into
dreams, which requires a heightened awareness of their highly individu-
alizing potential. If we take a closer look at the structure of Artemidorus’
Dreambook, we will notice that it aptly illustrates the fact that everyone se-
riously involved in the interpretation of dreams necessarily ends up with
his focus narrowed down to the individual dreamer and his unique per-
sonal background: After he has started off with the group-orientated tiowv-
principle in the first three books of his Oneirocritica, he turns to a more per-
sonal approach in the fourth book (which is dedicated to his son), while
the fifth book consists of a collection of individual dream narratives and
their final outcomes. While in the first three books he includes members
of all social ranks, even workmen, slaves, and sailors, into his interpreta-
tive system,49 in the fourth book he confines the ability to receive ‘the more
philological dreams’, — twv oveipwv tovg pLrAoAoywtégoug — to the edu-
cated, who have acquired a copious knowledge of traditional metaphors
by way of extensive reading.SO The marked focus on linguistics, which
emerges from his high esteem for dreams that are especially rich in symbol-
ical shifts, is characteristic also of the role assigned to the gods in Artemi-
dorus’ oneirocritical system. If he introduces enigmatic speech as the mode
of communication most appropriate to the divine, he is obviously doing

4 While G. W. Bowersock, Fiction as History. Nero to Julian. Sather Classical Lectures
58 (Berkeley / Los Angeles 1994) 97-8 argues that Artemidorus has dedicated his Oneirocr.
predominantly to members of a cultural élite, this assumption, on the grounds of textual
evidence, has been correctly challenged by G. WesER “Artemidor von Daldis und sein ‘Pub-
likum™, Gymnasium 106 (1999) [209-29] 228. For a strong emphasis on the sociological im-
plications of the Oneirocritica and their special focus on the class of the pétoto, see I. Hann,
Traumdeutung und gesellschaftliche Wirklichkeit. Artemidorus Daldianus als sozial-geschichtliche
Quelle. Konstanzer Althistorische Vortrage und Forschungen 27 (Konstanz 1992) 18-22.

% Cf. Artem. Oneirocr. 4.59: #TL TOV OVEIQWVY TOVG PLAOAOYWTEQOLS OVdAUGS OL
Blotat Twv avoenwv 6pwot (Aéyw d¢ Tovg amaevTous), AAA” Goot pLAoAoyovot kai
Soot un anaidevtol eiotv. (“Moreover, laymen [I mean the uneducated] never receive the
more philological dreams, but all those who love literature and are not of the uneducated
kind.”)
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so under the influence of oracular practice.’! One might feel reminded
of Plato’s passage about the highly metaphorical character of the dreams
of the liver, the body’s own pavteiov, in the Timaeus. The gods’ prefer-
ence for enigmatic speech in conversations with the wise is also implied
in a fragment of Sophocles about the two different levels of divine lan-
guage (fr. 704 Radt): copoic pév aiviktnoa Oeopatwv ael, / okatolg d&
@avAov kav Poaxel ddokaAov — “For the wise, always a riddling in-
terpreter of the gods’ commands; for the stupid, an ordinary teacher of
few words.”?? These verses, which are quoted both by Plutarch in his De
Pythiae oraculis 406F and by Clement of Alexandria (Stromateis 5.24.1), are
designed to show that divine utterances may vary depending on the intel-
lectual capacity of the addressee, but will reach the peak of their potential
only when they are clad in riddles. The aspect of an enigmatic encoding is
of prime importance in divination by dreams.?® Even the prescriptions of
healing deities in the context of ritual incubation were sometimes conveyed
in a highly metaphorical language. Authors like Aelius Aristides and Lu-
cian have described the way Asclepius communicated with his suppliants
as a giving of oracles.”* There is, therefore, some good reason to assume
that the dreams received during ritual incubation were a special variant
of the so-called xonpatiouog, the ‘oracular dream’, which Artemidorus
includes within the more general class of allegorical dreams.”®® A telling
example of enigmatic language used by Asclepius is a prescription related
by Artemidorus in Oneirocritica 5.89: someone who was suffering from a
stomach ache dreamt Aclepius held out the five fingers of his right hand to
him, offering them to him as a meal. He ate five dates and was cured, for
good quality dates were called ddxtvAol. While in the Tapata of Epidau-
ros from the 4th c. BC Asclepius is for the most part depicted as a directly
intervening divine surgeon,56 this is a typical case where he displays his

L Cf. Artem. Oneirocr. 4.71: ... xai y&Q €ikdg Tovg Be0ds T& TOAAX B aiviypdtwv
Aéyerv, EMedN Kal COPTEQOL BVTEG IHWV AVTWV 0VDEV TUAG &facaviotwe BovAovtat
Aappavery. (“... and itis reasonable that the gods speak of the most things in riddles, since,
as they are also wiser than us, they do not want us to accept anything unexamined.”)

52 Compare Pind. OI. 2.84-5 on the cuvetol as those who are able to understand his lan-
guage without hermeneutics: TOAA& pot U1 dykwvog wiéa BEAN Evdov EvtL paétoag
PWVAVTO OLVETOLOLY: €C D& TO v éQuNVEéwv XatiCel (“Under my elbow in my quiver I
have many swift arrows that speak to the intelligent. Yet in regard to the crowd there is a
need for interpreters.”)

% On this aspect and its prominence especially in late antiquity, see P. Cox MILLER,
Dreams in Late Antiquity. Studies in the Imagination of a Culture (Princeton 1994) 74-6.

> Cf. Aristid. Or. 48.7 KeiL: évtadfa mo@tov 6 owtio xonpatiCew fofato. (“There
for the first time the saviour started to give oracles.”) See further Lucian, Deorum Concilium
16: xonouwdelv.

% Cf. Artem. Oneirocr. 1.2.

% For the Tapata in Epidaurus, see L. R. Liponwicy, The Epidaurian miracle inscriptions
(Atlanta, Georgia 1995) and GiroNE 1998.
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healing power by way of a complicated oracle. The explanation starts from
the phenomenon of homonymy, which leads to the association of fingers
with dates. The episode is not only a vivid illustration of the important role
played by émnikouiic in divination by dreams, but also a special tribute to
the tradition of ritual incubation which in general is neglected and even
heavily criticised by Artemidorus: In Oneirocritica 4.22, he launches an at-
tack against the ‘strange nonsense’, — dAAotgiovg Arjpoug — of those who
display their own skill in creating complicated dream narratives rather
than trying to understand the philanthropic grace of the gods.””

8. Aelius Aristides

While it is not entirely clear, whether Artemidorus is alluding here to the
Hieroi Logoi of Aelius Aristides, there is indeed no doubt about the fact
that these texts are some of the most remarkable documents in the field
of divination by dreams in ritual incubation. The rhetorician from Hadri-
anutherai in Mysia was deeply involved in this practice not only for the
sake of his poor bodily health, but also to improve his skills as an orator.>®
Large parts of the fourth Adyog are dedicated to Asclepius in his func-
tion as a divine teacher of rhetoric, who not only encouraged his protégé
to keep practising, even in the worst bodily conditions, but also revealed
his inspiring force by way of direct intervention. Thus, Aristides has him
convey countless literary ideas to him in his dreams, which in their qual-
ity significantly exceed the examples given in ordinary schools of rhetoric,
while once he even relates a vision in which the god appeared to him in
person to correct a votive epigramme written by him in memory of a vic-
tory in a choral competition.59

7 Cf. Artem. Omneirocr. 4.22: étav oDV Td TOLADTA KTTX AVAYQ&PWOL, dOKODOT ot
Vv éavtav €y EmdekveLy, 6TL dUVavTaL TAAOOELY OVEIQOUS UAAAOV T) TO TV Dewv
PUavBowmov ouvviéval (“So when they write down all those things, it seems to me that
they display their general disposition, viz. that they are able to invent dreams rather than
to understand the gods’ love for mankind.”)

% For this double aspect of Aristides’ relation to Asclepius, see esp. G. Srament Ga-
sPARRO, “Elio Aristide e Asclepio, un retore e il suo dio: salute del corpo e direzione spiri-
tuale”, in: E. paL Covoro / I. GiannerTo (eds.), Cultura e promozione umana. La cura del corpo
edello spirito nell” antichita classica e nei primi secoli cristiani. Atti del Convegno internazionale
di Studi Oasi Maria Santissima di Troina, 29 ott. — 1 nov. 1997. Collana di cultura e lingue
classiche 5 (Troina 1998) 123-43.

¥ Cf. Aristid. Or. 50.25 Kem: kai uv 1 ve mAeiotov kai mAgiotov dEov g
AOKNOEWS 1) TV EVUTIVIOV TV €P0dOG Kal OHAla. TTIOAAX EV YAQ TIKOLOQ VIKOVTO
KaBaQOTNTL Kal AAUTOWG EMEKEIVA TWV TIXQADELYUATWY, TMOAAX O avtog Aéyev
£00K0VV KQElTTw TG ovvnBeiag kai & ovdemwmote éveOuunOnv. (“And indeed the
largest and most precious part of my exercise was the arrival and company of the dreams.
For I heard a lot that was victorious in purity [sc. of style] and in its glamour was beyond
the paradigms [sc. of conventional rhetorics], and it seemed to me that I myself said things
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9. Synesius of Cyrene and the Neoplatonists

Aristides’ lifelong commitment to divination by dreams and the rich liter-
ary fruits he reaped from this involvement certainly fascinated Synesius of
Cyrene, who in 404 AD, six years before he was anointed a bishop, wrote
his De insomniis, one could almost say, in memoriam Aristidis.®0 His rec-
ommendation to write down one’s dreams in so-called ‘night-journals’,
émvuktideg, a neologism introduced by Synesius as a pendant to the
better-known term é@nuegideg, is certainly an allusion to the Mysian
rhetorician’s Hieroi Logoi, which in a passage in Philostratus, explicitly
mentioned by Synesius, are referred to as an ideal example of the high
value of such ¢pnuegdeg for an improvement of one’s writing skills.®!
Synesius’ tendency to regard the night on equal terms with the day as a
‘sort of life in itself’ is in stark contrast with Aristotle’s refusal to concede
any other value to sleep apart from being an opportunity to take due rest
for the sake of waking activities.®? As a consequence of his esteem for noc-
turnal pavtaoia, Synesius’ exspectations concerning a faithful rendering
of dreams are extraordinarily high, and he considers it a literary challenge
of its own kind to convey in words their complicated train of images. At
the same time, he assigns to them an editorial function, and it is probably
another tribute to Aristides that he refers to the art of dream divination as
useful assistants that helped him to compose his writings, even to the point

that were stronger than what I usually say and that I had never thought about before.”) For
the correction of the votive epigramme in a dream epiphany see Aristid. Or. 50.45 KEiL.

% Quotations from the De insomniis in this article are based on Donald Russell’s text and
translation. As to other editions and commentaries, I single out Lamoureux / Ajourat 2004,
TerzacHI 1944, GArzyA 1989, and SusanerTI 1992.

1 Compare Syn. De ins. 153B with Philostr. VS 581: v pév odv idéav Tiic védoou
Kal 0Tt T veva avt@ Emeoikel, év Tegoig PiAiog avtog poalet, ta d¢ PiAin tavta
EpnueodwV Eméxel Tiva avT@ Adyov, at d¢ épnuegidec ayabatl dAoKaAoL ToL TeQl
ntavtog daAéyeoBat. (“In fact, in his Hieroi Logoi he [viz. Aelius Aristides] describes the
nature of his illness and that it roughed up his nerves, and those discourses had for him
in a way the meaning of a diary, and diaries are good teachers of how to talk about every-
thing.”)

62 Cf. Syn. De ins. 153A: Emel fjueic aEicdoopey tais kaAovpévaig épnuegiot tag g’
NH@OV OVOUALOHEVAS ETUVUKTIOAG CUVATITOVTAG EXELV TNG €V ékatéa Cwr) delaywyng
vropvipata. (“We, for our part, by combining what we call by the invented name "noc-
turnals’ with what are commonly called ‘journals’, will aim to have a record of what passes
in both our lives.”) Compare, by contrast, the Aristotelian notion of sleep as a ‘deprivation
of waking’ (otéonoig g éyenyodeoews) in De Somno et vigilia 453b27; see further Somn.
vig. 455b21-4: 1@ d¢ v avT T aANOelx MEOCATITOVTL THV UETAPOQAY TAVTNV WG
avanavoel OVTL — DOTE CWTNEIAG évera TV (HwV LTTAQXEL 1 ' €YO1Y0QU1S TEAOG: TO
Yoo aioBaveobat kat 10 @ovelv maot TéAog oig vagxet Bategov avtwv. (“In truth,
they applied this metaphor to sleep, since it is a relaxation, — so that it exists to preserve
the living beings. Yet the scope is the wakefulness. For sensation and reasonable thinking
are the scope of all those in whom one of those two things resides.”)
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of direct correction.®®> From a more general perspective, this is applied to
all who aspire to acquire the art of rhetoric and who might consider ex-
ploring the inspiring potential of dreams so as to break through the limits
of standardized rhetorical exercises.*

While in his handling of dreams this interest in their literary value is
only one, albeit important, aspect, Synesius approaches them also from a
religious and philosophical standpoint.%® In De insomniis 132B-C, he refers
to the concept of cuundOeix as an important basis of his oneirological ob-
servations.®® The way Synesius describes the mutual influence of various
parts of the body in a sympathetic system where one part is affected by
another’s pain, is reminiscent not only of Posidonius, but also of Plotinus
and especially Proclus, who conceived of the interconnection of all things
as a basic principle of theurgy.67 The one who knows how the various
parts of the universe are interrelated, as Synesius puts it, “can attract one
by means of another” — #Aket Y& dAAo & &AAov.% Long before this no-
tion was officially incorporated into Neoplatonic theurgical speculation,
it was widely used in rituals of sympathetic magic, as e.g. in Theocritus’
idyll 2, where we see Simaetha trying to charm her former lover back into
her arms with the help of various items which she believes to be endowed
with a beguiling force. A rich collection of actually practicable rituals of
sympathetic magic that can be performed to exercise force over the gods
themselves is offered in the texts of the Papyri Graecae Magicae. Whilst the
aims of these rituals are, for the most part, rather earthly, a much more
refined form of magic was introduced by the Chaldaean Oracles, viz. the

8 Cf. Syn. De ins. 148A-B: Epol d1 Bapd xai ouyyodupata ovvelelpyaotat. ai
Y&Q VOOV NUTEEMITEV, Kol AéELy €VI|orOoEV, kKal TO HEV dLEYQae, TO D& AVTELOT|YAYEV.
(“Certainly it has often collaborated with me in writing books. It has shaped my thought,
fitted my words to it, deleted one <phrase> and substituted another.”)

® Cf. Syn. De ins. 155A-D.

% For Synesius’ emphasis on dreams as a source of literary inspiration, see D. DeL CorNoO,
“I sogni e la loro interpretazione nell’eta dell'impero”, in: ANRW 11.16.2 (Berlin 1978)
[1605-18] 1613: “I sogni e la divinazione onirica sono per lui sopratutto lo spunto di un’
elegante esercitazione retorica.”

% Cf. Syn. De ins. 132B-C: "Edet ydo, oipat, tod mavtdg tovtov cupnadods te dvtog
Kol COUTIVOL T HéAN TRooTkey AAANAOLG, dte évog OAov pépn tuyxavovta. (“It was
necessary, I believe, that the limbs of this universe, which feels and breathes as one, should
belong to one another as parts of a single whole.”)

67 Cf. Syn. De ins. 132C: GomeQ Yo &v fpiv onAdyxvov tadévtog &AAo cupménovOe
Kal TO ToL dakTVAOL KaKOV &ic Tov BovPawva dmegedetar. (“ For, just as in us, when
our bowels are affected, other organs are affected too, and a pain in the finger extends
to the groin.”) Compare with Sext. Emp. Math. 9.80 (= Posidon. fr. 354 THEILER): &mti O¢
TV NVOHEVOV OUUTTAOELX TIS E07TLY, elye dDAKTUAOL TepvOUEéVOL TO OAoV cuvdlaTiOeTat
owpa. (“There is some sort of affinity between things united, if when somebody cuts
his finger the whole body is sympathetically affected together with it.”) On the role of
ovunaBewa in Plotinus and Proclus, see above, pp. on page 79, n. 40.

% Cf. Syn. De ins. 132C.
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art of theurgy as a means to bring about the elevation of the human soul
to the gods. The Oracles, which had a considerable impact on Neoplatonic
philosophy, were of prime importance also to Synesius, who in a manner
very much related to their outlook on theurgy regarded the close contact
with the intelligible — cuvaat T@ vont@ — as the supreme scope of div-
ination by dreams.?®® We have seen that in the Stoic world view the notion
of a unified cosmos with mutually interrelated parts is combined with a
firm belief in the gods’ love for mankind, out of which they would send
out forewarnings to dreamers so as to alert them of imminent evil. While
Synesius takes up this assumption, he gives it an effective individual twist
by referring to numerous incidents, where he himself greatly profited from
dreams, whether they helped him to render useless the plots of certain ma-
gicians or to better tackle his administrative tasks.”® At the same time, he
adopts the notion of the essentially philanthropic character of divination
by dreams, which opens itself up to everyone regardless of one’s personal
background.71

This does not, however, keep him from adopting the Artemidorean no-
tion of enigmatic, and therefore not always easily accessible, speech as the
mode of communication most appropriate to the divine. In the [TooBewoiot
to the De insomniis he mentions the Platonic method of hiding the great
things in philosophy — t& év @looopia omtovdaia — under a vile surface.
Given thatin ep. 154 Synesius compares the way he has inserted philosoph-
ical concepts into the overall design of his Dion to statues of gods hidden

% For the impact of the Chaldaean Oracles on Neoplatonism in general, see A. C. LLoyp,
“The Later Neoplatonists”, in: A. H. ARMsTRONG (ed.), The Cambridge History of Later Greek
and Early Medieval Philosophy (Cambridge 1967) [272-325] 277; for its impact on Synesius,
see C. vaN LIEFFERINGE, La théurgie des Oracles chaldaique a Proclus (Liege 1999) 127-50; for
ovvaat 1@ vont as the supreme scope of divination by dreams in Synesius, see De ins.
135A and the remarks of SuerpARD, pp. 102-103 in this volume.

"0 Cf. Syn. De ins. 146A: ... Qote ... katapnvioaL d¢ T Xeigov, Gote PUuAGEaaOat
Kat poamokgovoacdat. (“... it [sc. dream-divination] is able ... to give notice of trouble,
so that we can guard against it and take precautions to fend it off.”) See further 148C-D:
Kai pévrotr tote mAgiota d1) kal péyota wvaunv avtng. EmiPovAdg te yoo ém’ éué
PUXOTIOUTIOV YOI TWV AKVQOVG €TI0INTE, KAl PVAOX Kal €£ ATAOWYV TEQLOWMTATA, KAl
KOLVAX CLUVOLOKNOEV WOTE AQLOTA EXELV Taig mMOAeot ... (“Yet even then I enjoyed very
many great benefits from dream-divination. It nullified the plots of necromantic magicians
against me, revealed them and brought me safely through them all. It helped me to manage
the public business in the way best for the cities.”)

"' Cf. Syn. De ins. 145D-146A: Ttntéov odv &’ abthv [viz. Thv 8L dveiowv pavricv]
Kal yvvaiki kol dvdl, kal meeout) kal véw, Kal mévnti kat TAovoi, kat T kat
AQXOVTL, KAl AOTIKQ KAl ayQodiaite, kal Bavavow kat ojtogt. OV yévog, ovyx NAuciay,
ov TOXNV, 0V TéxvnV anoknovttet. ITaot maviaxov nageoty, mTEOPNTIS £TOLHOG, ayadr)
ovppovAog, éxépvboc. (“So we must all apply ourselves to dream divination — woman
and man, old and young, poor and rich, private citizen and ruler, townsman and country-
dweller, tradesman and orator. There is no gender, age, fortune or skill that it excludes. It
is available to everyone everywhere, a prophetess always at hand, a good counsellor, and
discreet.”)
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in the vile cases of sileni and satyrs, which is well known from Plato’s Sym-
posium, some scholars have tried to trace a similar method also in the De
insomniis.””> They might have felt encouraged by the fact that Synesius was
well aware of the encryptic potential of dreams, as is shown in the first sen-
tence of his actual treatise (130C-131A): “If the experiences of sleep have
prophetic power, and dream visions offer humans enigmatic hints of what
is to come in their waking lives, they may indeed be wise, but they would
not be clear; or perhaps their obscurity is itself wisdom; ‘for the gods have
hidden life from men.””? Instead of quoting Hesiod,”* Synesius could have
recurred also to a famous dictum of Heraclitus, according to which “nature
loves to hide”.”? Obviously he preferred to place the emphasis on the gods
in a manner very much reminiscent of the above mentioned fragment of
Sophocles, which refers to enigmatic language as the highest level of divine
speech reserved for their communication with the wise.

The fact that Synesius indeed used the veiling potential of dreams as a
vehicle to transport some important doctrines may now be illustrated by
an examination of his philosophical outlook. In the section on Plato we saw
that in his Republic he has the three parts of the soul trigger corresponding
dream images. Synesius in his turn shifts the emphasis from the soul her-
self to the soul’s astral body or mtvevpa. This aerial substance, which ac-
cording to Neoplatonic doctrine is acquired by the soul while she descends
to matter, has a key function in Synesius’ onirological speculation.76 Since
it holds a position between the rational and the irrational, the corporeal
and the incorporeal, it changes its quality depending on the moral dispo-
sitions of the individual soul.”” The idea is firmly rooted in Neoplatonism:
Plotinus adopted the Aristotelian doctrine of various psychological facul-
ties in a way that made him assume that each person may choose to live
according to one of a whole set of possible levels ranging from nous to

72 See, e.g., LacomsraDE 1951, 161, who assumes that Synesius has composed his writ-
ing around the following ‘idée maitresse’: “dans quelle mesure la conscience individu-
elle, constituée par une conglomérat d’images, propres a une ame donnée, survit-elle a
I'anéantissement de I’étre physique?”

3 Cf. Syn. De ins. 130C-131A: Ei d¢ eiowv Omvol moogitay, kai & dva Oedpata toig
avBQWTOLS 0QEYOVTL TWV VTIAXQ ECOUEVWV ALVIYUATA, COPOL HEV AV eleV, Oapelc O oUK
Qv elev, 1) 00POV aALTWV KAl TO U1 oapés: kpvyavtes yap éxovot Ocol fiov avOpamoiaty.

7 Cf. Hes. Op. 42.

7> Cf. Heraclit. DK 22 B 123: @voig d¢ ka8' HodxAertov kQumteoBat QuAEL

76 On the acquisition of the vevua during the soul’s descent into matter in Neoplatonic
tradition, see Smith 1974, 152-8; cp. Syn. De ins. 138B: fijv [viz. tnv mvevpatknv Puxiv]
davelletal pev ano v opaigwv 1) mewt Puxn katwovoa ... (“... the first soul, in her
descent, borrows this <soul> from the spheres, ...”.)

77 For the ambiguous quality of the Yuxucov Tvedua, see Syn. De ins. 137A: ‘OAwg y&Q
TOUTO PETAIXUIOV 20TV &AoYiag kai AGYov, Kal AOWHATOL KAl OWHATOS, Kol KOLVOG
600g appotv: (“In a word, the pneuma is a no man'’s land between the irrational and the
rational, between the incorporeal and corporeal, and the common boundary of both.”)
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mere vegetable life.”® Porphyry seems to be the first to suggest that the
extent to which a person has achieved moral purity affects her Ppuxikov
nivevpa. In his Sententiae ad intelligibilia ducentes, ch. 29, he takes it that
the soul according to her disposition attracts various ocpata comprising
all the qualities from etherial to vaporous and moist.” It is probably on
these grounds that Synesius conceived of the soul’s mvevua as a change-
able body which can become either dry and light, thus helping the soul to
elevate herself to a higher level, or is transformed into a thick and moist
burden that drags the soul down to the earth.80 Accordingly, the vebua
canbecome a god, demon, or eidwAov and thus is of decisive influence as to
how far someone will be able to elevate himself above earthly concerns.?!
In the narrower context of dreams, the Puxikov mvevpa’s moral disposi-
tion is held responsible for the quality of dream images received by it. In
a way reminiscent of the passage on the liver as the human body’s own
pavtetov in Plato’s Timaeus, Synesius compares the Puxikov mvevua to
a mirror that reflects the images, eidwAa, which reach the dreamer’s soul,
after they have been sent out by things past, present, and future.82 Fol-
lowing along the lines of Democritus, Synesius conceives of the eidwAa

78 Cf. Plot. Enn. 3.4.2.

7 Cf. Porph. Sent. 29.19 LaMBERZ: ()G YdQ &v dlateOn [sc. 1) Ppuxn], evpiokel o@pa
TAeL Kal TOTOLG Olke (OIS DWQLOHEVOV: D10 KABAQWTEQOV LEV DIAKEIHEVT) COUPUTOV TO
£yYUG TOL AVAOL oW, OTteQ E0TLTO albéQlov, mEoeABovoT d¢ £k AdyoU eic pavTaciog
TROPOANV cVU@LTOV TO NAoewég, ONAvVOeion 8¢ kal mabawvouévny mEOg ToO €ldog
TIAQAKELTAL TO OEANVOELDES, TECOVOT) O €IS CWHATA, OTAV KATX TO XVTWV KXHOQPOV
0T1) €1d0g, ¢€ VLYEWV dvabvudoewV OLVETTNKOTA, dyVolx émeTat TOL OVTOg TeAein kat
OKOTWO'LS kat vnruotne. Kat pnv kai év 1) €£60w &t kata v divygov avabuvuiaoty 10
nivebua éxovoa tefoAwpévov, okiav épéAxketar ... (“For depending on how the soul is
inclined, she finds a body defined by her rank and the locations belonging to it. Therefore
the body that is close to the immaterial, viz. the etherial body, is cognate with the soul
that has pure inclinations, the sun-like body is cognate to the soul that has turned from
the rational to the projection of imagination, the moon-like body is closely connected with
the soul that is effeminate and passionately inclined towards that which is seen, yet the
soul that has fallen into bodies composed of moist vapours, that soul, when she halts fac-
ing their unsightly form, is followed by a complete ignorance of being, by a darkening [sc.
of reason] and by childishness. And what is more, since when she is moving out [sc. of
the body], her pneuma, due to the moist vapour, is still turbid, she drags behind herself a
shadow ...”)

8 Cf. Syn. De ins. 138A. On Synesius’ indebtedness to Porphyry throughout the De
insomniis, see especially LaNG 1926, passim.

81 Cf. Syn. De ins. 137D: 16 Y oL tvebua T00TO T YUXIKOV, & KAt TveLHATRiY YuxTV
TIQOOTYOQELOAV Ol eVdAlHOVES, Kal Be0¢ Kal daipwy TavTodamoc Kal eidwAov yivetat,
Kol TG mowvag €v tovte tivetpuxr). (“The psychic pneuma, which the happy people also
call the “pneumatic soul’, may become a god, a daimon (of any kind) and a phantom. It is
in this that the soul pays its penalties.”)

8 For the Yuxucov mvedpa as mirror, cf. Syn. De ins. 149C: TovTwv ATAVIQV TQV
ATOQREOVTWYV EDWAWV TO PAVIAOTIKOV TVEDUA KATOTITQOV E0Ttv Eppavéotatov (“The
imaginative pneuma is the clearest mirror of all these outflowing images.”) For the £{dn sent
out by things past, present, and future, see Syn. De ins. 149D-150A.
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as something that can be detached from matter in the form of free float-
ing fugitive images which eventually reach the Ypuyxucov mvevpa of living
beings.33 To account for the highly personal character of dreams, Syne-
sius compares the wide range of Yuxika mvevpata to mirrors of various
shapes which, depending on whether they are plain, convex or otherwise
formed, would yield completely different pictures.g4 His individualizing
approach, which accounts for his scepticism towards standardized dream
manuals,®® can be traced back to Heraclitus, who held that “those awake
have one universe in common, while amongst those who are asleep every-
one retreats into his own.”8 However, the Democritean model is used by
Synesius as only one way to account for the origin of dream images. In his
view, there is also a higher class of dreams confined to the virtuous, where
the soul, during sleep, is isolated to such an extent that both the £{dm) it con-
tains by nature and whatsoever it receives from the intellect are rendered
visible to the dreamers’ mind upon introspection.87

Synesius’ strong focus on the dreamer’s soul goes hand in hand with
an extraordinarily high esteem for the dreams themselves. Thus, he does
not place the potential of ambiguity in them, as Aristotle and even Plato
did,®8 but rather in the character of their recipients.89 In De insomniis 141D
he distinguishes three different states of the soul which have a decisive
influence on how a dreamer perceives his own nocturnal visions: On the
first and ‘divine’ level the soul returns back to the nobility which is proper
to her by birth, in a way clearly reminiscent of Aristotle’s conception of
sleep as a state where the soul acquires her dia @UOC in fr. 12a. In both
cases, the fact that the soul reaches the height of her own potential renders
she capable of foreseeing the future. In contrast, if due to passion and
haughtyness the soul has fallen down to the deepest level, she becomes so
nebulous that she errs without cease. In between these two extremes, there

8 Cf. Syn. De ins. 149C.

8 Cf. Syn. De ins. 152B, where the author challenges those who try to categorize div-
inatory phenomena: ... muOOueda abT@V, el PLOLWV ExeLkal TO 6QOOV Kai TO DATTEOPOV
KATOTTEOV, T6 Te €€ Advopoiwv VAWV GHOLOV ATTOdOOVAL TOD DEIKVUEVOL TO eldWAOV.
(“... let us ask them whether it is natural for a true mirror, a distorting mirror, and a mirror
made of unlike materials all to reflect an image resembling the object.”)

% Cf. Syn. De ins. 152C: Aux tadtat PV AMOYVWOTEOV TOD KOWOUS KMol VOHOUS
vevéoOal. (“These are reasons for despairing of universally applicable rules.”)

8 Cf. Heraclit. DK 12 B 89: ¢@not toic £ypnyoQoowy éva kai kotvov KOopov elval, Tov
0¢ KOWWHEVWY EKAOTOV €1G DOV amooTteépeadat.

8 Cf. Syn. De ins. 149A. On the two classes of dreams in Synesius, see also Gertz, pp.
119-121 in this volume.

8 Compare Arist. Div. somn. 463b12-15: Qedmepnta LEV oVK &V el T EVOTIVIA, OUdE
Yéyove tovTov Xaowv. darpdvia pévrot (“Dreams are probably not god-sent, nor do they
occur for this sake. Nevertheless, they are demonic.”) See also my observations on the
Pevdeic aloOnoelg as characteristic of dreams in Plato’s Theaetetus (above, p. 75).

% See the example of Penelope’s dream in Od. 19.536-50, which is used as an example
for a misunderstanding of a veridical dream due to the dreamer’s apadia in De ins. 147B.
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is a semi-divine state, typical of everything that may be labelled demonic,
in which the soul oscillates beween error and true insights.”

Beyond his concessions to human weakness Synesius holds the firmly
established stance that divination by dreams, if handled skillfully, is just
as powerful as immediate prophecy.”! At the same time, he considers it
a means to communicate with the divine, very much in accordance with
the above mentioned locus classicus on divination from Plato’s Symposium.
A prerequisite for such an encounter is a Pvxucov mvevpa which is dry
and light to such a degree that it lets itself be carried up into the sky.92 In
De insomniis 154C, this is depicted as an actual dream experience: While
encounters with the divine in waking life are barely possible, or, if achieved
by titanic human endeavour, would arouse divine @86vog, there will be
not the slightest grudge against the soul that during sleep raises herself
even beyond the highest spheres, where she will be able to speak with the
stars and enjoy the close company of gods, and after a short time she does
not return to the earth, but is already there.”® The soul’s flight, which is, as
it were, a reversal of the journey she undertook when passing the spheres
on her way down to the depths of coming-to-be, prefigures the soul’s re-
ascent after death.*

% Compare also Syn. De ins. 137D on the three different stages of the Ppuxicov mvedpa
(see above, p. 89, n. 81).

91 Cf. Syn. De ins. 147A-B: 'H megl ToUg 0veiQoug 00V pavTir], UV TéXv) LeToDoa TO
menVvog, BePfatotégav TV EATdA TaéxeTal, WOTe UT) TOD PAVAOTEQOV YEVOUG DOKELY
(“Divination by dreams, therefore, by studying the appearances scientifically, gives a more
secure hope, and should not be thought to come under the inferior category.”)

%2 Cf. Syn. De ins. 138A: OAKaic 00V QUOKALS ... HETEQWOV aigeTat D BeQudTnTa
Kkat Enedtntar kat tovto doa 1) Yuxne mtéewots. (“The pneuma therefore is either raised
up on high by a natural attraction because of its heat and dryness [this is what is meant
by the soul’s ‘acquiring wings’].”) Compare also a passage in Aristid. 1.97 Jess, where
the expression peTéwQog ... yiyvetat is used to describe the elevating experience of the
tourist’s arrival in Athens in terms of an initiation into the mysteries.

% For a similar experience, see Apul. Met. 9.23: Igitur audi, sed crede, quae vera sunt. Ac-
cessi confinium mortis et, calcato Proserpinae limine, per omnia vectus elementa remeavi; nocte
media vidi solem candido coruscantem lumine; deos inferos et deos superos accessi coram et adoravi
de proximo. (“So hear, but believe, what is true! I approached the border of death and, after
I trod the threshold of Proserpina, I took my way back, passing through all the elements;
at midnight I saw the sun shimmering with white light; I approached the lower and the
higher deities face to face and worshipped them from nearby.”)

* Cf. Syn. De ins. 138B: fjv [sc. TV mvevpatkiv puxnv] daveiletal pév amno tav
0PAR@V 1) TEWTN YLXT] KATIODOA, KAKEVNG DOTIEQ OKAPOUS ETURATR, TQ CWUATIKE
k6o ovyyivetat. (“The first soul, in her descent, borrows this <soul> from the spheres,
embarks on it [as on a boat] and thus makes contact with the corporeal kosmos.”) On the
soul’s ecstasy as an anticipation of her final return to its heavenly abode after death, see also
W. Bousser, “Die Himmelsreise der Seele”, Archiv fiir Religionswissenschaft 4 (1901) [136-69]
136: “Die Ekstase, vermdge deren man sich durch den Himmel zum hochsten Gott erhebt,
ist ja nichts anderes als eine Anticipation der Himmelsreise der Seele nach dem Tode des
Menschen.”
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In his letter to Hypatia, Synesius announces that the De insomniis con-
tains some entirely new philosophical thoughts (ep. 154): “In this treatise
there are some observations about the entire phantasmal soul. Moreover,
all sorts of other doctrines which have never yet been an object of philo-
sophical speculation in Greek language, are here discussed.”*>

We have already tried to demonstrate that the soul’s astral body holds
a key function in Synesius’ onirological speculation inasmuch as it serves
as a mirror that yields dream images of varying clarity depending on the
moral purity of the individual soul. Let us now have a look at how he
envisages the fate of the phantasmal soul after death. His point of depar-
ture is a couplet from the Chaldaean Oracles which must have struck the
contemporary reader as completely at odds with Platonic dualism: “You
will not leave behind in the abyss the refuse of matter (oxvBaAov), but
there is a portion in the place filled with light also for the phantasmal soul
(e©dwAov).”% We have seen above that in Synesius’ psychological theory,
the eidwAov is the lowest of the three shapes the Ypuxucov mvedpa can ac-
quire.97 So it is probably in this sense and not, as some scholars take it, in
the sense of a very general label for the c0r1:>oreal,98 that Synesius conceives
of the eidwAov as an annex of the ‘primary soul’, (owtn Puxn)). Thus, he
interprets the verses of the Chaldaean Oracles as meaning that after death the
soul will not return to the heavenly abode in her original state, but rather
carry with it the aerial and fiery particles she borrowed from the spheres
and accumulated in the phantasmal soul, while she descended into mat-
ter.” As for the lowest, the terrestrial element, which was accepted by the
higher ones into their union, Synesius does not rule out the possibility of an
ennobling of even this most material annex of the soul: if it displays a com-
plaisant and docile attitude towards the mowtn Yuxr, there is a chance that
it might be changed into air and lifted up together with the nobler elements
- ovveEauBegoito v xai ovvavamépmorro.l? In the question of what
happens to the lower soul during ascent, Synesius is certainly not the first
Greek-speaking author who turns to Chaldaean tradition. As can be in-
ferred from some scattered remarks in St. Augustine’s De civitate Dei, Por-
phyry wrote a treatise De regressu animae in which he discussed the soul’s
elevation by means of theurgical rites. According to St. Augustine it is on
the grounds of a Chaldaean doctrine that Porphyry carried “the human
vices” — vitia humana — up to “the ethereal and fiery hights of the universe”

% Cf. Syn. Ep. 154: "Eokemtou d¢ &v abT@ meQl thg eidwAucic amdong Wuxfg kal éteg’
ATTA TEOKEX EIQLOTAL DOYUATA TWV 0UTIw PLAocoPNOévTwy "EAAN oL

% Cf. Chaldaean Oracles, fr. 158 (p. 104 KroLL): 00dE t0 Tiig BANG KQNUVEH orOBaA0V
KataAelpel, AAAX Kal eDOAW PEQIS ELG TOTIOV AUPLPAOVTA.

%7 See above, p- 89, n. 81.

% Cf. LanG 1926, 74.

% Cf. Syn. De ins. 140D.

100 Cf. Syn. De ins. 141B.
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— in aetherias vel empyrias mundi sublimitates.'’! From Sententiae 29 we can
infer that the lower soul may be raised to the etherial level also in the case
of those who led a life according to the intellect and tried to stay aloof from
the material world as far as possible.!®> While there can be no doubt about
the fact that Porphyry gave the palm to this latter more troublesome way of
preparing for the soul’s ascent,'% it is not entirely clear how he envisaged
the process of elevation of her irrational powers. In his commentary on
Plato’s Timaeus 3.234.19-25, Proclus states that according to Porphyry and
his school both the soul’s vehicle and the irrational soul during ascent ‘are
fragmented into their elements and somehow resolved into the spheres.’104
At the same time, they lose their specific quality, idwotnta, which has been
interpreted in such a way that the traveling soul, after the loss of her irra-
tional powers, takes on a more cosmic orientation and thus undergoes an
‘ontological change’.105

If we now turn back again to Synesius, it will emerge that the stance
he takes concerning the fate of the eidwAucr) Puxr) and its lower particles
is very much indebted to Porphyrian doctrine. In the above mentioned
passage he stresses that they might take part in the process of ‘etherial-
ization’, as it were, if they have managed to put their ‘middle nature’,
péon @uotg, firmly under the command of the “first soul’, ot Yuxn).
Yet, like Porphyry, Synesius obviously does not conceive of the soul as an
integral whole that completely retains her irrational elements while trav-
eling through the sky. In 138B he characterizes the mowtn Ppuyry’s most

101 Cf, fr. 294bF SmrtH (= fr. 6 Bipez) 1. 21—4: Tu autem hoc didicisti non a Platone, sed a Chal-
daeis magistris, ut in aetherias vel empyrias mundi sublimitates et firmamenta caelestia extolleres
vitia humana, ... (“Yet that thing you did not learn from Plato, but from your Chaldaean
masters: to raise the human vices into the etherial and fiery hights of the universe and into
the heavenly firmaments.”)

192 Cf. Smrrn 1974, 60.

18 Cf, the famous remark of Damascius in his In Phd. 127.1-3 WesTERINK: — ‘OTt 0f pév
TV @rAoco@iav TEOTIH@O, W IToopvotog kai ITAwTivog kat dAAot ToAAoL pLAGToPoOL,
ot d¢ v tegatikny, ws TapPAxog kat Zvoavog kat ITpdrAog katl ot tegaTikol TAVTEG.

“—That some prefer philosophy, like Porphyry and Plotinus and many other philosophers,
yet others priestly art, like lamblichus, Syrianus, and Proclus, and all the priests.”)

104 Cf. Proclus, In Ti. 3.234.19-20: oi ¢ TovT@V peTtQLOTEQOL, oTeg <oi megl TToo-
@PVOLOV>, KAl TEAATEQOL TAQALTOVVTAL LEV TV KAAOVHEVTV pO00AV KaTaokedavvivat
TOD Te OXNUATOS Kal TS aAdyou Ppuxng, avaotoxeovobat d¢ avtd @aot xai
avaAveoOal tiva 1eomov ig Tag opaigag, ... (“The ones that are more moderate than
those, like Porphyry’s entourage, since they are milder, they refuse the notion that the so-
called ‘destruction’ scatters the soul’s vehicle and the irrational soul, yet they hold that they
are fragmented into their elements and somehow resolved into the spheres.”)

15 Cf. Proclus, In Ti. 3.234.24-5: ... dote kai elval Tadta [viz. T dxnua kai 1) dAoyog
Ppuxn] kat pr) etvat, adta d¢ éxaota unkét elvat undé dapHéVey TNV DIOTNTA AVT@V.
(“... so that they [viz. the soul’s vehicle and the irrational soul] exist and, at the same time,
do not exist, yet they exist no longer as separate entities, nor do they maintain their specific
quality.”) On the interpretation of the Proclus passage in terms of an ‘ontological change’,
see SMITH 1974, 66-7.
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important activity as the struggle to make her pneumatic annex rise up to-
gether with her and takes it to be something shameful, if ascent happens
to souls that do not return their foreign elements (ur) amodwovoalg O
aAAOTQLOV), but leave behind on the earth what they have borrowed from
on high.1% What Synesius labels as &mtodwdvat 10 dAAGToIov might well
be compared to the resolution of the lower soul’s particles into the spheres
in Porphyry’s view of the soul’s ascent. As we have seen, both Porphyry
and Synesius take their ideas from the Chaldaean tradition, so if the author
of De insomniis announces in ep. 154 that his treatise contains some doc-
trines ‘not yet placed under philosophical scrutiny by the Greeks’ (oUmw
LooopnBéviwv "EAANOw), it seems obvious that he is alluding to his re-
marks about the fate of the lower soul during ascent, given that he himself
traces them back directly to the Chaldaean Oracles, while at the same time
he withholds his indebtedness to Porphyry. For additional evidence, one
might turn to the Byzantine polyhistor Michael Psellus, who in his com-
mentary on the De insomniis offers an explanation of the very couplet from
the Chaldaean Oracles that we have mentioned above as a point of departure
for Synesius: “You will not leave behind in the abyss the refuse of matter
(oxVPaAov), but there is a portion in the place filled with light also for
the phantasmal soul (¢{dwAov).”'%” According to Psellus, in the ‘Hellenic’,
viz. the pagan, tradition the irrational soul never exceeds the sublunar
area, whereas the Oracle’s “place filled with light’, témtoc dupipwv, in his
view refers to the ethereal region beyond the moon.%® He goes on to ex-
plain that in Chaldaean doctrine the possibility to raise up the lower soul
to such a high level is confined to those who keep her in harmony with
their Aoywn) Puxn so that, upon death, she leaves the body ‘shining and
pure’ (dtavyng kai kabapd).!%

Given the great impact the Chaldaean Oracles had on Synesius in matters
of the soul’s ascent one can readily assume that he considered it one of the
highest goals of anyone seriously involved in dream divination to ennoble
the soul’s lower annexes so as to render them apt for ‘etherialization’.

1% Cf. Syn. De ins. 138B: dywva d¢ dywviletal Todtov 1) ouvavayayeiv fj urj tot
OUYKATAHEIVAL HOALG UEV YAQ, AAAX YévoLT av agelvat pr) ovvemdpevov (00 ya €
ATUOTELV EYVWOUEVOV TV TEAETWV), ALOXO O &V EMAVODOG YEVOLTO HT) ATODDOVOALG
0 AAAGTOLOV, AAAX TTEQL YNV admoALtovoaug 6meQ avwOev oavicavto. (“The battle she
[viz. the first soul] fights is either to pull <the pneuma> up with her or, at any rate, not to
linger down below with it. She can, though with difficulty, let it go if it will not follow (if
we know the mysteries, we must not disbelieve this), but it would be a shameful home-
coming if <souls> did not restore something that is not their own, but left behind in the
neighbourhood of earth the thing they had borrowed from above.”)

197 See above, p. 92, n. 96.

198 Cf. Psellus, philos. min. 2.126.14-127.19 O’'MEara. On the testimony of Psellus, see
also Gertz, p. 114, n. 13 in this volume.

19 Cf. Psellus, philos. min. 2.126.14-127.17 O'MEARA.
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10. Conclusion

Let us sum up the main points once again: in Greek tradition, theoretical
speculation about dreams is split between the two main groups of oneir-
ocritics and oneirological thinkers. While the oneirocritics, starting from
Antiphon in the 5th century BC and including Artemidorus, have taken
a more linguistic stance with a special focus on the personal variety of
dreams which they tried to account for by the tiowv-principle, oneirological
thinkers have been thrilled by psychological, religious, and philosophical
aspects connected with divination by dreams.

Democritus’ model of dreams as consisting of external e(dwAa of a semi-
divine quality that enter through pores into the bodies of dreamers has,
in a slightly modified way, been taken up by Aristotle (who replaces the
eldwAa by kwvrjoeig), and by Synesius (who takes the model as starting
point for his speculations about the various quality of dream images de-
pending on the disposition of the Ypuxucov mvevpua). The moral outlook
on dreams, which is so much stressed by Synesius, follows not only the
example set by Plato and Philo, but is also in accordance with the focus
on moral purity in ritual dream divination as practiced in the sanctuaries
of healing deities. A conspicuous feature of these deities is their essen-
tially philanthropic character, a notion that can be found also in the phi-
losophy of the Stoics, who conceived of dreams as forewarnings sent to
mankind by beneficial gods. Synesius, who shares the radically positive
attitude of the Stoics, is convinced of the infallibility of dreams to such an
extent that he places the potential of deception in a faulty dream interpre-
tation rather than in the dreams themselves. By contrast, Plato and Aristo-
tle unanimously hold that the origin of dreams should be considered de-
monic, which in their eyes renders them highly ambiguous. Nonetheless,
they allow for the possibility of prophetic dreams. Plato distinguishes the
irrational ‘dreams of the liver’ and those of the Aoytotikdv, both of which
might attain to the truth, though the former would do so in a symbolically
encoded form. In Aristotle’s oneirological thought, precognitive visions
appear to be an irrational phenomenon, which he imputes to divine in-
tervention in the Eudemian Ethics, while in his late treatises on sleep and
dream he accounts for them as stipulated by ktvrjoeic entering the souls of
dreamers from without. In both cases, the ideal recipients of these dreams
are the atrabilious, who in his later writings are supplied by the Tuxdvteg,
ordinary people with their minds completely vacant. The somewhat con-
tradictory psychological concept of fr. 12a, where sleep is considered to
be a state, in which the soul — prefiguring her re-ascent after death - is,
to a certain degree, isolated from the body, has been adopted by various
philosophers, including Posidonius, Philo, and Synesius, who takes it as a
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point of departure for his almost poetic description of the soul’s journey
through the elements.

While Plato and Aristotle already are well aware of the metaphorical
potential in dreams, this aspect has been particularly stressed by Artemi-
dorus. In a way that recalls the Sophoclean fragment on riddling speech as
the mode of communication most appropriate to the divine, Artemidorus
considers enigmatic encoding to be characteristic of divine utterances in
dreams. Following along these lines, Synesius introduces ‘concealment’
(émtiicouPic) as a predominant feature of dreams that he also applies to his
whole treatise: clad in the veiling garment of dreams, he expounds to the
reader a doctrine about the lower soul’s fate in stages of ecstasy and after
death which turns out to be not only profoundly influenced by the Chal-
daean Oracles, as he himself explicitely states, but also very much indebted
to Porphyry’s philosophy of ascent.



Phantasia in De insomniis

Anne Sheppard

1. Introduction

Synesius studied philosophy under Hypatia and when he sent her De in-
somniis he drew particular attention in the accompanying letter to the dis-
cussion of “our Imaginative Nature” and the “phantom soul” (eidwAucr)
Yuxr)) which it contains.! Behind that discussion lies a complex tradition
of earlier ideas about phantasia, a word which can be used both of some-
thing that appears, particularly the ‘appearance’ or ‘impression” we receive
when we perceive something, and of that part of the mind that deals with
appearances. As Synesius’ letter to Hypatia suggests, phantasia in De in-
somniis is mainly used in the second sense, to mean something like ‘imagi-
nation’, playing a key role in Synesius’ version of Neoplatonic psychology.
Despite the importance of phantasia for Synesius, and his enthusiasm for
its power, many of the details of his concept remain unclear. The phrase
edwAwn Poyn itself could suggest either a part of the soul which deals
with images or a part of the soul which is only an &idwAov or ‘image’ of
the soul proper. In the course of De insomniis Synesius speaks sometimes
of phantasia, sometimes of pavtaotucov nvedpa (“imaginative pneuma”),
sometimes of avtaotikr) eUoLS (“imaginative substance”). As the essay
proceeds, he associates phantasia ever more closely with the pneuma which
he regards as its organ, while praising its power to connect us with the
divine through prophetic dreams.

The Neoplatonism which Synesius learned from Hypatia was essen-
tially that of Porphyry.? Like his teacher, Plotinus, and later Neoplaton-
ists, Porphyry based his philosophical psychology on Aristotle’s De anima,
regarding Aristotle’s account of nutrition and growth, sense-perception,
imagination and thinking as a hierarchy of faculties, and sought to com-
bine Aristotle’s systematic discussion with passages on aspects of psychol-
ogy dispersed across Plato’s dialogues. Plato has little to say about phan-

! See RussELL in the introduction to this volume, pp. 4-5.

2 Lang 1926 points out many of the parallels between De insomniis and Porphyrian ma-
terial. Deusk 1983, 227-9, suggests connections between some points in De insomniis and
ideas found in Iamblichus, Plutarch of Athens and Hierocles but fails, in my view, to dis-
tinguish sufficiently between views peculiar to these thinkers and standard Neoplatonic
views. Cf. also LAcomBRADE 1951 and VoLLENWEIDER 1985, 14-17.
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tasia in the sense of ‘imagination’, although we shall see that one passage,
Timaeus 70d—72d, was particularly influential. Aristotle’s compressed and
sometimes puzzling discussion of phantasia in De anima 3.3 lies behind
some of what we find in De insomniis, but Synesius also uses ideas from
Plotinus and Porphyry.

Phantasia in the sense of “appearance’ was a very important term in both
Stoicism and Epicureanism where it was used of the ‘impressions” which
we perceive through our senses.® It appears in this sense once in De in-
somniis, at 137D, but at 142B and 152C the word Synesius uses for ‘what
appears to us’ is pdvtaoua.

In the rhetorical tradition phantasia came to have yet another meaning,
that of imagination in the sense of ‘visualisation’, referring specifically to
the ability of a poet, an orator or an artist to imagine or visualise his subject-
matter and to represent it vividly in his work.# This sense too makes an
appearance in De insomniis, in the praise of the power of dreams in ch. 19
(153C-155A).

In the first part of this essay I shall examine the philosophical and
rhetorical background to Synesius’ use of phantasia, picking out aspects of
particular importance for De insomniis, before attempting in the latter part
to unravel the different strands which are woven together in his distinctive
and striking presentation of the power of ‘the phantom soul’.b

2. The philosophical and rhetorical background

Plato makes little use of the word phantasia but four passages in his work
which use related terms are particularly important for subsequent ideas
about the imagination. At Sophist 235c-236c the Eleatic Stranger contrasts
two kinds of image-making, the ‘eikastic’ (eikaotikr}), which produces ac-
curate likenesses, and the “phantastic’ (pavtaotikr]), which produces an
appearance rather than a likeness (p&vtaopa GAA” ok eikéva).® The lat-
ter is the kind of image-making used by sculptors or painters producing
images to be seen from a distance, where accurate reproduction of pro-
portions would produce a distorted perception by the viewer. Both kinds

% See Watson 1988, 38-58.

4 See Bunpy 1927, Chs. 4 and 5; Rispor1 1985, Ch. 8; R. MEIJERING, Literary and Rhetorical
Theories in Greek Scholia (Groningen 1987), Ch. 1; WaTson 1988, Ch. 4 (ANRW I1.36.7 [Berlin
1994] 4765-92); R. WeBsB, “Imagination and the arousal of the emotions in Greco-Roman
rhetoric”, in: S. M. Braunp / C. GiLL (eds.), The Passions in Roman Thought and Literature
(Cambridge 1997) 112-27; MaNiEr1 1998; A. SuepparD, The Poetics of Phantasia. Imagination
in Ancient Aesthetics (London 2014) 19-46.

® Synesius’ view of phantasia has been discussed not only in LanG 1926 and LACOMBRADE
1951 but also in Bunpy 1927, 147-53; WaTsoN 1988, 110-15; CockiNG 1991, 62—4; AUjOULAT
1983/84; SHEPPARD 1997, 20406 and Aujourat 2004, 199-222, 249-63.

© Soph. 236¢3.
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of image-making are of low value, but the deceptive ‘phantastic’ kind is
clearly regarded as worse than the ‘eikastic’ one. Later in the Sophist, at
264b, the Stranger remarks that when we say patvetoau (‘it appears’) there
is a combination of ‘perception’ (aicOnoic) and ‘opinion” or ‘belief” (d6Ex).
At Philebus 38b-39c the relationship between ‘opinion’ (d0&a), ‘memory’
(nvnrun) and ‘perception’ (aiocOnoic) is discussed and mention is again
made of the way in which appearances at a distance can be deceptive’
while a little later, at 40a, in a striking but notoriously puzzling passage,
false pleasures are described as ‘appearances’ (pavtdopata) painted in
our souls, associated with false hopes for the future. Finally at Timaeus
70d-72d, in a physiological account of the three parts of the soul, the
érubvuntikov, or ‘appetitive part’, is located between the midriff and the
navel and both the liver and the spleen are given a psychological role.
The liver is described as a mirror which reflects appearances (eldwAa kot
pavtaopata) from the mind and so is capable of divination, both in sleep
and at other times when it is inspired by the gods. The spleen has the
function of removing impurities from the liver “like a duster kept handy
to clean a mirror”.® This passage from the Timaeus is of particular impor-
tance for Synesius’ view that phantasia has a prophetic power manifested
in dreams, as we shall see.’

Aristotle’s chapter on phantasia in the De anima comes between his ac-
count of perception and his account of thinking. He argues against the
suggestion in the Sophist that phantasia is a combination of perception and
belief, and offers an account which relates it very closely to perception,
defining phantasia at the end of the chapter as “a movement taking place
as a result of actual sense-perception”.!” At the same time he several times
makes the debatable point that there is no thinking without an image.!!
Aristotle mentions the role of phantasia in dreams at 428a8 and 16, a point
to which he returns in his own De insomniis at 459a8-22. He holds that

7 Note the use of the verb pavtdlopat in 38d.

8 Desmond Lee’s translation of olov katéMTow MAQETKELACTUEVOV KAl ETOLHOV Ael
nagakeipevov ékpayeiov, Ti. 72c4-5.

° The significance of the Timaeus passage is stressed by Bunpy 1927, 51—4 and Warson
1988, 11-13. A selection of later passages influenced by it are discussed in SuepPArD 2003,
203-12. Cf. BrrTrIcH in this volume, pp. 73-74.

10 429a1-2, as translated by D. W. Hamlyn. Aristotle’s account of phantasia is discussed
by, among others, ScrorieLp 1978; M. C. Nusssaum, Aristotle’s De motu animalium. Text
with translation, commentary and interpretive essays (Princeton 1978) 221-69; D. MoDRAK,
“®avtacia Reconsidered”, Archiv fiir Geschichte der Philosophie 68 (1986) 47—69 and Aristo-
tle. The Power of Perception (Chicago u.a. 1987), Ch. 4; Watson 1988, 14-33; M. V. WEDIN,
Mind and Imagination in Aristotle (New Haven u.a. 1989), Chs. 2, 3 and 4.

11 Aristotle, De anima 3.7.431a16-17 and 431b2, De memoria 1.449b31-450al. Cf. also De
anima 3.8.432a8-14.
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most, or nearly all, animals have phantusiu12 and also, at 427b18-21, makes
the point that imagining something is ‘up to us’ — we can imagine whatever
we like — whereas belief is not, since belief must be either true or false.
Plotinus in Enn. 4.3.29-32 discusses phantasia immediately after giving
an account of memory. Like Plato and Aristotle he sees both memory and
phantasia as operating with images derived from sense-perception but at
the beginning of 4.3.30 he asks “What is it that remembers thoughts?” and
proceeds to make a striking distinction between a lower ‘image-making
power’ (pavtaotikov) which retains images from sense-perception and a
higher one which reflects the realm of “intellect’ (vovg).!* He goes so far as
to talk in terms of ‘two souls’ which normally function together while the
soul is in the body. In the course of his discussion Plotinus tries to make
sense of Aristotle’s claim that there is no thinking without an image and
compares the way in which the higher image-making power receives an
articulated ‘verbal expression’ (A6yoc) of an ‘intellectual act’ (vonua) with
reflection in a mirror. He seems more clearly to have the liver-mirror of the
Timaeus in mind in another passage, Enn. 1.4.10, where he suggests that in
normal circumstances phantasia receives images from voug and thinking
operates with images “as happens with a mirror-reflection when there is a
smooth, bright, untroubled surface” but “when the harmony of the body is
upset” there is no mirroring and thinking takes place without an image.14
Plotinus’ distinction between two image-making powers does not ap-
pear in Porphyry. In Sententiae 43.54.18-56.15 Lamberz Porphyry simply
offers a Neoplatonic version of Aristotle’s account of phantasia while at
Sent. 16.8.2-3 Lamberz he reiterates Aristotle’s claim that there is no think-
ing without an image. The same account reappears in fragment 255 Smith,
which comes from his work On the faculties of the soul.’> There are also
echoes in Porphyry of some of the passages of Plato referred to above:
fragment 378.10-15 draws attention to the close connection between phan-
tasia and memory and refers explicitly to the Philebus while In Ptolemaei
harmonica 13.27-31 uses the images of the scribe and the painter found
at Phlb. 38b-39c and introduces a Platonic-sounding “faculty of opinion”

12 See De anima 415a10-11, 428a8-11 and 21-2 , with the notes on these passages in R. D.
Hicks (ed.), Aristotle. De anima (Cambridge 1907).

13 For discussion of Plotinus on phantasia see Bunpy 1927, 117-30; BLuMmENTHAL 1971,
88-95; J. DiLLoN, “Plotinus and the Transcendental Imagination” in: J. P. Mackey (ed.), Re-
ligious Imagination (Edinburgh 1986) 55-65, reprinted in J. DiLLon, The Golden Chain. Studies
in the development of Platonism and Christianity. Collected studies series CS 333 (Aldershot
1990) essay XXIV; Watson 1988, 97-103.

! The English in quotation marks is taken from A. H. Armstrong’s translation. On Plot-
inus’ comparison of imagination to a mirror, cf. SaEpPARD 2003, 208-9.

15 Cf. also fragment 253 Smrth.
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(do&aotikt) UTOANYIG) between perception and phantasia.'® Where Por-
phyry diverges from the preceding philosophical tradition is in associating
phantasia with the “astral body’ or ‘vehicle’ of the soul. In Sent. 29.18.8-14
Lamberz and Ad Gaurum 6.1 Porphyry makes use of a belief that demons
take shape by representing the imprints, or reflections, of their phantasia
on their soul-vehicles.!”

It is not surprising, given the period at which Synesius was writing and
his Neoplatonic philosophical education, that the Stoic and Epicurean epis-
temological sense of phantasia as ‘appearance’ or ‘impression’, hardly ap-
pears in De insomniis, as I have noted above. The remarks in 149B-150A
to the effect that ‘images’ (eidwAa) flow out from all things, suggesting
that these images, even when they are images of the future, are physical
objects which attach themselves to the pneuma of the soul, appear remi-
niscent of atomist epistemology in which dreams and hallucinations are
explained as clusters of material images.18 However this kind of explana-
tion of such phenomena was very common in antiquity and Synesius is
probably adopting it without much awareness of its philosophical origins.

Phantasia in the sense of ‘visualisation” appears in “‘Longinus’, On the
Sublime 15.1 where the author, probably writing in the first century AD,
notes that this usage of the term is recent. Although the concept has older
roots, the usage becomes particularly widespread in writing about litera-
ture and art in the early centuries of the Roman empire and is closely linked
to the concept of évdpyewa or ‘vividness’. The author of On the Sublime
is interested in the way in which orators can use phantasia and its effects
on the emotions of the audience. Quintilian, in a passage often cited as a
parallel to On the Sublime (Inst. 6.2.29), uses the term phantasia not of the
ability to visualise but of the images called up by such an ability, declaring
that the orator who is most effective in moving his audience will be the
one who has a good stock of what the Greeks call pavtaoiat and the Ro-
mans call visiones, by means of which we can see in our minds things which
are not actually present. He goes on to draw attention to the potential of
day-dreaming for developing the ability for successful visualisation.'® Be-

16 See A. SuEPPARD, “Porphyry’s views on phantasia”, in: KARAMANOLIS / SHEPPARD 2007
[71-6] 73-4. As I point out there, the phrase dofaotucr) VTTOANYPIG combines Platonic and
Aristotelian vocabulary.

7 Cf. also De antro nympharum 11.65.19-21 Nauck; Brisson 2005, 594; Sorasj1 2004, 75-6.

'8 The theory goes back to Democritus DK 68 A 77 and DK 68 B 166, as noted by Brrrricn
in this volume, pp. 72-73 and n. 9. It reappears in Epicureanism (see esp. Lucretius
4.722-822, with the discussion of this and related sources in A. A. LonG / D. N. SepLEy, The
Hellenistic Philosophers 1. Translations of the principal sources with philosophical commentary
[Cambridge 1987] 76-8) and in a number of later authors down into the Byzantine period,
as noted by Gertz in this volume, p. 121 and n. 37, and by Bypén in this volume, pp.
182-183 and n. 74. Cf. LaNG 1926, 88-9; AujouraT 2004, 253 and 298; SteeL 2008, 82-7.

19 Cf. also Quintilian, Institutio oratoria 8.3.63-5.
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tween the time of Quintilian and the time of Synesius talk of visualisation
and vividness (pavtaoia and évagyeia) can be found in a wide variety of
writers discussing poetry, oratory, historiography and painting.?’ A par-
ticularly striking example occurs in the essay On the life and poetry of Homer
attributed to Plutarch; although not by him, this work is usually dated
to the second century AD. The author claims that Homer is the source of
knowledge and skills of all kinds and so in 216-17 describes the poet as “a
teacher of painting”, praising his ability to depict all kinds of things “for
visualisation in thought” (pavtaoia twv vonuatwv). The example given
is the description in Odyssey 19.467-77 of Odysseus’ old nurse, Eurycleia,
washing his feet on his return to Ithaca and recognising him by a scar on
his foot. The author praises Homer for doing better than a painter, reveal-
ing things which only the mind can grasp, such as the nurse’s reactions of
surprise, joy and anguish.2! By the time of Synesius this sense of phanta-
sin was well-established, although it is perhaps characteristic of Synesius’
own way of writing that at the end of De insomniis he slides so easily from a
way of talking about phantasia which is largely derived from philosophical
tradition to a usage more common in non-philosophical contexts.

3. Prophetic dreams and mirror-images

Synesius makes clear right from the beginning of his treatise that he is in-
terested in the prophetic power of dreams. After an initial encomium of
prophecy and some remarks specifically about dreams he turns at 134A
to phantasia. 1 shall say more about his general account of phantasia as a
special, ‘holier’ form of perception (ieowteQoV ... Yévog aloOnoewcs 134C)
below. Immediately after using that phrase Synesius remarks, somewhat
abruptly, that it is by means of phantasia that we have contact with gods
and mentions prophecy as one of the examples of such contact. After a
rather miscellaneous list of benefits which dreams can bring us — finding
treasure, becoming a poet after an encounter with the Muses, being in-
formed of conspiracies, being cured of illness — he comes to his main point,
that dreams can open the way to the most perfect visions of reality (tog
tededtatag v oviwv énoiac) and conjunction with the intelligible
(ovvapar @ vonrte). He emphasizes that it is phantasia which offers the

0 See, for example Ovid, Tristia 3.4.55-60; Ex Ponto 1.8.33-8; Josephus, Jewish War
7.321-2; Plutarch, Life of Aratus 32.3; Life of Artaxerxes 8.1; On the Fame of the Athenians
346E-347C; Aelian, Varia Historia 2.44. Much of this material is discussed in the works
referred to in n. 4 above and in G. ZaNKER, “Enargeia in the Ancient Criticism of Poetry”,
Rheinisches Museum fiir Philologie, N.F. 124 (1981) 297-311. I am grateful to Jeremy Antrich
for drawing my attention to the passage from Ovid, Ex Ponto.

2L Cf. the notes on this passage in M. HiLLGRUBER, Die pseudo-Plutarchische Schrift De
Homero II. Kommentar zu den Kapitel 74 —218. Beitrage zur Altertumskunde 58 (Stuttgart et
al. 1999) 435-8. See also Risrorr 1985, 99-100 and MantEer: 1998, 184-5.
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means to such a vision, quoting the Platonizing Chaldaean Oracles in sup-
port.?2 The idea that dreams have prophetic power is widespread in Greek
culture® but the specific connection of phantasia with prophetic dreams in
the Platonic tradition can be traced to the account of the divinatory liver
in Timaeus 70d-72d.?* Some evidence that the connection between phanta-
sia, prophecy and dreams persisted in Middle Platonism can be found in
Plutarch’s De defectu oraculorum 431B-438D, where dreams are mentioned
as a source of prophecy at 432C while at 438A Lamprias declares that
prophetic inspiration occurs only when the ‘imaginative and prophetic fac-
ulty’ (pavraotir) kai pavtucr) dUvauig) is in the right state.®

The idea that phantasia acts as a mirror, also derived ultimately from
Timaeus 70d-72d, is picked up by Synesius’ use of the verb évomtoilel,
‘produces a reflection’, at 134B and again at 149C where he describes the
imaginative pneuma as a mirror which receives the images flowing out from
all things.26 The comparison with a mirror makes a final appearance at
152B where Synesius compares the differences between “a true mirror, a
distorting mirror, and a mirror made of unlike materials” with the differ-
ences between the pneumata of different souls.”’” Synesius’ particular ver-
sion of the idea that phantasia acts as a mirror finds parallels in Plotinus,
in Porphyry and in the later Neoplatonist Proclus, but differs from all of
them.

We have seen that Plotinus compares the imagination to a mirror which
receives images from nous both in Enn. 4.3.30.2-11 and in Enn. 1.4.10. In
both Sent. 29 and Ad Gaurum 6.1 Porphyry seems to be treating the astral
body or soul-vehicle as distinct from the phantasia and regarding phanta-
sia itself as capable of projecting reflections into a “mirror’ below it. Since
the Neoplatonists regard each metaphysical and psychological level as re-
flecting the one above it, the idea that phantasia can use something on a
lower level as a kind of mirror is quite consistent with Plotinus’” picture of
phantasia as itself a mirror which reflects the activity of intellect.

2 0On Synesius’ use of the Chaldaean Oracles here, cf. GErtz in this volume, section 1, pp.
112-114.

3 See BiTTrICH in this volume.

* See esp. Ti. 71d3-4 and n. 9 above.

% See SHEPPARD 1997, 2034 and Bunpy 1927, 96-8. At De Is. et Os. 383F-384A Plutarch
compares the use of aromatic herbs in Egyptian rites to purify “the part of the soul which
is imaginative and receptive to dreams” (10 QAVTAOTIKOV Kol DEKTIKOV OVEIQWV HOQLOV)
with polishing a mirror. Cf. also Philo, Migr. 190, cited by Brrrrics, in this volume, p. 81,
n. 46, where there is talk of inspired true prophecies which come in dreams and the mind
is said to gaze at truth as at a mirror, although there is no mention of phantasia.

% Synesius, like Proclus and Olympiodorus, seems to assume that images seen in mirrors
are the result of effluences from real objects. See Proclus, In Remp. 1.289.21-290.27 and
Olympiodorus, In Alc. 217.23-218.3, with the discussion in Steer 2008, 82-7.

27 Cf. Plutarch, Pyth. or. 404C, as noted by RusstLL above, p. 67, n. 127.
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In Proclus we again find phantasia itself functioning as a mirror. Like
Synesius Proclus uses the verb mooBaAAey, “projects’, but he appeals to the
idea in connection with mathematics rather than prophetic inspiration. In
his commentary on Euclid Proclus expounds the idea that when we are
doing geometry the figures about which we are thinking are projections in
phantasia of innate intelligible principles? and in two passages of that com-
mentary he compares the figures projected in phantasia to images reflected
in a mirror, using the verb mpop&AAewv.? Proclus’ metaphysics, episte-
mology and psychology are both complex and precise, and his account of
the role of phantasia in mathematics develops the way in which mathemat-
icsis treated in the Divided Line of Plato’s Republic.3’ Synesius is much less
systematic. He speaks rather generally of nous, or Mind, containing the
(Platonic) forms of things that are while Soul contains the forms of things
that come to be (ta yryvopeva). It contains all of these, but projects only
those that are relevant. I take it that by ‘Soul” and ‘the First Soul’ here (134B)
Synesius means Soul in general, the Neoplatonic hypostasis of Soul,®! and
that he is explaining the prophetic power of the phantasia attached to our
individual souls by using the idea that phantasia is like a mirror which re-
flects images of Platonic forms that are projected upon it.

In the later passage comparing phantasia to a mirror, 149C, the images
received by phantasia come from things in nature, past, present and fu-
ture.3? In Plotinian terms, this would be the activity of the lower phantasia
which retains images of perceptible things, not the higher one which re-
flects images from the intelligible world. Synesius’ view that even future
things give off images which are received by phantasia goes beyond Plot-
inus and is hardly justified by his rather casual remark at 149B that “the
future too is a mode of existence”. Since he wants to argue that phantasia is
the faculty involved in divinatory dreams he needs to give some account of
how we can form veridical images of the future but his attempt to combine
Plotinus’ essentially Aristotelian view of the relationship between phanta-
sia and sense-perception with the belief that images are material effluences
from real objects appears not fully thought through. Unlike Plotinus, Syne-
sius does not divide phantasia into two but thinks in terms of one faculty

28 Gee Proclus, In Eucl. 51.9-56.22 and 78.20-79.2, with the comments of WaTtson 1988,
119-21 and D. ]. O'MEaRra, Pythagoras Revived. Mathematics and philosophy in late antiquity
(Oxford 1989) 132—4.

2 See Proclus, In Eucl. 121.2-7 and 141.2-19, discussed by A. Cuartes, “L’imagination,
miroir de I'ame selon Proclus”, in: Le Néoplatonisme (Paris 1971) 241-51 and by Cocking
1991, 67.

% See A. SuEPPARD, “Phantasia and mathematical projection in Tamblichus”, Syllecta Clas-
sica 8 (1997) 113-20.

3! On the distinction between phantasia in the individual soul and ‘the First Soul’ in this
passage, cf. LanG 1926, 46.

32 Cf. Aujourart 2004, 254—6.
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which can face either way, both up towards the intelligible and down to-
wards nature. The mirror can be turned in either direction. At 152B the
comparison of different pneumata to different mirrors is presumably in-
tended to explain variations between people’s dreams and their interpre-
tation of them. It reflects the notion already found in Timaeus 70d-72d,
that variations in the physical state of the liver will lead to variations in
our emotional reactions and in our ability to “spend the night quietly in
divination and dreams”.3® These ideas also appear in Plotinus, Enn. 1.4.10
where it is suggested that when phantasia reflects images coming from the
intelligible world it operates like a mirror “with a smooth, bright, untrou-
bled surface” but that this activity breaks down “when the harmony of the
body is upset”.34 The view that variations in human capacity explain vari-
ations in the ability of human beings to understand the unchanging divine
and to receive messages from the gods is common in both Middle and Neo-
platonism.® Synesius here is once again thinking of phantasia as receiving
or ‘reflecting’ images from a higher world, not from nature, and gives the
image a neat twist by allowing for the possibility of distorting mirrors and
mirrors made of unlike materials.

The idea that some pneumata are purer than others and more likely to re-
ceive true impressions (¢kpayeia) had already appeared at 142B, though
without any explicit use of the image of the mirror. Synesius there uses
Plato’s word gavtaoua of the ‘appearances’ which the pneuma projects,
just as at 152C he uses @avtaoua to refer to what appears in the soul. I
take it that the projection of 142B is projection from the phantasia onto some-
thing else, such as the astral body, as in Porphyry, but that what Synesius
is talking about here, as at 152B, is the fact that some souls are more suc-
cessful at divination than others. In 141D he contrasts the purity of the soul
which has ascended from its fallen state with the cloudiness of the fallen
soul’s pneuma, in language not unlike that used at 151C-152C.

The connection between phantasia and dreams goes back to the Timaeus,
as we have seen, and reappears in Aristotle. Before turning to closer exam-
ination of that connection, it is worth pausing to consider the way in which
Synesius connects hope and dreams at 146B—C. Praise of hope, the gift of
Prometheus, at 146B is followed by the epigrammatic statement, “All this
is the dreamer’s waking vision and the wakeful man’s dream”. Aelian in
the Varia historia claims that Plato described hopes as the dreams of men

3 Desmond Lee’s translation of Ti. 71d3—4.

* A. H. Armstrong’s translation of Plotinus, Enn. 1.4.10.9-10 and 17-18. Cf. p. 100
above.

% See, for example, Philo, Opif. 6.23; Abr. 119-25; Plut. De gen. 589D; Plotinus, Enn.
6.5.11.26-31; Porph. Sent. 29.21-2; Proclus, In Remp. 1.40.5-41.2, 116.24-117.21; Theol. Plat.
1.21.97-9 Sarrrey / WesTERINK. Further references, and discussion, can be found in E. R.
Dobps (ed.), Proclus. The Elements of Theology (Oxford 21963) 273—4 and in Brisson 2005,
599-600.
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who are awake.*® Those words do not actually appear in Plato’s corpus
as a description of hope, but, given the context of a discussion of phanta-
sia, it is worth considering whether Synesius and Aelian, or their sources,
have Philebus 38b—40a in mind. Socrates there gets Protarchus to agree that
we are all full of hopes throughout our lives and characterizes these hopes
as Adyot and ‘painted appearances’ (pavtaouata éCwyoapnuéva). The
example of the man who ‘sees himself’ in possession of a plentiful quan-
tity of gold and thoroughly enjoying such possession follows. Although
the word phantasia is not used here, Plato is surely talking about some-
one whose hope to possess so much gold leads him to imagine himself
in the situation he longs for — but the hope is false, and so is the associ-
ated pleasure.37 It is tempting to see Plato’s account of the role of hope in
leading us to imagine ‘painted appearances’ of the future as lying behind
the passage which follows, 146C-147A, where Synesius distinguishes be-
tween deluded hopes which flatter the soul, when we actively choose to
imagine things, and the hopes which come to us as a result of inspired
dreams, in which the phantasia receives visions that come from God. At
the same time the reference in 146C to times when we actively wish phan-
tasia to make images (eidwAomoLetv) recalls Aristotle’s contrast in De anima
427b18-21 between phantasia which is ‘up to us’ and belief which is not.3
In a parenthesis there Aristotle notes that “it is possible to produce some-
thing before our eyes, as those do who set things out in mnemonic systems
and form images of them”,% using the participle eidwAomotovvtes. Here
as elsewhere Synesius is blending together different elements from earlier
philosophical tradition in a way characteristic of his time and particularly
of the Porphyrian Neoplatonism which he learned from Hypatia.40

4. Phantasia and sense-perception

Aristotle, like Plato, associates dreams with phantasia. In De anima 428a8 he
regards the fact that things can appear to us in dreams, when our sense-
organs are not operating, as indicating that phantasia is not the same as
sense-perception while in his De insomniis he describes a dream as ‘a kind

% Gee RussELL’s note above, p. 66, n. 107.

% This passage of the Phlb. has been much discussed. See, for example, D. FRrepg,
“Rumpelstiltskin’s pleasures. True and false pleasures in Plato’s Philebus”, Phronesis 30
(1985) 151-80, reprinted in: G. FINE (ed.), Plato 2. Ethics, politics, religion and soul. Oxford
readings in philosophy (Oxford et al. 1999) 345-72; C. HampToN, “Pleasure, truth and being
in Plato’s Philebus — a reply to Prof. Frede”, Phronesis 32 (1987) 253-62.

3 Cf. pp. 99-100 above.

% De anima 427b18-20, trans. D. W. Hamlyn.

% On Porphyry’s view that Plato and Aristotle were in agreement, see G. KARAMANOLIS,
Plato and Aristotle in Agreement? Platonists on Aristotle from Antiochus to Porphyry. Oxford
philosophical monographs (Oxford 2006), Ch. 7.
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of appearance’ (pavtaoua tt) and dreaming as belonging to the capac-
ity for sense-perception, qua imaginative (to0 aloOnTikoD pév €oTL TO
évurtvialety, TovTov O 1) T0 paviaotikov 459a21-2). Although in the
De anima he draws attention to a number of ways in which phantasia dif-
fers from sense-perception,*! the overall trend of Aristotle’s account is to
bring phantasia close to sense-perception. That closeness is reflected in Plot-
inus’ readiness to acknowledge that phantasia deals with images coming
from sense-perception. Plotinus’ distinction between a higher and a lower
phantasia is a way of trying to widen the scope of phantasia, starting from
a position in which its connection with sense-perception seems obvious
whilst its connection with higher levels of metaphysics and psychology
needs to be explained and accounted for.#> Despite Synesius’ enthusi-
asm for the ability of phantasia to put us in touch, through dreams, with
higher powers, he follows philosophical tradition in associating phantasia
closely with sense-perception. His description of phantasia as ‘the sense
of senses’ (aloBnois aloOnoéwv) at 135D is particularly striking. He goes
on to call the pavtaotikov mvevpa “the most general organ of sense and
the first body of the soul”. For Aristotle, one of the differences between
phantasia and sense-perception is precisely that phantasia does not require
the use of the normal sense-organs: at De anima 428a16 he points out that
sights, or visions, appear to us even when our eyes are closed (patveto
Kkat poovoty 6pdpata) while in De insomniis 459a8-22 he connects dreams
with phantasia because in dreams we do not see or hear in the normal sense
of those terms (&@mAwc). Synesius is perhaps responding to these Aris-
totelian points, but in a rather unexpected way, when he claims at 134C
that there are special sense-organs corresponding to phantasia, which we
use when we ‘perceive’ our dreams. It is just at this point in his text that
Synesius moves from talking of phantasia as a faculty in the soul to using
the phrase pavtaotucov mvevua, apparently regarding the relationship
between phantasia, ‘the sense of senses’, and pneuma as comparable to that
between a sense such as sight and its sense-organ, the eye. The only pas-
sage in Plato which suggests that phantasia has any kind of bodily location
or existence is Timaeus 70d-72d, a passage largely avoided in modern dis-
cussions of Plato’s psychology and epistemology, while for Aristotle, al-
though the sense-organs play a key role in sense-perception, neither phan-
tasia nor thinking is described in the De anima as having a bodily organ.
We have seen that it was Porphyry who associated phantasia with the astral

*! See De anima 428a5-15.

2 Cf. BLumeNTHAL 1971, 88-94 and id., “Plotinus’ adaptation of Aristotle’s psychology:
sensation, imagination and memory”, in: R. BAINe Harris (ed.), The Significance of Neo-
platonism. Studies in Neoplatonism 1 (Norfolk, VA 1976) 51-5, reprinted in id., Soul and
Intellect. Studies in Plotinus and Later Neoplatonism. Collected Studies Series CS 426 (Alder-
shot 1993) essay VII.
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body, although to the best of my knowledge the connection between phan-
tasia and pneuma is not developed in the surviving remains of Porphyry’s
own work in the way in which it is elaborated by Synesius.*®

Synesius locates the pneuma which is the organ of phantasia not in the
liver but in the brain (see 142D) and describes it at 136A as “ruling the liv-
ing being, as it were, from a citadel”. The passage which follows calls it
‘the common sense’ (kowvr) aloOnoic) but describes its activity as rather
like that of the Stoic ‘ruling part’, the 1)yepovucov. The term ‘common
sense’ recalls Aristotle for whom the ‘common sense’ is that by which we
perceive the ‘common objects’, namely movement, rest, figure, magnitude,
number and unity.44 By contrast the Stoics, being materialists, thought of
the soul as pneuma and held that there were eight faculties of the soul: the
five senses, the power of reproduction, the power of speech and the ‘ruling
part’, located in the chest. Aetius compares the other faculties, extending
through the body from the ruling part, and reporting back to it, to the ten-
tacles of an octopus.45 For a Stoic the common objects would be perceived
by the ruling part and that part could therefore be described as the ‘com-
mon sense’ although I am not aware of any Stoic texts which make this
identification explicitly. In locating the pneuma of phantasia in the brain,
Synesius is putting it where Plato in the Timaeus put the rational part of
the soul;#¢ at the same time he is giving it some of the functions of the Stoic
1yepovikov, the part of the soul which received gavtaoiatl in the sense
of ‘appearances’ or ‘impressions’ and describing those functions in Aris-
totelian language.

In 137B Synesius ascribes phantasia to both animals and demons. In
saying that animals which lack intellect (vovg) have phantasia to function
as a kind of substitute form of thinking, he follows Aristotle who, as we
have seen, holds that most, or nearly all, animals have phuntusia47 while
his claim that there are classes of demons whose being is entirely “of the
phantom kind” recalls the beliefs of Porphyry as they appear in Sent. 29
and Ad Gaurum 6.1.48 The remarks on the phantasia of demons lead straight
in to the claim in 137C that we do not form thoughts without conceiv-
ing an image (TG ... VONOELS OUK APavTtAoToug motoLpeda) except in
exceptional circumstances. This is another Aristotelian point which was

# On the relationship between phantasia and preuma in Synesius, see LanG 1926, 46-7.
Cf. also Deusk 1983, 2224 and 227-9.

4 See Aristotle, De anima 3.1 and cf. De sensu 7, De memoria 450a10, De partibus animalium
686a27-31. On the ‘common sense” in Aristotle see P. Gricoric, Aristotle on the Common
Sense. Oxford Aristotle Studies (Oxford 2007).

* See Aetius 4.21.1-4 (= part of SVF 2.836).

46 See RuUsSELL’s note above, p- 62, n. 48.

47 See n. 12 above.

# See p. 101 above with n. 17.
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taken up by both Plotinus and Porphyry.* We have seen that Porphyry
at Sent. 16.8.2-3 Lamberz simply reiterates Aristotle’s view. Plotinus how-
ever presents a more complex position. In Enn. 4.3.30 he asks “But what is
it that remembers thoughts?” and goes on to consider the implications of
the Aristotelian position: “But if an image accompanies every intellectual
act, perhaps if this image remains, being a kind of picture of the thought, in
this way there would be memory of what was known; but if not, we must
look for some other explanation.” He goes on to use the idea that there can
be “a kind of picture of the thought” to develop his suggestion that there
is a higher image-making power which reflects images that come from the
realm of intellect. Plotinus believed that a part of our soul was always in
the intelligible world and so does not fully accept Aristotle’s view, holding
instead that “we are always intellectually active but do not always appre-
hend our activity”, i.e. we are capable of thinking without images, but
such thinking is outside our normal consciousness.’ Synesius appears to
be picking up this aspect of Plotinus’ thought with the words “unless in-
deed some individual chances to make contact with an immaterial form”
at 137C.

In the final pages of De insomniis Synesius returns to the idea that when
we dream we are using phantasia. At 153D he notes that in dreams we be-
lieve whatever phantasia wants us to believe, echoing his earlier mention,
at 146C, of our power to call up images at will in day—dreams.51 When
he says at 154A that in dreams “hatred and love rub off on our souls and
persist into our waking life”, he uses the verb évamopogyvvoOat used by
Porphyry in Sent. 29 of the souls in Hades whose astral bodies are im-
printed with an image from phantasia which has ‘rubbed off’ onto them.5?
Despite the persistence of some philosophical ideas and vocabulary in this
last part of the work, much of what Synesius has to say in praise of phan-
tasia from 153C onwards is more reminiscent of the way in which writers
and critics in the rhetorical tradition discuss phantasia in the sense of ‘visu-
alisation’. Just as the author of On the Sublime, Quintilian and the author
of the essay On the life and poetry of Homer drew attention to the emotional
effects of successful visualisation, so Synesius at 154A stresses the strength
of our emotional reactions to what we see in our dreams and the need
to use the right words to convey such reactions. His characterization of
“the goal of the study of eloquence” as “to put the hearer into the same
emotional state and the same ways of thinking as the speaker” (év tavtw
naBel katl tailc avtals LAY eot kabloTdvat TOv akovotrv) would fit

# See p. 100 above.

%0 Plotinus is quoted in the translation of A. H. Armstrong. Cf. also Plotinus, Enn. 4.8.8
and 1.4.9-10.

> Cf. p. 106 above.

52 Cf. also the use of amopdgyvvoBat in Porphyry, Ad Gaurum 6.1.
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very comfortably into a treatment of imaginative visualisation in rhetoric.
He goes on to describe vividly the range of imaginative experiences pos-
sible in dreams. By 154D he is starting to make some explicit connections
between dream experiences and rhetorical education, suggesting that the
fable or pvOog, in which animals can talk, derives from the experience of
dreams,* and urging his readers to record their dreams not only in order
to develop their power of prophecy but also to improve their writing style.

5. Conclusion

Phantasia plays a key role in De insomniis and it is not surprising that those
who have studied the history of the concept have paid considerable at-
tention to Syr1esius.54 Yet his treatment is, as I have tried to show, both
eclectic and syncretistic. If we look to Synesius for a clearly thought out
philosophical account of the imagination we are going to be disappointed.
In this essay I have related much of what Synesius has to say to earlier
philosophical and rhetorical tradition, not so much in a spirit of Quellen-
forschung but rather in the belief that in order to understand the way in
which Synesius talks about phantasia and the role it plays in De insomniis,
we need to be aware of the different uses of the concept which he would
have encountered in his reading or in his instruction by Hypatia. In philo-
sophical tradition, from the time of Aristotle onwards, phantasia is the psy-
chological boundary at which the rational and the irrational meet. It seems
to have been the fascination, and the difficulty, of exploring that bound-
ary which led Synesius to compose De insomniis and to devote so much
attention to phantasia.

53 See RusseLL’s note above, p. 68, n. 137.
5 Cf. n. 5 above.



Dream Divination and the Neoplatonic Search for
Salvation

Sebastian Geriz

1. Synesius’ De insomniis and the ascent of the soul

At the very beginning of his defense of the imagination and the ‘imagi-
native faculty’, Synesius introduces the theme of the soul’s ‘ascent’ in a
striking passage:
4.134D-135A: “It is rather when a dream opens the way to the most perfect vision of
reality (eic Tac TeAewtatag Twv Oviwv émoiag) to a soul which has never thought
this or contemplated the ascent (dvaywyn), that there occurs what must be the supreme

experience of our world —that one who has gone so far astray as not to know whence
he came should rise above Nature and be joined with the intelligible”.

This remark and the context in which it occurs are of considerable impor-
tance for understanding the purpose of the De insomniis and the philosoph-
ical and religious commitments of its author. The following contribution
will in large part be a commentary on the notion that dream divination can
aid the soul’s “ascent’, and aims to place it in relation to other Neoplatonic
writers and the wider argument of Synesius” dream treatise.

The language of the above passage echoes that of the Greek mystery re-
ligions, but resembles more closely that of Plato and his later followers who
freely use images of ‘initiation” and ‘rites’ to express the idea of a vision of
the highest reality.! Suggested here is that such a vision may exception-
ally bless people who have “gone far astray”, presumably in the sense that
they have become oblivious of their soul’s origin and become ‘enchanted’
by the material world.> This emphasis on the power of dreams to offer
“the supreme experience” not only to the wise or initiated is, to the best
of my knowledge, original to Synesius, and has been interpreted by some
scholars as suggestive of an interest in the salvation of the many.®> Rather

! See, e.g., Symp. 209e and Phdr. 250b—e. The use of mystery language in Neoplatonic
authors to express the contemplation of true being is common; cf. e.g. Hierocles, In carm.
aur. 26.21.2-3 KGHLER, who talks about “the dialectic vision of reality” (1] dixAekTuicr) TV
Ovtwv €momrein).

% See also De ins. 8.139C-D (cf. yonrev0eioa [sc. 1) Yuxi] 8¢ HTIO TV dEwv THS BANG)
for this sense of going astray.

% Cf. VoLLENWEIDER 1985, 201-2: “Im Unterschied zu Porphyrios will lamblich gerade
auch in der Theurgie nicht einen Weg fiir die Vielen, sondern eine esoterische Disziplin
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than focussing on the spiritual advancement of a small intellectual elite,
the dream treatise emphasises the power of dreams to transform the lives
of those who have not far advanced on the path of philosophy and virtue.*

In order to fully assess this claim, however, more needs to be said about
the mechanism by which dreams become prophetic (see section 3 below),
and Synesius’ attitude towards other kinds of divination (section 4 below).
For now, it is worth taking a closer look at how our author defends his
views on the extraordinary power of dreams:

4.135A: “And if anyone believes that the ascent (dvarywyr)) is indeed a great thing, but

has no faith in the imagination, that this too is a means by which the blessed contact

may sometimes be achieved, let him hear what the holy oracles say about the different
roads”.

After the whole list of resources for the ascent which we have in our pos-
session, which makes it possible to develop the seed within us (0 évdoBev
oméoua),® the oracle continues:

“To some he gave by teaching a token to grasp the light, others he impregnated with

his strength even as they slept”.®

It is at first sight surprising that the Chaldean Oracles, “the holy oracles” in
the passage above, should be used to support the view that dreams can
offer visions of reality to those who have wandered astray. Elsewhere,
the Oracles sharply distinguish the practitioners of the Chaldean rites (the
‘theurgists’) from the herd that is bound to the realm of necessity and
matter, which renders problematic Synesius’ interpretation that the gods
will inspire those in sleep who are neither philosophers nor initiated.” In
his view, the oracle contrasts learning, which is taught by man, with the
‘good fortune’ (eVpowplr) that comes directly from God. Learning does not
lead directly to its ‘attainment’ (to tvyxavewv), whereas both coincide in

fiir eine Elite ero6ffnen. Davon hebt sich das christliche Interesse an einer moglichst all
umgreifenden Heilsvermittlung [...] deutlich ab. In dieses Suchen nach einem Weg fiir
die Vielen diirften auch Synesios’ Dion und Traumbuch, sein politisches und kirchliches
Wirken einzuordnen sein”.

* Contrast this with e.g. the Stoic view that only the wise man can be a true diviner; cf.
Cic. Div. 1.121; 2.129.

® Lewy 1956, 203 n. 114 claims that the expression “developing the seed within us” cor-
responds to what Michael Psellus calls the ‘strengthening’ (duvauwotg) of the soul-vehicle
through particular rites and sacrifices (philos. min. 2.1232.11-2). Either phrase seems to
refer to the activity of preparing the pneumatic envelope for its celestial ascent. Note how-
ever that the oracle Synesius quotes makes no mention of ritual preparation. See also Dion
9.15-16 TerzacH1 / 1136C MiGNE, where the Chaldean language of “developing the internal
seed” describes the exceptional contemplative achievements of the Egyptian Amos.

© Fr. 118 Des Praces: 10l d¢ (pnol) didaxtdv Edwike aovs yvaolopa AaBéodat /
TOUG O KAl UTTVWOVTAG ENG EVEKAQTILOEV AAKTC.

7 See e.g. frs. 153-4 DEs Praces.
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God’s act of ‘impregnating’. Hence, this direct way of attaining knowledge
through divine inspiration is more than teaching.8

The fact that there is no obvious opposition between the first and second
sentence of the oracle quoted just above speaks against Synesius’ reading:
the two sentences are loosely joined together with 5¢ kai in the second line,
which need not signal anything more than a conjunction of two types of
attaining knowledge. This latter way of reading the oracle is adopted by
Hans Lewy, who argues that what is at stake is a tacit contrast between
the theurgists, and the philosophers and visionaries taken together. Un-
like the philosophers and visionaries, who receive their knowledge of God
through either learning or an inspired vision in sleep, the theurgists can
claim “to satisfy both the strivings of the thinkers and the aspirations of
the believers”.”

There is not enough context to decide whether Lewy’s interpretation is
correct or not: we cannot tell, for example, what else is included in “the
whole list of resources for the ascent which we have in our possession” to
which Synesius refers when he quotes the two verses. However, it is worth
keeping in mind the possibility that Synesius is using the Oracles to suit
his own argumentative purposes. As is clear from the way in which the
quotation from the Oracles is introduced, Synesius responds to an imag-
ined objector who thinks the ‘ascent’ is a worthy goal, but “has no faith in
the imagination”. The objector is presumably some Neoplatonic intellec-
tualist hardliner who believes that the best way of ascending to the intel-
ligible realm is via pure contemplation, which does not involve any kind
of images.10 A concern with the “ascent” of the soul was shared by the au-

8 Synesius’ reading is followed e.g. by P. Thillet, who claims that the oracle “semble op-
poser le savoir acquis et la réaction intuitive, ou méme instinctive, qu’inspire oniriquement
une forme divine” (in: Des Praces 1971, 142).

 Lewy 1956, 204. Other uses of the phrase ‘with [or: by] his strength’ in the Oracles
suggest a form of inspiration given by a god that aids souls in separating themselves from
matter (such ‘strength’ [&Akr]] is primarily a power to resist or defend oneself against dan-
ger, as in the German Wehrkraft or Schutzwehr; see LS] A.Il). See also LEwy 1956, 194 n. 67
for quotation of this phrase in Neoplatonic authors, and GeupTNER 1971, 50-3 for Ak} in
the Chaldean Oracles. Synesius rightly points out that “impregnating with his strength” (cf.
fr. 118.2 pes PLAcES: €Ng évekdomuoev aAknc) has a stronger force than “learning”, but his
claim that during waking hours ”the teacher is human” runs against the oracle’s emphasis
on god as the giver of the “token of the light”, rather than the teacher.

10 Such a view would contradict Aristotle’s famous claim at De anima 3.8.432a that there
are no thoughts without images (pavtdopata). The superiority of thought (vonoic) over
the imagination (pavtaocia) was widely accepted by Neoplatonic authors, however: Ploti-
nus discusses it at Enn. 4.4.13, Porphyry calls phantasia a “veil’ at Sent. 40.8, and Iamblichus
treats the notion that “the imagination is never stirred up when the intellectual life is
perfectly active” (tr. Clarke / Dillon / Hershbell; Myst. 10.2.8-9: @avtaoia & ovdeuio
éyelgetat g voeoag Lwng teAeiws éveQyovonc) as a matter of common agreement in his
refutation of Porphyry’s Lefter to Anebo. See also A. SHEPPARD's discussion of phantasia in
this volume, pp. 97-110 .
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thors of the Chaldean Oracles and Neoplatonists such as Plotinus, Porphyry
and Iamblichus.!! There is no evidence, however, that the Chaldean Oracles
showed any particular interest in the role of phantasia. The thought behind
Synesius’ interpretation, that the two ways in which the divine can help
human beings ascend (by teaching or by inspiration in sleep) would both
require phantasia as a mediating faculty, is in any case natural, whether it
was ever expressed in the Oracles themselves or not.

2. The ascent and the pneuma

For further confirmation that one of the key concerns in the dream treatise
is the ascent of the soul, we can turn to a passage that concludes Synesius’
defense of the ‘imaginative substance’. In ch. 11 he states that his purpose
in talking about dream divination was to encourage its practice because it
is useful in life (143A). While he had earlier praised dreams for helping to
reveal treasure, conspiracies or dormant talents (134D), it now transpires
that the ‘greater reward’ of a healthy pneuma, i.e. one that is apt to receive
clear images of the future, is nothing other than the “ascent of the soul’
(avaywyn Ppuxnc). With the pneuma, Synesius is referring not to the ra-
tional soul, which is elsewhere in the dream treatise described as the “first
soul’.’? It is rather the product of the material accretions that the rational
soul gathers around herself during her descent into the material world via
the heavenly spheres.13 By a curious fusion of ideas, the kind of subtle
body that is the pneuma becomes equivalent to a secondary kind of soul,

! The main evidence for the ‘ascent’ as the ‘chief mystery’ of the Chaldean Oracles has
been collected in LEwy 1956, 487-9 (Excursus VIII). In Plato and Neoplatonic authors such
as Plotinus, the “ascent’ is often used with reference to an intellectual process of purification
(e.g. Resp. 7.533d; Plotinus, Enn. 1.3.1.5.18; 3.8.10.20; 4.9.4.2; 5.5.4.1; 5.7.1.2.) See also
Majercik 1989, 30—46 for detailed discussion.

' Cf. De ins. 4.134B; 7.138B.

13 If the preuma is acquired in when the rational soul descends, one might expect it to
be ‘shed’ during the reverse process, the ascent. Yet the question of the pneuma’s immor-
tality or otherwise was a controversial issue in Neoplatonism, and intimately tied up with
the question whether the irrational soul, as the bearer of memories and individual person-
hood, has a share of immortality along with the rational soul. Synesius’ position, which he
presents as an interpretation of a Chaldean Oracle (fr. 158 pEs PLAcES) in ch. 9 of his dream
treatise, is to give some form of immortality to the pneuma, provided that it is tied closely
enough to the rational soul to be transformed and ‘etherialized’. The circumspect language
of the chapter (cf. 140D: kaitot Tt kai TAéov T &v €V TovTolc 0&vwnroetey and 141A:
Kat Adyov O’ av €xot) could be taken as evidence that Synesius knows he is treading new
ground. However, there are strong reasons to believe that Synesius is not innovating here.
Most importantly, Michael Psellus’ exegesis of the Oracle supports Synesius’ reading, and
is likely to be reliable: instead of assimilating the Chaldean position to Christianity, Psellus
opposes the two. He also distinguishes the Chaldean view, according to which the eidolon
ascends ¢ic TOv émékeva TG oeAvng tomov, from the ‘Hellenic [sc. pagan] doctrine’
which has the irrational soul reach up to the sublunary elements only. See Psellus, philos.
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which acts like a boat or a vehicle for the primary, rational soul when she
descends into the world of generation, and which facilitates the rational
soul’s interaction with the material world.!* As has been observed before,
a whole range of vocabulary is used in the dream treatise to refer to the
single reality that Synesius sometimes calls ‘the imaginative pneuma’ (o
PAVTAOTIKOV TVEDpA). !

Crucially, Synesius argues that the ‘imaginative pneuma’ can be ren-
dered more or less capable of receiving prophecies in dreams through vir-
tuous living. Ashe putsit, purifying the pneuma, is itself “a kind of exercise
in piety” (neAétn T evoeBeiac).'® On the subject of how it is to be pu-
rified, the text offers two very different answers. In ch. 11, purification is
described in terms of frugal living, choosing a “holy and unpretentious ta-
ble” and a “pure and unpolluted bed” (143B). We find the same conception
recurring in ch. 16, where philosophy and ”“a moderate, sober life-style”
are said to purify the pneuma. Indulgence in bodily pleasures, on this ac-
count, creates a disturbance in the physical body, which can reach up to
the pneuma.

Somewhat at odds with this ethical conception of purification stands
ch. 6 (136D): here, we are told that the ‘secret philosophy’ (1] &mtdéoenTog
pulooo@in) together with purification by ‘rites’ (teAetai) renders the
pneuma ‘filled with god” (évBeoc). Nothing more is said about what the
‘secret philosophy’ prescribes or which ‘rites” are considered efficacious.
Given the presence of Chaldean references throughout the work, however,
it is reasonable to suppose that Synesius has some form of theurgic ritual
in mind.'” His reticence on this point may be influenced by legislation

min. 2.126.14-127.23 O’MEeaRrAa. For further discussion, see also BRecman 1982, 147-54. See
also I. TaNAsEaANU-DOBLER’s contribution in this volume, pp. 125-156 .

14 Cf. Deins. 6.137A: “In a word, the pneuma is a no man'’s land between the irrational
and the rational” (6Awg y&Q To0TO peTaiX IOV 0TV dAoYiag kat AGYov, kat ROWHATOV
KOl OUATOG, Kot KOWOg 600G A@oLy).

' De ins. 5.135D; 10.142A; 15.149C; 17.151C.

' De ins. 11.143A.

17 The only other evidence internal to the De insomniis that could suggest a particular
ritual can be found at 132B, where Synesius explains the Iynges of the magi in the con-
text of a larger discourse on cosmic sympatheia, without any apparent disapproval. An
Iynx is a magical instrument (a rotating iron disk, most likely) used in love charms and
probably also in Chaldean ritual (for a full discussion with references, see GEupTNER 1971,
42-7, and D. RusseLL’s n. 22 on 132B). Synesius’ attitude to theurgy in the De insomniis
is a matter of controversy. Lanc 1926, 78, claims that “theurgische Machenschaften [...]
dem Synesius im innersten Herzen zuwider [sind]”; similarly D1 PasQuaLE BArBANTI 1998,
181. For a different view, see Aujourar 2004, 228, who states that “il est hors de doute
que Synésios, lorsqu’il parle des teletai de la philosophie, fait allusion a ces mysteres néo-
platoniciens ou florissait la théurgie”. The evidence from the text itself, particularly the
reference to 1 amopENTOC PrAocopia seems to go in favour of the latter view. The par-
ticular part of theurgy concerned with purifying the pneumatic vehicle is called ‘telestic’
by writers such as Hierocles of Alexandria (who calls the vehicle ‘luminous body’; cf.
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against theurgy and magic such as the edict of Thedosius, to which he
refers at 133C.18
But whatever esoteric practices may be alluded to here, the main em-
phasis of the treatise is ethical. When elaborating on the ascent of the soul
in ch. 11, it is virtuous living, not Chaldean rites, that set the dreamer on
the path to union with god, such that “those who did not start out with
this intention go on to love god and at some point to be united with Him”
(143B). As a result of that union, the dreamer’s soul can rise above her
earthly station and hand down images of what she sees to the living being;:
11.143B-D: “The usefulness in this world of a soul united with God is not lessened by
her having been judged worthy of contact with higher beings. For she does not thereby
become inattentive to the living creature, and she sees the things below more clearly
from her vantage point than if she were down among them and mingling with inferior
things. Remaining herself at rest, she will give the living creature images of things that
come to be (& TV yivouévwv ivddAuata). That is what is meant by the saying ‘going
down without going down’ (katovta ur katiévat), when the superior takes care of
the inferior while remaining independent of it”.

The underlying thought here is that in sleep, the soul can rise to having a
god’s eye point of view of reality. The images that she hands over to the
living creature are, presumably, images of the pure forms in Mind (nous).
As Synesius explains elsewhere, Mind contains the forms of things that are,
while Soul contains those of things that come to be.l? When the soul rises
to have contact with higher beings, who have knowledge of all that exists
within themselves, she becomes herself able to view the principles of all
things that come to be, and so gains knowledge of the future.Z’ The para-
doxical phrase “going down without going down”?! in the above passage

In carm. aur. 26.25.5: teAeotkrv d¢ évéQyelav Aéyw TV TOD avY0eoVs kabaQTukrVv
dVvvauw). Relevant here is also Psellus’ comment that the Chaldeans believe we should
strengthen the vehicle “through material rites” (philos. min. 2.132.12 O’MEARA: DX TV
VAV teAetv). For further discussion, see I. TANASEANU-DGOBLER’s contribution in this
volume, pp. 150-155.

18 See n. 33 ad loc.

19 Cf. 134A: “Mind contains the forms of things that are, says ancient philosophy; we
may add that Soul contains the forms of things that come to be” (voog pév yao éxetta eidn
TV OVTWV, doxaia @ulocopia @noi. meooOeinuev d" &v NUELS, OTL KAL TWV YIVOHEVWY
Puxn). For a similar distinction applied to dream divination, see also Iamblichus, Myst.
3.3.12-16: “Since Mind, then, contemplates reality, and the soul encompasses the princi-
ples of everything coming into existence, it is reasonable that it should know beforehand
future things arranged according to their predominant principles and the first cause which
encompasses them” (tr. Clarke / Dillon / Hershbell, slightly modified) (Emeidn) o0v 6 pév
voug T Ovta Bewoel, Adyoug 8 1) YuxT) TV YLIYVOUEVWY €V AUTI) TTAVTWY TEQLEXEL,
elkOTWG O KATX TNV TEQLEXOLTAV ALTIAV TATTOUEVA €V TOLG TIQOTYOUHEVOLS aVTV
AOYOIS MEOYLYVWOTKEL T HEAAOVTA.)

0 A view most clearly expressed by lamblichus, Myst. 3.3.106-7.

2L Cf. Dion 8.38-40: “Some part of us should indeed be concerned with things in this
world; but this concern must not be excessive, so that it may not drag us down too far and
take hold of us too much” (det yoQ v eival Tt kat mept T Tde: P HEVTOL TOVTO Ye
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encapsulates a principle of great importance in Plotinus” philosophy and
that of subsequent Neoplatonists: the soul can care for the body without
thereby becoming ‘distracted” from her superior activity of contemplation.
Conversely, the soul’s ability to rise up to what is ‘above’ her does not come
at the expense of her care for the living being.?2

3. One or two theories of dreams?

But if, as we have seen, the beginning and end of Synesius’ defense of ‘the
imaginative substance’ are framed by references to the ascent of the soul,
we are left with something of a puzzle. No great intellectual preparation
seems to be required to encounter the divine in dreams, since some can
make a spiritual ascent starting from little more than a moderate lifestyle,
while others may be visited by the god in sleep even when they “have
strayed far away”. Is it possible, one may speculate, that Synesius saw in
dream divination the promise of an alternative path to salvation, a kind
of ‘substitute theurgy’, that would steer clear of the elitism of the philoso-
phers and at the same time avoid the dubious practices of the magicians?

The search for a ‘universal path to salvation’ is a concern that we find
formulated explicitly by Porphyry, and arguably one that was shared by
the authors of the Chaldean Oracles and Iamblichus in his De Mysteriis. Ac-
cording to Augustine De civ. D. 10.32, Porphyry raised the issue of a uni-
versalis via animae liberandae at the end of the first book of his De regressu
animae. Porphyry, according to Augustine’s account, claimed that he was
unable to find such a path in any system (secta) known to him, even in the
truest philosophy (verissima philosophia). In all likelihood, there is much
polemical, Christian colouring in this account of Porphyry’s search for a via
universalis, and one must take seriously the possibility that Augustine mis-
represents Porphyry to suit his own rhetorical purposes.”> Moreover, there
is some uncertainty as to what exactly this path to salvation was meant to
bring about. Was Porphyry searching for a way of salvation for both the
higher and the lower part of the soul, or for a way of salvation for the whole

loxvedv, tvar pn mAéov kaOéAk), kal Alav avtidauBavntat). See also the comments by
SmitH 1974, 27.

22 LanG 1926, 83 points out the possible relevance of Porphyry’s doctrine that “it is not be
to denied that a certain substance [...], while becoming one with another, can retain its own
unity and moreover, while itself untransmuted, it can transmute those things into which
it comes so that they gain its activity by its presence” (tr. R. Sharples / P. van der Eijk; apud
Nemesius, Nat. hom. ch. 3 p. 43 MORANT: 00k &ATOYV@WOTEOV 0DV évdéxeoOal tiva ovaiav
[...] &V te oV AAA@ yevouévny kai to kab” éavtny &v dixomlovoay kail o pellov avTnv
UEV un) TRETIOHEVTY, TRéTtovoay D& EKELVA, €V OIg AV YiyvnTal, €i¢ TV éxvTic évégyelav
M) taQovoia). See also SusanerT 1992, 158-9 n. 104.

? For reasons to be skeptical about Augustine’s report, see G. CLARK, “Augustine’s Por-
phyry and the universal way of salvation”, in: KaAramanoLis / Suepparp 2007, 127-40.
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of humanity, rather than a hieratic or philosophical elite? Both possibilities
are compatible with each other, and it may well be, as Smith argues,24 that
Porphyry was dissatisfied with Chaldean theurgy because it only provided
a universal way of liberating the lower part of the soul, while salvation for
the higher part was the business of philosophy, and so of the few.?
Iamblichus, on the other hand, seems to have seen just such a universal
path to salvation in theurgy, which for him encompassed not only the eso-
teric teachings of the Chaldeans, but also traditional Greek religious prac-
tices such as divination, sacrifice and ritual. Under the perspective of the
theurgist, divination is compatible with an enlightened understanding of
the gods as self-moving causes that cannot be manipulated at will.2® Por-
phyry, in his Letter to Anebo, had contrasted the philosopher seeking to pu-
rify himself with the diviner, who relies on external, material things for his
art. Jamblichus, on the other hand, in his On the Mysteries, offers a purified
vision of the mantic arts whose prime objective is not foreknowledge as
such but unification with the divine and participation in divine thought.27
He explicitly denies that the efficacy of theurgical operations uniquely de-
pends on any intellectual operation performed by the worshipper, since on
such a view anyone philosophizing would be in a state of theurgic union
with the gods, a conclusion he considers untenable.?® Like the authors
of the Chaldean Oracles, however, lamblichus opines that ”“the great mass
of men [...] is subject to the domination of nature, and is ruled by natu-
ral forces, and directs its gaze downwards towards the works of nature”,
while only a few individuals are capable of using ”an intellectual power
which is beyond the natural”.?’ Yet theurgy can integrate the more mate-

> See Smrtn 1974, 138.

» Note, however, that Eusebius preserves a passage from the beginning of Porphyry’s
Philosophy from Oracles where the Tyrian presents his collection of oracles as the only stead-
fast source for hopes of salvation (Praep. evang. 4.7). For an attempt to reconcile the reports
of Augustine and Eusebius, see M. B. Ssmmons, “Porphyrian Universalism: A Tripartite
Soteriology and Eusebius’s Response”, Harvard Theological Review 102 (2009) 169-92.

% Cf. e.g. Myst. 1.14 on ‘the necessities of the gods’ (Be@v avdrykau).

%7 Cf. Myst. 10.4.1-4: “Only divine mantic prediction, therefore, conjoined with the gods,
truly imparts to us a share in divine life, partaking as it does in the foreknowledge and the
intellections of the gods, and render us, in truth, divine” (tr. Clarke / Dillon / Hershbell;
Movn toivuv 1] el pavtucr) cuvamtopévn toig Oeois we aAnOwe Nuiv g Oeiag Cwng
HETADIDWOL, TNG TE TEOYVWIEWS Kal Twv Belwv vooewv pHetéxovoa kai nuag Beiovg
wg aAnBac amegyaletat

B Cf. Myst. 2.11.14-41, and the excellent discussion by A. Smith, “lamblichus, the first
philosopher of religion?”, Habis 31 (2000) 345-53.

¥ Cf. Myst. 5.18.1-4: 1) TOAAT W&V GyEéAN TV AvBQWTWY VToTéTAKTAL UTO THV
LoV, PLOIKALS T DUVAHEDL DIOIKELTAL KAl KATW TQOG TX TNG PLOEWS EQya PAETel
KTA.; ibid., 7-8: OAlyor dé tiveg Urteuel d1) TIVL SUVAHEL TOD VOU XQWHEVOL, TNE PUOEWS
uév aprotdvovtat ktA. lamblichus also identifies a middle group of men who in various
modes follow both nature and Mind.



Dream Divination and the Neoplatonic Search for Salvation 119

rial mode of worship of less enlightened men, and offer them some degree
of conformity with higher powers.‘j’0
When we turn to look in more detail at the detailed theories of dreams
in the De insomniis with this background in mind, there is much to suggest
that Synesius shares a fundamentally elitist outlook with Porphyry and
Iamblichus, which cannot easily be reconciled with his emphasis on the
power of dreams to encourage moral and spiritual reform in the souls of or-
dinary dreamers. The basic division at work in the treatise is between two
classes of dreams.>! On the one hand, there are clear dreams that put us
in touch with a divine reality: they are instrumental for the soul’s purifica-
tion and ascent, and generally preserved for the virtuous alone, although,
as we have seen, they may exceptionally occur to others, too. Unclear and
indistinct dream images, on the other hand, present themselves to the rest
of mankind, who would consequently be excluded from divine company
in sleep. Since the passage setting out this division is of some complexity,
it is worth looking at it closely:
14.148D-15.149B: “For, when she [sc. the soul] is alone (uévn yevouévn), she offers to
those who have turned inwards both the forms (eid1) which she holds and everything
that she receives from Mind; and she ferries over to them whatever comes to her from
the divine (Tt mapd tov Oelov). For a cosmic god (0e0g éykdopiog) associates with a
soul in this condition, because that soul’s nature comes from the same source.
These kinds of dreams are the more divine, and are, in all or almost all cases, plain
and near, and not in need of art. But these will only occur to those who live according
to virtue, whether this is acquired by wisdom or ingrained by habit (¢ite poovioet
TemMoQLopévny, elt’ €é0eowv éyyevopévny). They may occur to others, but hardly ever,
and certainly a dream of the best type will never come to an ordinary individual for any
trivial reason. The other type, numerous and most common is the enigmatic dream (to

viypévov), to interpret which we need to acquire the art. For its origin, so to speak,
was strange and weird, and coming from such beginnings it emerges as very obscure”.

The first theory presented here, which for brevity’s sake one may call the
‘Platonic theory’, takes as its basic premise that the soul, when she is by
herself and ignores the disturbing influence of the body, has a clear grasp
of the unchangeable things that are akin to her. This doctrine, encapsu-
lated in the succinct phrase (sc. 1) Yvxr)) povn yevouévn in the passage
above, is famously elaborated by Socrates in Plato’s Phaedo.3? Synesius’
more immediate source, however, may be Porphyry, who seems to have

%0 Cf. Myst. 5.23.1-9. See also G. Suaw, Theurgy and the Soul. The Neoplatonism of lam-
blichus (University Park, PA 1971) 231-6, 240.

3! Compared to other ancient classifications of dreams, Synesius’ is remarkably simple.
His clear and obscure dreams most closely correspond to Artemidorus’ Oewonpuatikoi and
aAAnyopikoi 6vergot. One is struck by Synesius’ insistence that all dreams are predictive
(cf. 13.147A: “all dreams pass through the gate of horn”); he consequently has no place
for Artemidorus’ non-predictive évOmvia or pavtaouata. A good overview of different
dream classifications is provided by KesseLs 1969).

% Phd. 79¢c-d.
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connected the notion of “the soul when she is by herself” (1] Yvxn xad’
gavtnv yevéoOat) both with dreams and the proper relation of soul to her
superior hypostasis, Mind.>* Clear dreams come about when the souls of
those who live virtuously and have already shunned the unclear images of
sense-perception turn to what is within themselves, i.e. the forms. The vir-
tuous souls then “project’ (mreoBd&AAe)** the most appropriate forms and
reflect them in the imagination, to make them visible to the sleeper. Pre-
sumably, a clear vision of the forms will allow the sleeper to glimpse fu-
ture events by apprehending the reason-principles in which the future is
already contained as though in a seed.

When the soul is in such a state as to present the forms to the sleeper, she
may, moreover, be joined by a cosmic god,35 ”whose nature has the same
origin as the soul”. This cryptic remark requires some unpacking: it is not
at all clear why the presence of a god over and above the presentation of
forms to the sleeper will be required. The sentence introducing the cosmic
god seems designed to explain further what preceded it (cf. ocvyytvetou
vap), namely that the soul receives some sort of future knowledge from
the divine (t& maa tov Belov). Since both the soul and the cosmic god
‘have the same origin’, which can only mean that both come from the world
soul, by a form of cosmic sympathy the two associate when the soul is
in her pure state. Whether the kind of knowledge passed down by the
god is similar to the knowledge the soul gains when she turns towards
herself or different altogether is something Synesius does not tell us. One
explanation for this obscure remark may simply be that the idea of dreams
sent by the gods to special individuals was a traditional fopos in ancient
discussions of dreams, which is here rather unfortunately linked with the
‘Platonic’ theory, without apparently giving it any additional explanatory
value.®

3 Cf. Nemesius, Nat. hom. 3.40.15-16 MoraNt: “in itself [the soul] is active in dreams,
foretelling the future and associating with things intelligible” (tr. R. Sharples / P. van der
Eijk) ([sc. v Ppuxnv] kabd” éavtnv év toig ovelgolg évegyetv Beomilovoav O HéAAOV
Kkat toig vonroig mAnowklovoav). Nemesius is probably giving Porphyry’s view here (cf.
the reference to &ovyxvtog at 1.12, echoing an identifiably Porphyrian doctrine, quoted
inn. 22 above). See also H. DOrRIE, Porphyrios’ Symmikta Zetemata. Ihre Stellung in System
und Geschichte des Neuplatonismus nebst einem Kommentar zu den Fragmenten. Zetemata 20
(Munich 1959) 198-227 for a full commentary on this doctrine.

3 Cf. De ins. 4.134B and note ad loc.

% See n. 25 ad loc.

36 Tamblichus, on the other hand, carefully distinguishes (i) dreams that occur when the
soul turns to the ideas within herself in sleep and recognizes the causes of things from (ii)
dreams that arise as the result of the soul’s union with the world soul (t&x Aa: lit. “wholes’
or ‘universals’, but it is likely that Jamblichus is referring to the world soul from which in-
dividual souls have become separated), and from (iii) dreams in which the soul is united to
the divine itself. In the main, his threefold division of prophetic dreams is already present
in Posidonius; cf. Cic. Div. 1.64 and Philo, Somn. 2.1. See also F. PrerrER, Studien zur Mantik
in der Philosophie der Antike. Beitrdge zur klassischen Philologie 64 (Meisenheim am Glan



Dream Divination and the Neoplatonic Search for Salvation 121

The clear dreams as described by this first, ‘Platonic’ theory, are ordinar-
ily confined to virtuous dreamers, and will not come to any chance person
nor for some insignificant purpose, as Synesius reminds us. By far the most
common dreams, however, require a different explanation, which brings
us to our second theory, which I shall call the ‘Atomist’ theory. Accord-
ing to this second theory, all things that exist send out material images
(edwAa), which the ‘imaginative soul’ is apt to receive.”’ The images of
the future are mere ‘harbingers’ (mookvAwvdruata) of things that are not
present, and hence accordingly weak and obscure. Moreover, since the
disturbances in the physical body caused by desires cloud the pneuma, the
visions that it produces on encountering images from the future need hard
work to be ir’lterpre’ced.38

So much, then, for the second, ‘Atomist’ theory of dreams in the De
insomniis. There is no doubt that having dreams of the clear, ‘Platonic’
kind is preferable, and Synesius explicitly exhorts his readers to shun un-
clear dreams by becoming virtuous and wise. At 16.150A, for example,
he contrasts receiving ‘indistinct images’ (doglota eldwAa) with placing
the pneuma under the supervision of God and Mind. Both theories rely on
the activity of the imagination; but in the case of the Platonic theory, the
initiative for clear dreams originates within the soul or an encosmic god,
whereas in the case of the Atomist theory, material objects emit images re-
ceived by the pneuma. Does it follow, then, that the clarity of dreams pro-
ceeds in degrees on a single scale, with the vision of forms at the highest
point and the unclear images at the bottom, or does Synesius have differ-
ent theories for clear and unclear dreams? The answer to this question has
an immediate bearing on the question of how dreams can contribute to
the soul’s ascent: is it a gradual process, or is there some more profound
gulf that separates the virtuous from the non-virtuous, philosophers from
non-philosophers?

One might think of the pneuma as ascending and descending depend-
ing on its purity, and encountering clear images at the highest points of
its ascent (those described by the Platonic theory), or descending to the
phantom images of future events that seem to be described by the Atomist

1976) 139-141. Scholars have suspected the influence of lamblichus behind Synesius’ the-
ory of dream divination in the present passage, but without conclusive philological proof.
Cf. Atnanassiapi 1993, 130; D1 PasQuaLe BarBanTI 1998, 180. See also n. 19 above.

%7 A version of this theory is discussed by Cic. Div. 2.137-9, who attributes it to Democri-
tus; cf. 2.137: ‘A corporibus’ enim solidis et a certis figuris vult [sc. Democritus] fluere ‘imagines’.
That the pneumatic soul is receptive of material eidwAa is also the view of Porphyry, apud
Augustine De civ. D. 10.9: hanc artem [sc. theurgian] [...] utilem dicit esse mundandae parti
animae [...] spiritali, qua corporalium rerum capiuntur imagines.

% Cf. De ins. 9.141D; 16.150B.
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theory.* The images streamed off by the forms would, on this scenario,
have a different origin from the images streamed off by material objects,
but the account of how each type of dreams comes about would be the
same.*0 A problem with this construal, however, is that very little in the
text suggests that either the forms which the soul contains within herself
or those that come from Mind somehow send forth clear images. In the
central passage that distinguishes the two kinds of dreams (quoted above,
p- 119), it is principally the soul’s own activity of turning to the forms
within herself that accounts for clear dreams of the future, with no men-
tion of ‘images”: the enigmatic dream (t0 fjviypévov), i.e. the dream that
comes about according to the ‘Atomist’ theory, “has a strange and weird
origin, so to speak” (yéveoiv te yag €oxev, wg oUTWS elmelv, ATOTIOV Kol
aAAoKkoTov). Only on one occasion does Synesius suggest that the soul
gives “images of things that come to be” (t& Twv ywopévwv ivddApata)
to the living creature (143B; quoted above, p. 116).

4. A universal path to salvation?

What can be concluded from this brief examination of Synesius’ distinc-
tion between the two kinds of dreams, then, is this: throughout the De
insomniis, the distinction between the philosophers and non-philosophers,
and between clear and unclear dreams, is sharply maintained. The belief
that wise men have clearer dreams is, of course, widely present through-
out the ancient philosophical writings, and it is not surprising to find it
in Synesius.*! The traditional elitism of his division of dreams, however,
sits uncomfortably with passages that might be taken to suggest he is ad-
vocating dream divination because it provides a path towards moral and
spiritual reform available not only to philosophers but also to the wider
masses.

Key texts to consider with this problem in mind are chs. 5 and 12 of the
De insomniis, where the contrast between oneiromancy and other kinds of
divination is developed most fully. In ch. 5, Synesius defends the value
of the imagination against professional diviners, who “despise dreams as
too accessible a thing, in which the ignorant and wise have equal priv-
ileges” (135C-D). To strengthen his critique of professional diviners, he

% The view that the difference between clear and unclear dreams is one of degrees is
taken by C. A. Benr, Aelius Aristides and the Sacred Tales (Amsterdam 1968) 174 n. 10 and
FrrzceraLp 1930, 83.

4 An interpretation favoured by M. HoLowcnak, Ancient Science and Dreams. Oneirology
in Greco-Roman Antiquity (Lanham et al. 2002) 115-6.

I The principle that “the better men are, the better are their dreams” is expressed in the
Aristotelian Problemata (30.957a), and may also underlie Resp. 9.571d-572b, where Plato
writes that the man whose condition is “healthy and sober” (not just anyone) may gain
future knowledge in sleep.
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cites one line from the Chaldean Oracles (fr. 107 pes PLaces): “Not <truthful
are> the dissections of sacrifices and entrails: they are all playthings”. In
the oracle, which is preserved more fully in Michael Psellus, a number of
mantic arts, including astrology, ornithomancy and haruspicy, are rejected
because they presuppose an anthropocentric*? view of the world and do
not lead the soul beyond the realm of necessity and fate nor offer a path to
the Chaldean “sacred paradise of piety”.*> The fact that Synesius is quot-
ing from the Chaldean Oracles here is by no means a coincidence: while
the Oracles denigrate the arts of traditional, ‘technical’ mantics in order to
propagate their own path to salvation, namely theurgy, Synesius, on his
part, attacks the elaborate practices of diviners in order to give rhetorical
force to his praise of dreams as a universally accessible path to the divine.*
This observation is supported by much of what is said about dream div-
ination in ch. 12 of the treatise. Dreams visit everyone, regardless of their
wealth, and do not require the expensive and rare ritual tokens used in
‘external divination’, such as the Cretan plant, the Egyptian bird, or the
Iberian bone (9-10). Not only is the equipment needed for ‘external div-
ination” hard to come by and difficult to put into place, the very methods
it involves are also “hateful to god”. Since the lawgiver does not allow
us to impose our will on others by force so much more is it disgraceful to
employ “pressures and levers” to manipulate the divine.* Singled out for
praise is the “democratic nature” of the dream, its “universal availability”,
and its inclusivity which leaves out no “gender, age fortune or skill” (ch.
13.145D).

But while Synesius is emphatic that dream divination is universally
available and, in its highest manifestation, capable of connecting the soul of
the dreamer with the divine in sleep, the De insomniis leaves no doubt that
the great mass of mankind will not be recipients of clear dreams. Dream
divination, then, does not offer the promise of the soul’s ascent for every-
one, and in that sense it does not offer the “universal path to salvation”
that Porphyry was seeking. At best, engagement with one’s dreams may
encourage a virtuous lifestyle; for higher visions of reality, however, ‘in-

2 Cf. 1.4: ov) éverev 0ol and 1.6: 0€0ev xdotv ovKk.

4 Cf. Lewy 1956, 255-7 and Majercik 1989, 182 for further discussion of this oracle.

# See also De ins. 12.143D-144A: “And if you are receptive, the distant god is close
at hand, even when people have taken no trouble, he is there every time, if they sim-
ply go to sleep” (kav émutrdetog 1g, mMaeoTv 6 MOEEwW Oedg, dte e Kal pundE TavTa
TIQAY HATEVOAUEVOLS EKAOTOTE TRy tveTat povov katadagbovaot). Note, however, that
the rather vague condition kv émutdetog 1)c could in principle be more restrictive that
the context of the passage would otherwise suggest.

% Gee also Ep. 67, to Theophilus, lines 194-7, where Synesius argues that it does not
belong to Christian belief to think “that the divine follows these material rites and invoca-
tions by necessity, as though drawn by natural forces” (¢ émavayieg eival taiode taig
TEAEOTIKAIC DAQLS TE KAl VAL (OTEQ OAKALS TIOL PLOKALS dkoAovOnoatL o Belov).
Cf. n. 17 above.
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tellectual application” (voegd ¢rtiBoAr)) and philosophy are needed.*® The
moral and intellectual ideas of the dream treatise recur in much the same
terms in Synesius’ Dion, where different approaches to the soul’s ascent
are discussed more extensively. The Greek ideal, we are told in the Dion,
is one of gradual progress towards the sacred goal of contemplation, with
reason paving the way for ecstasy and receiving the visionary on his re-
turn.¥’ In the De insomniis as in the Dion, Synesius is thus committed to
what is in essence a Plotinian vision of the purification of the soul and her
return to the divine:

“And indeed, one may benefit from the virtues in becoming freed from the inclination

towards matter. But an upward inclination is also needed: for it is not enough not to be

evil, one must even be a god. And it seems that in the first case this consists in turning

away from the body and all that pertains to it; and in the second it consists in turning

to god through intellect”.**

As we have seen, the desire for prophecy in dreams may encourage a pure
way of living and the cultivation of the intellect through philosophy. In
virtue of their ability to contribute to the pursuit of a greater goal, dreams
have a role to play in Synesius’ Neoplatonic search for salvation. They do
not provide a shortcut.

4 Cf. 10.142C for ‘intellectual application’ and 16.150A-B for philosophy as the best
‘nurture’ for the pneuma.

*” Cf. Dion 8.11-39 TErZAGHL.

8 Dion 9.68-72 TERZAGHL: kol DT TOV GQETOV vawto &v Tic TO &rnAAdGxOaL Thg
UAKTG meoomtaBelag: D€l d KAl AVAYwYTS: 00 YAQ ATOXQT HT] KAKOV elvat, &AAX delat
Beov elvat kai éowkev elvat TO pév olov aneotoa@dal to cwua kat 6oa ToL CWHATOG,
T0 0¢ olov émeaTEa@Oat dix Voo mEog Oedv.



Synesius and the Pneumatic Vehicle of the Soul in
Early Neoplatonism’

Ilinca Tanaseanu-Dobler

1. Introduction

For the modern reader, one of the striking philosophoumena of De insomniis
is Synesius’ discussion of the soul’s pneumatic vehicle, an astral body en-
veloping the soul and playing an important role in its cosmic movements.
This paper will attempt to contextualise Synesius’ conception in the world
of late antique Platonism.

The motif of the soul’s ‘vehicle’ can be traced back to Plato. In the
Timaeus, the demiurge assigns stars to the souls as if they were “vehicles’.?
The powerful image of the chariot in the Phaedrus myth conveys a closely
related idea. The pneuma as the substrate of the lower, irrational parts of
the soul, comparable in its fine substance to the “element of the stars”, is

" The essay originated as part of my work at the Courant Research Centre EDRIS at the
University of Gottingen, funded by the German Initiative for Excellence. I would like to
thank Donald A. Russell, Anne Sheppard and Heinz-Giinther Nesselrath for their valuable
suggestions and comments.

! Most modern readers associate this idea probably with its late reception in theoso-
phy (see already the disdainful remark of Dopps 1963 [“Appendix II: The Astral Body in
Neoplatonism”] 313) and, later, the New Age. For a modern analysis of its role in the
power struggle of the theosophical movement see J. Crow, “Taming the Astral Body. The
Theosophical Society’s Ongoing Problem of Emotion and Control”, Journal of the American
Academy of Religion 80 (2012) 691-717.

2Ti. 41d-e: gvotoag d¢ 10 mav dieidev Puxag ioagiOuoug Toig dotolg, évetpéy 0
EKAOTNV TEOG €KAOTOV, Kal EUBIBAOAC WS €G OXNUA TIV TOD TTAVTOS pUOLV EdeL&eV...
(“When he had assembled the universe, he divided up as many souls as there were stars
and assigned each soul to each star, and embarking them upon [the stars] as if on a ve-
hicle, he showed them the nature of the universe...”). In turn, the mortal body is also
represented as the “vehicle’ of the soul, and the conjunction between the two is made pos-
sible by the lower, mortal part of the soul created by the young gods: Ti. 69c—d: 10 peta
TOUTO OVNTOV CWHA AXVTI) TTEQLETOQVELTAV OXTHA TE AV TO CWHA EdoTav GAAO Te €ldog
£V aUt@ PuXNG TEOOEWKOdOUOLY TO OVNTOV, DELVX Kal avaykaia v éxvt® madnpata
&xov... (“And afterwards they fashioned a mortal body around it and gave it the whole
body as a vehicle and constructed in addition another, the mortal, form of soul in it, bear-
ing terrible and necessary passions in itself...”). Phaedrus 246a; the chariot is termed dxnua
in 247b.
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found in Aristotle.> According to Di Pasquale Barbanti, these two philo-
sophical complexes were enriched by subsequent philosophical develop-
ments and eventually blended in the Imperial period to crystallise into the
idea of a pneumatic vehicle of the soul, which forms a standard item of
post-Plotinian Neoplatonism.* A key text in this process are the so-called
Chaldean Oracles, a collection of theological oracles® dating from the later
second century A.D., which also contain the image of the soul’s vehicle.
Elevating an essentially Middle Platonic worldview seasoned with Stoic
elements to the status of divine revelation, they come to be regarded after
Plotinus as the guarantor of the truth of Platonic philosophy.6 With the
reception of the Oracles and their terminology by Porphyry, the Neopla-
tonic theory of the soul’s vehicle takes on a distinct profile which will set
the framework for the subsequent philosophical discourse up to the last
Ppagan Neoplatonists.

In this paper I will focus mostly on this Neoplatonic background which
Synesius shares, without going into the details of earlier philosophy. I will

% Of special importance De generatione animalium 736b-737a: the pneuma’s nature is
avadoyov (...) @ TV &otewv ototxeiw (“analogous [...] to the element of the stars”).
For the Platonic and Aristotelian elements of the theory see already Kissring 1922, 318-20
as well as the general accounts of the doctrine in D1 PasQuaLE BARBANTI 1998 or TouLOUSE
2001.

* For accounts of the history and variants of this Neoplatonic doctrine see e.g. KissLING
1922, Dopps 1963, from recent scholarship e.g. D1 PasquaLe BarBantt 1998, who traces
also its pre-history (esp. 21-50); for the blending of vehicle and pneuma in Imperial times
see 42-50, where Plutarch, Marcus Aurelius as well as Gnostic and Hermetic texts and the
Chaldean Oracles are discussed. However, her overall thesis that the emergence and devel-
opment of the doctrine of a pneumatic vehicle should be connected with the reception of
theurgy as a non-philosophical cult into Neoplatonism and a heightened interest for reli-
gion, mysticism and magic, rests on a problematic perception of theurgy as fundamentally
non-philosophical and extraneous to Neoplatonism. Her very useful collection and presen-
tation of the material is now supplemented by the comprehensive study of the Neoplatonic
idea and its pre-history by Tourousk 2001. In his article “Le véhicule de I’ame chez Galien
et le pséudo-Plutarque. Les linéaments physiologiques et eschatologiques d’une doctrine
d’un corps intermédiaire”, Philosophie antique 2 (2002) 145-68, S. TouLousk claims to find in
Galen and Ps.-Plutarch the first philosophical articulations of a doctrine which is “encore
en gestation dans le platonisme imperial” (145). See also Aujourat 1983/84 and 1988, who
highlights especially the Stoic component of the picture. Recent scholarship has the merit
to trace diachronic evolution of the theories of the pneumatic vehicle, refining the earlier
overall descriptions e.g. of KissLing 1922 or Dopps 1963. The attempt of Bos 2007 to argue
that the doctrine of a luminous preuma as the vehicle of the soul, mediating its relationship
to the body might be early and have originated with Aristotle himself, is based on weak ar-
guments and has not found echo in scholarship. A collection of source texts on the vehicle
from Plato to late antique authors can be found in Sorasj1 2004, 1.221-41.

® The term “theological oracles” was coined by A. D. Nock, “Oracles théologiques”,
Revue des études anciennes 30 (1928) 280-90 to denote the Imperial and late antique phe-
nomenon of oracles which address theological and cultic issues.

® For an overview of the Oracles’ worldview see Majercik 1989, 5-25. The present state
of the art on the Oracles is reflected in SExnG / TarpIEU 2010.
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first sketch the main lines and metaphors of his conception of the soul’s
vehicle, and then in a second step compare them with key texts which have
shaped the corresponding Neoplatonic discourse.”

2. The pneuma in Synesius: The no man’s land
between soul and body

De insomniis is the primary text in which Synesius develops his conception
of the pneuma. Presented as an “offering of thanks to the phantastic nature”
in the letter 154 to Hypatia, the treatise is endowed with the aura of divine
inspiration: it has allegedly been written feverishly, almost automatically,
in the brief remainder of a single night, without pausing to reflect.8 In the
protheoria of the treatise, Synesius styles himself as a true Platonic philoso-
pher skilfully disguising his actual subject with pleasant trappings to pro-
tect the truth from the grasp of the uninitiated.” What he actually does is
to encase the disquisition on the imaginative nature (his main theme ac-
cording to the letter 154) in a praise of dream divination. The treatise may
be read as a sort of Ringkomposition, in which the praise of divination leads
gradually in chapters 4-6 to the phantasia and its ontological substrate, the
pneuma, whose nature, origin and connection with the soul are discussed

7 An early thorough discussion of De ins. and the pneuma-ochema can be found be-
side KissLing 1922 in the still valuable commentary of Lanc 1926, who emphasises the
“mafigebende(n) Einfluf} des Porphyr auf das philosophische Denken des Synesius” and
downplays completely the possibility of lamblichean influence (81). Although Porphyry
is certainly the most important author in Synesius’ background, this exclusion of other in-
fluences runs the risk of over-emphasising supposed borders between ‘Porphyrians” and
‘lamblicheans’ and of reading Synesius exclusively in terms of Porphyrian reception. An
example for this is TouLouse 2001, who reads Synesius as a quarry of Porphyrian material
and Hierocles as the corresponding Iamblichean pendant. This perspective blinds us to
the flexibility of Neoplatonism: even such minor figures combine various tenets to create
their own synthesis. D1 PasQuaLe BaranTr 1998, 157-86 rightly extends her perspective
to consider also the possibility of lamblichean influence (e.g. 167). AujouLaT (e.g. 2004),
while noting the Porphyrian colouring, points out the Stoic elements and highlights Syne-
sius” idiosyncratic literary play with his sources. At the other extreme of the spectrum
is BErGEMANN 2006, 391-406, who includes passages from De ins. into his analysis of the
Tamblichean vehicle and reads them only in this light, without pausing to consider the
Porphyrian influence.

& Another example for such feverish, inspired writing would be Julian, In matrem deorum
19.178d-179a (“short part of the night”) or In solem regem 44.157c (“three nights”); for a
contextualisation of Synesius’ claim see Aujourat 2004, 195-6: Synesius wants to point
out the special, esoteric character of his treatise.

° This is Synesius’ philosophical ideal: an esoteric approach reserving philosophy
proper for the select few who have undergone a long educational process of training and
purification, while employing pleasant myths to please the common herd (see at length his
Dion 5-6.43A—44D, written together with De insomniis to defend himself from the charge
of being a mere rhetorician, his famous ep. 105 or ep. 137 and 142-3). Cf. SusanerTI 1992,
91-2 for parallels. See also the Introduction to this volume, pp. 4-5.
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in 7-10, before Synesius then begins his return to the topic of dreams in
11, devoting the remaining chapters of the treatise to it and scattering ref-
erences to the pneumatic soul throughout them as well.1® Apart from this
showpiece of ‘Platonic’ philosophy in action, the pneuma is only mentioned
en passant in two verses of his hymns and does not play any major role in
his oeuvre.!! Synesius, the cultured gentleman and lay philosopher, poses
in De insomniis as an expert on specialised philosophical issues, against op-
ponents endorsing another form of pagan Neoplatonism who seem to have
accused him of not being a true philosopher, but simply a man of letters,
as we learn from the letter 154 to Hypatia.!? The Dion and De insomniis are
intended as his double apology: while in the former Synesius justifies his
literary pursuits and integrates them into a Hellenic philosophical ideal, in
the latter he may have wanted to prove his superiority even to Dio of Prusa,
who in his view had no grasp of specialised philosophy,13 by showing his
own ability to master this field as well. 14

Synesius’ conception of the pneuma is essentially that of an intermedi-
ary substance between the soul and the material body: a “no man’s land
between the irrational and the rational, between the incorporeal and corpo-
real”.1> As the “first body of the soul”, it mediates also between the intel-
lectual activity of the soul and the senses of the body as the kowvdtatov

% For a close reading of the treatise with a focus on theurgy see TanasEANU-DOBLER
2013a, 205-21. A more pointed view of the actual secret which Synesius strives to con-
vey is seen by Lacomsrape 1951, 160-9, esp. 161, in the tentative proposal that material
elements acquired by the pneuma can be raised above their original sphere into the aethe-
real world — which in his view would amount to a survival of the individual personality
comparable to Christian ideas of resurrection. Rightly criticised by VoLLENWEIDER 1985,
1847, Lacombrade’s view of Synesius’ aim is accepted, with modifications, by BREGmAN
1982, 147-54 and also AujouraT 2004, 237-49, who, however, note Synesius’ ambiguity and
lacunae: what is the use of a survival and aetherisation of material elements post-mortem if
the actual soul detaches itself from them? (AujouraT 2004, 248-9). Vollenweider’s sugges-
tion that Synesius saw his contribution in the idea that the soul contains in itself the forms
of becoming as the intellect contains those of being (186-7) does not convince, because a
similar idea can already be found in lamblichus’ discussion of divination in De mysteriis 3.3
(see alson. 34 to the Translation). See also Julian, In matrem deorum 4.163—4, which contains
a discussion of the forms existing in the soul that is close to Synesius’ remark.

i Hymn 1.548-9 and 2.278-9; see D1 PasQuaLE BarBaNTI 1998, 159, who points out that
the two instances are variations of Ch.Or. fr. 104. See also GRUBER / STRoHM 1990, 142: “Die
Junktur mvebpa poAvvet entstammt der Sprache der chaldéischen Orakel (...)".

12 On this issue and the possible identifications of the opponents see the various propos-
als of LAcoMBRADE 1951, 139-40, BReGMAN 1982, 130-2 or VOLLENWEIDER 1985, 19-20.

*® Dion 37D.

4 The Dion and the De insomniis are seen by Aujourat 2004, 196-9, as a carefully com-
posed diptych; not implausibly, he claims that “(l)es révélations voilées du De insomniis
viendraient ainsi couronner et sanctionner l'exhortation a I'étude des belles-lettres et de la
philosophie du Dion” (199).

5 De ins. 6.137A: petaixpov (...) aloyiag kai Adyov, Kai ACWHATOL Kal 0OUATOG;
transl. Russell.
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atoBntiowov (“the most common organ of sense”), a basic and perfect
organ of perception. In order to illustrate the relationship between the
“imaginative pneuma” (@aviaotucov vevpa) and the single individual
acts of sense perception Synesius uses the Plotinian metaphors of centre
and radii, and of the root of a plant.16 The pneuma itself employs the single
senses but perceives as a whole, in a unitary manner. Its intermediarity is
emphasised inter alia by the shifting terminology: with respect to the ma-
terial body it can be designated either as the “first body” (135D) or “divine
body” (140D); the material body being either the éoxatov owpa (“the last
[i.e. external] body”) (150B or 151B) or, in Platonic terms the “envelope
like an oyster-shell” (137A).17 But the pneuma can also be seen as a kind of
soul: it is called the mvevpatikt) Yvxr| (“pneumatic soul”) (137D),'® which
accordingly makes the soul proper a “first soul” (138B).

This intermediary is a useful philosophical asset enabling Synesius
to explain not only the workings of the phantasia (on which see the es-
say of Anne Sheppard in this volume)!? or the varying degree of truth
or clarity of predictions arising from dream divination (e.g. 6.136C-D
or 10.141D-142B) but also how “the divine entities are conjoined with
the last extremes” (6.137A). It is employed also to elucidate Platonic
philosophoumena which seem to imply a materiality of the soul, e.g. spa-
tial movement in the cosmos, or the experience of purification and pun-
ishment, both of which are key elements of the Platonic and Plutarchean
myths. Just like in the Timaeus or the Republic, the soul’s first descent into
matter is an obligation: it must perform a public duty (Aeitovgyia) to the
cosmos. Using a Chaldean image, Synesius presents the soul on its first

16 Metaphors which Plotinus had employed for describing the relationship between the
One and the lower hypostases and forms of reality, and which Synesius otherwise also uses
in a metaphysical, not psychological context (e.g. Hymn 1.153, 1.173, 1.184 or 5.69 for the
root, and 1.151, 5.70 or 9.69-70 for the centre, with GRUBER / STROHM 1990, 151 and 152, who
list the corresponding parallels). Synesius obviously feels free to employ these metaphors
at will, not restricted to a specific aspect of philosophical discourse.

17 Phaedrus 250c.

18 Synesius takes this term from Porphyry, who employs the term in his De regressu an-
imae (translated in Augustine’s De civitate dei as anima spiritalis): fr. 287F, 288aF, 289bF,
290F, 292aF, 293aF SmitH. In Augustine’s paraphrase, Porphyry is said to oppose to the
anima spiritalis an anima intellectualis (290bF and 290cF Smith). See SmitH 1974, 155-6, who
draws the line from Porphyry’s “confusing theory” to Synesius. Drusk 1983, 224-7 at-
tempts to salvage Porphyry’s philosophical reputation and to keep pneuma and irrational
soul in Porphyry apart, by locating Porphyry’s “pneumatic soul” within his discussion
of theurgic purification: the two would there be blended because the purification of the
pneuma directly affects the irrational soul. In his view, Synesius would go a step further in
equating irrational soul, pneuma and phantasia under the influence of Iamblichus or Athe-
nian Neoplatonism (227-9).

19 SmrtH 1974, 155-6 plausibly ascribed to Porphyry the connection and identification of
the pneumatic soul with phantasia.
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mission as a free hireling, sent to serve, but autonomous.? The soul’s
“first body”, or its “first and proper vehicle” is borrowed from the astral
spheres during the soul’s first descent: the soul climbs into it as if it were
a boat (okd@oc) to encounter the corporeal world. Synesius” wording, the
‘borrowing’ (darveiCerv) of a substance which eventually must be given
back, echoes the creation of the human bodies by the younger gods in the
Timaeus;*! we shall examine below the sources of his doctrine.

Once in the world, the greatest peril awaiting the soul is the contact
with matter, which beguiles it with its false pleasures, ensnaring it, so that
it gives up its freedom willingly and becomes a slave. The soul must strive
to remain aware of the true hierarchy of values and to reascend, return-
ing the borrowed pneuma to the spheres as far as possible, raising it above
the reach of nature, Vo1, which is presented as the concentration of vital
force and thus as the main actor and driving force of the material world.
The conjunction (syndyasmos) of soul and body by means of the pneuma
proves extremely dangerous: taking up the image of the material world
as a flood, Synesius retains that “even the intellect (voug) might be sub-
merged in pleasure” — which stricto sensu is a contradiction in terms, given
the fact that the Neoplatonic intellect is above the reach of passions, which
might affect the soul at the utmost (as he himself says in De ins. 3.133B).
But this forceful image drastically expresses the precarious position of the
soul in the material world. Here, Synesius appears not to subscribe to the
theory championed by Plotinus and Porphyry that the highest part of the
soul never descends but remains above the reach of matter and generation;
rather, he is much closer to the lamblichean emphasis on the complete de-

2 Cf. De ins. 8.139C: Ofjooa y&Q katoboa tOV mMe@tov Biov é0eAovTiv avri To0
Onrtevoal dovAever dAAX ékelvo pEV v AgrtovQyiav Tva EKMANoAL T1) @UoEL TOD
kéopov, Oeopav Adgaoteiag émtattovtwy... (“Descending as a hireling for its first life,
of its own accord it serves as a slave instead of working as a hireling; the first instance [sc.
of these two], however, was to perform a public office for the nature of the cosmos, as or-
dained by the laws of Adrasteia...”). Synesius weaves together Ch.Or. fr. 99 and 110 with
the world of the Platonic myths: the human souls which are produced and sown through-
out the cosmos to contribute to its perfection (Ti. 41b—c), whose descent takes place accord-
ing to vopou eipaguévol (Ti. 4le) as well as the “ordinance of Adrasteia” (Adoaoteing
0eopdc) in Phaedrus 248c, which establishes the conditions of embodiment for the human
souls depending on the extent of their supracelestial vision (see also SusaNerT1 1992, 1434
and SEnG 1996, 158). This last allusion is mostly a literary one, not endorsing the full actual
outline of the ‘ordinance’ in the Phaedrus: there, incarnation is exclusively the consequence
of the loss of feathers, while Synesius here emphasises that the first incarnation is a duty
which every soul has to perform in the cosmos, along the lines of the Timaeus.

?! Timaeus 42e-43a: ULHOVHEVOL TOV OQETEQOV dNULOVEYSY, TTLEOS Kai Y BdATG Te
KAl A€QOG ATIO TOV KOO0V davelLOHEVOL Lo WG &todoOnooueva taALy... (“imitating
their own creator, they borrowed portions of fire and earth, water and air from the cosmos,
that were meant to be returned...”). See also KissLinG 1922, 326 with n. 87.
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scent of the soul?? — which however does not prevent him from using the
idea of the undescended soul in a later part of the treatise, declaring that if
only the soul does not entertain a relationship with the lower realm, then
“although it descends, it does not descend”.?®

In this tripartite anthropology, the pneuma is assigned a key role, as it af-
fects the soul’s position in the cosmos. As it is closely connected to the soul,
it reflects the soul’s state and replicates it in a more material way, making
the whole compound of soul and pneuma fall under the laws of physics.
A good soul renders the pneuma “light and aetheric”, that is, warm and
dry, while bad dispositions produce a heavy and earthlike, moist pneuma.24
Although one may be tempted to think that the starry substance of the
pneuma, deriving from a sphere above the four elements, should be aetheric
and therefore unchanging and akin to the divine, Synesius does not pause
to reflect on that but presents a more flexible view of a mutable nature of
the pneuma which enables it to mirror the dispositions of the soul.®® He
needs this in order to explain how the soul can be said to move upwards
or downwards and to be punished: namely by means of “physical trac-
tion forces” acting on the pneuma. A light and warm pneuma by necessity
moves upwards — here he finds confirmation in Heraclitus” dictum that “a
dry soul is a wise one”(22 B 118 DK), and he reads this process as the Pla-
tonic re-feathering of the vehicle. Conversely, a humid and heavy pneuma
is pulled downwards, into the recesses of the earth, where the soul is puri-
fied through punishment not in itself — as it is immutable and not existing
in space — but in its pneumu;26 here, he draws heavily on Porphyry’s Sent.

%2 On the debate about the complete or partial descent of the soul see the seminal work of
C. G. SteEL, The Changing Self. A Study on the Soul in later Neoplatonism: lamblichus, Damas-
cius and Priscianus (Brussels 1978); see also Finamore 1985, 93-4. For Iamblichus’ position
see In Ti. fr. 87 DiLLoN: as the charioteer in the Phaedrus can be submerged, so can the high-
est part of the soul be affected. Finamore / DiLLon 2002, 15-6 point out that lamblichus
has a very dynamic view of the soul, oscillating between intellect and an animalic form of
life.

3 De ins. 11.143C.

* De ins. 6.136D-137A and 7.138A.

% For the inconsistency in the description of the preuma and the oscillation between ma-
teriality and a higher form of substance see e.g. D1 PasQuaLe BarBant 1998, 163—4 and
especially Aujourat 1983/84, 1988 and 2004, who stresses the problem of reconciling a
sometimes quite material pneuma with a more ‘spiritual’ notion of imagination (AujouLaT
2004, 209-10, 212-13 or 214-15: “En définitive, son @pavtaotkov mvedua est tiraillé entre
I'éthér et la terre, les sens et 'esprit”). In the passages which present the pneuma as material,
he sees a Stoic influence at work (221). But, to do justice to Synesius, he only elaborates
on a paradox already launched by Porphyry, who probably was the first to link pneuma
and phantasia, creating what Smith terms a “perplexing conflation of a soul faculty with
the semi-material astral body” (Smira 1974, 157). Breeman 1982, 151 voices the paradox
for Synesius nicely when he writes that Synesius’ pneuma “acts as a quasi-physical trans-
former of matter into spirit”.

% De ins. 7.137D~138A. Eidolon: 7.137D and 138D.
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29 as we shall see in detail below, and the pneuma is qualified in such con-
texts as a ‘phantom’, eidolon, echoing Plato’s Phaedo (81b—d). The pneuma
thus determines the place of the soul in the cosmos: it can move freely be-
tween the tom0g dppucvepnc (“place surrounded by darkness”; i.e. the
material world) and the sphere of the stars, the tomog appupar|s, (two
termini from the Chaldean Oracles):* in between the two, it can take up
innumerable forms of existence characterised by varying degrees of light
and darkness (étegogaeic te kai étegokvepeic), which comprise the di-
vine, the daimonic and the human ranks.?® But, to make matters even more
complicated, not only the state of the soul, but also the material body can
affect the intermediate substance, e.g. through lifestyle and diet.? The
quasi-corporeal and material quality of the pneuma comes into play when
Synesius describes how a cold pneuma contracts into the recesses of the
brain and leaves space for evil pneumata which take possession of the per-
son; this idea is quite far from and somehow at odds with the original
aethereal quality ascribed to the pneuma.

Once the soul ascends back safely, it returns the borrowed pneuma to
the stars, where it is poured back (®omeg dvaxvOnvar) into its own na-
ture — that is, the individual astral body is dissolved.’! Expounding a frag-
ment from the Chaldean Oracles, Synesius points out that the ‘extremities’
or ‘summits’ (dkpotnteg), the highest level and so to speak quintessence
of fire and air which were included into the pneuma on its way down, may
remain united with the pneuma and be raised into the realm of the stars,
thus gaining a higher station than their place of origin.32 They are said
to be probably “turned into aether and sent upwards together (with the
pneuma)” (ovveEaBegoito av kat ovvavaréumnorto, 141B). This penetra-
tion of material elements into the sphere of the aether does, however, not
imply a persistence of the individual personality and conscience: the soul
itself leaves the dissolved vehicle behind in the aetheric realm in its as-
cent.®

% See fr. 158 (transmitted only by Synesius in De ins. 9.140C-D) and fr. 163 pEs PLacEs.
An analysis of the exegesis of the two fragments by Synesius and Byzantine scholars up to
Plethon is found in H. SEnG, “Ap@uparic: Facetten einer chaldaeischen Vokabel”, in: Seng /
Tarpieu 2010 [235-54] 244-52.

* De ins. 9-10.

* De ins. 16.150A-B.

% De ins. 10.142D.

%! De ins. 10.141C.

%2 De ins. 9.

3 See the balanced discussion of scholarship by Aujourat 2004, 23749, who highlights
the ambiguity of Synesius’ vocabulary. He interprets the transformation of matter into
aether along the lines of LacomBraDE 1951 as a survival of the individual consciousness,
although one incompatible with the Christian conception of a glorified body (247). But he
also considers that Synesius’ solution to the problem of post-mortem individuality is shaky
at best, because it can hardly be reconciled with the doctrine of reincarnation (248-9). See
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As the soul has been engrafted onto the pneumatic nature (€ yxekevtoLo-
pévn)* which it has borrowed, it must make it ascend and cannot simply
leave it behind on earth. Synesius hints however at secret ceremonies,
teAetal, which can effect in exceptional cases a separation.>> The proper
ascent remains the one with the prneuma, whose state the soul can diagnose
and which it can purify by means of both philosophy and rituals.’® Of
the two, philosophy has the undisputed primate. Not only can it diag-
nose the affections of the vehicle, but it can also purify it through a proper
way of life.3” The visions of the soul offer a solid basis for diagnosis, as
its prophetic capacities are in direct proportion to the health and purity
of the pneumu.38 This gives a reason for the occurrence of failures and
unclear dreams; furthermore, viewing the pneuma as a mixture from the
astral spheres serves to explain why there can be no general rule for dream
divination: the souls take on varying proportions of the various stars, so
that each divinatory organ is different.®

On the whole, Synesius presents a pneuma with a highly paradoxical na-
ture, which, as an intermediary, borrows from both extremes to produce
a mixture of corporeal and spiritual qualities.40 How exactly that is pos-
sible, how the pneuma can vary its substance, although it is a Ozoméolov
owpa (“divine body”) and even qualified as ©zciov, and how bits of fire
and air, that is, of matter, can cuvaBegovoBat (“be turned into aither to-
gether”) with the pneuma proper, Synesius does not tell us. He does not aim
at producing a coherent and metaphysically irreproachable account,*! but

also Susanerti 1992, 151-2, who also inclines towards Lacombrade’s interpretation, albeit
very cautiously. However, Synesius’ text does not speak of the pneumatic vehicle existing
on after the soul’s ascent as such, enriched with aetherised material elements, which would
be the basic pre-condition in order to assume the continuation of individual personality and
consciousness; rather, the astral substance is “poured back” into its origin. This is why I
prefer the position of VoLLENWEIDER 1985, 184-7, who stresses the “Entleiblichung” of the
soul during the ascent. For an idiosyncratic position see KissLinG 1922, 328 who asserts
that Synesius posited the permanence of the vehicle, although not of the irrational soul.

3 An allusion to the Chaldean Oracles, fr. 143, where however the soul is said to have
been engrafted upon the corporeal nature, not the pneumatic nature.

% De ins. 7.138B-C.

% Ritual purification: 6.136D (where the rituals are assigned to the améoontog
@Aooopia) or 8.139A. For the role assigned to the rituals by Synesius and the relation-
ship to philosophy see TaNasEanu-D&BLER 2013a.

% De ins. 6.136D-137A, 10.142B-C, 16.150A-B; also, in 8.139A, the will of the soul and
its conversion from the pleasures of matter are seen as the main motor of the ascent.

% De ins. 6.136C-D.

* De ins. 17.151C.

** De ins. 6.137A-B.

41 Cf. Aujourart 2004, 258 or 263—4: “En bref, Synésios tend a unifier les étres sans trop
insister sur leur classification. Il nest pas étonnant, dés lors, que 1’ordre du monde paien,
dont les Néoplatoniciens sont les gardiens vigilants, apparaisse bousculé par le Cyrenéen.
(...) On obtient ainsi un composé d’éther et de la matiere qui peut paraitre un défi aux
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contents himself with a kaleidoscope of plausible images to stress the me-
dian position of the pneuma, its importance for the contact with the higher
realms through divination and the access to them in the ascent, and there-
fore, the great care which a true philosopher should bestow on it.

3. Situating Synesius’ pneuma in Neoplatonic discourse
and late antique religion

3.1. Origin and final destination of the pneumatic vehicle
and its anthropological function

The treatment of the soul’s vehicle in De insomniis is marked by the massive
presence of the Chaldean Oracles. They are quoted reverently as an indis-
putable authority, as the Adywa, the divine oracles, which are accepted as
such also by his unnamed philosophical opponents; they provide Syne-
sius with the point of departure for his curious theory that even particles
of fire and air can accede to the aetheric sphere, and, more importantly,
they colour the background of his account of the soul’s descent and ascent
in 7-10.%2 An accurate assessment of the Oracles’ influence upon Synesius’
understanding of the soul’s vehicle is limited, however, by their fragmen-
tary status. We do not possess the whole corpus, and the fragments we
have, sometimes only single phrases or fragments of a hexameter line, are
woven by their excerptors, the Neoplatonic philosophers, into their own
argumentation and made to suit their purpose; sometimes all we have are
paraphrases or remarks that certain doctrines are Chaldean, without di-
rect quotations.*> This is especially the case with respect to the pneuma.
Only a few snippets refer to the pneuma and the vehicle. Fr. 104 enjoins
“not to pollute the pneuma or to deepen the plane surface”. The second,
more enigmatic part, is taken in Neoplatonic exegesis to symbolise the at-
tachment to (three-dimensional) matter.** Synesius alludes to the first part

dogmes néoplatoniciens”. SHEPPARD also notes Synesius’ ambiguity and lack of precision
in her essay on the phantasia in this volume, p. 110.

*2 For the influence of the Chaldean Oracles on Synesius’ work (especially the hymns) see
W. THEILER, Die Chaldiischen Orakel und die Hymnen des Synesius. Schriften der Konigsberger
Gelehrten Gesellschaft: Geisteswissenschaftliche Klasse 18,1 (Halle 1942) and Senc 1996,
119-70. For the vehicle in the Chaldean Oracles see Tourouse 2001, 178-82.

# See P. Atnanassiapr, “The Chaldean Oracles: Theology and Theurgy”, in: ead. /
M. Frepk (ed.), Pagan Monotheism in Late Antiquity (Oxford 1999) [149-83] 157-8; see also
Tourouse 2001, 178-9.

* E.g. Proclus, In Remp. 2.169-170 Krovr or In Ti. 1.146 Dient. The Chaldean fragment
is recorded by Psellus, PG 122.1137c (in the critical ed. pes Praces 1971, 176) = 38, p. 137
O’MEara. He offers the explanation that the Chaldeans “robe the soul with two tunics (chi-
tones), and the one they call pneumatic, which is woven out of the perceptible cosmos for
her, and the other one luminous, light and without depth, which is called “plane surface™.
Both tunics must be kept pure from passions and “material additions”, respectively. How-
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of the quotation, the pollution of the pneuma, in De ins. 10 and 17; in his
hymns he prays that God may preserve his pneuma dpéAvvtov (“unde-
filed”) or kaBaov Awpag (“pure from outrageous defacement”), respec-
tively.#> Another expression recorded by Hierocles speaks of the “light
vehicle of the soul” (Yuxfg Aemttov dxnua).*® Fr. 123 speaks of the soul
being rendered light by a warm pneuma — which would match Synesius’
explanation of the movements of the soul in the cosmos. However, the
Chaldean Oracles, being after all not a philosophical treatise, use their terms
with some freedom, speaking in one fragment of the soul sent down from
the realm of light clad not in pneuma, but “in much intellect”,*” and in an-
other of the intellect being placed in the soul which is in turn placed in the
body - without intermediary.48

While the few direct quotations from the Oracles are of little help, we
can gain crucial information from Proclus, whose extensive commentaries
on the Platonic dialogues record the Forschungsgeschichte on various philo-
sophical questions. Discussing the afterlife of the pneumatic vehicle in the
light of Plato’s Timaeus, he presents Porphyry as following to a certain ex-
tent the Oracles in his conception of the composition and origin of the vehi-
cle. According to Proclus, Porphyry and his followers proposed a middle
way between the total annihilation of the irrational life and the vehicle on
the one hand, and the idea of an incorruptible aetheric vehicle on the other.
They asserted the dissolution of the “vehicle and the irrational soul” into
their originary elements (&dvaototxeiovofat and avaAvecOat) which are
returned to the astral spheres whence they originated. The vehicle and the
irrational soul are said to have been regarded by the Porphyrians as astral
mixtures (Quoapata), a term used also by Synesius (De ins. 17.151C); the
soul collects this mixture during its descent. Thus, the vehicle and the irra-
tional soul do not possess a stable existence and identity of their own. The
Oracle passage which Proclus paraphrases to indicate Porphyry’s source
of inspiration presents the soul as collecting in its descent “a portion of
the aiOon (here probably aether, not simply sunny air), of the sun and the
moon and all that floats in the air” — which would open up the range of

ever, the idea of two layers between soul and body and their labelling as x1t@wveg cannot
be traced back to the Oracles themselves but points to a later tradition: the first to posit
two vehicles is Syrianus, Proclus’ teacher. See S. Kuitenic WEAR, The teachings of Syrianus
on Plato’s Timaeus and Parmenides. Studies in Platonism, Neoplatonism, and the Platonic
tradition 10 (Leiden / Boston 2011) 16-17 and 194-9.

# De ins. 10.142D: AA& T00T0 pev dBEwv dikn TV HOALVEVTWV TO &V avToig Beiov
(“But that is the punishment of the godless who have defiled the divine [element] in them-
selves”). 17.151D: to mvevpa épuoAvvev (“it defiled its pneuma”), of the souls who incline
towards matter. Hymn 1.548-9 and 2.278-9, noted by D1 PasQuaLE BarBanTI 1998, 159. See
SENG 1996, 160.

“ Fr. 120.

*7 Fr. 115.

* Fr. 94.
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pneumatic sources beyond the astral spheres to the air as well.*’ The as-
tral origin of the pneuma is confirmed in Porphyry’s own words in Sent. 29:
“when it (sc. the soul) has gone out of the solid body, the pneuma which it

4 Proclus, In Ti. 3.234-5 DienL: Ti 10 G0&vatdv ¢0tL To0TO KAl Tl TO OvnTov, eCnnTan
ntaa toig oL ITA&twvog éEnyntaic. kat ot pev v Aoywrv Ypuxnv povnv adavatov
anoAeimovteg pOeigovat v te dAoyov Lwnv COUTACAY KoL TO TVELHATIOV XX
™S YUXNG, KATX TNV €l Yéveaty Qo NS PuxNG TNV VTOCTATLY dOOVTEG AVTOIG
HOVOV Te TOV VOOV aBAVATOV dATNEOUVTES WG HOVOV Kal HEVOVTA KAl OHOLOVEVOV
toig Be0ig kat pur) pOeduevov, MoTeQ ot Ttaiatdtegot kat émeaOat ) Aéfet kolvavteg,
dU fg 0 TTA&twv @Beipet TV dAoyov, Bvnv avtVv kKaA@V, Tobg AtTikovg Aéyw Katl
AABLvoug kal TOOVTOLE TIVAG. Ol d¢ TOUTWV UETQLOTEQOL, (oTEQ ol Tepl TTogguotov,
KAl TQAOTEQOL TTAQALTOVVTAL HEV TNV KAAOLUEVIV O0QAV KATATKEDAVVUVAL TOV TE
OXNMATOS Kal TS aAdyov Puxng, dvaotolxeloobal d¢ avtad @aot kat dvaAveoOal
TVA TEOTIOV €16 TS 0PaiQas, ag’ @V TV avvOeowv EAayxe, puodpaTa d¢ elvat TavTa
€K TV 0VQAVIWY OPALQYV KAl KATIODOAV aUTX CLUAAEYewy TV Puxny, dote Kat eivat
TavTA Kal pr) etva, avta d¢ éxaota pnkét elvat undé diapévery v iddTa avt@v.
Kkat dokovov émecBat toig Aoyiolg v 1) kaBodw TV YuxnVv Aéyovot cLAAéyey adTo
Aapupdvovoav aibeng pégog neAiov te oeAnvaing te kat 6o<o>a 1éQLovvvixovral meog
oUg émaktéov t tov ITAdTtwvog ovk évagyws @Oeigovta mav o dAoyov. toitot d¢
av elow ot maocav @OoEAV aveAdvteg amd Te TOL OXNUATOG Kal TNG RAoyiag kai eig
TAVTOV AYOVTEG TV TE TOD OXIHUATOS DIAUOVTV Kol TV ToL &AGYOL Kai 10 Ovnrov e’
AaVTOD TO CWUATOEDES KAl Tegl TV VANV émtonuévov kal émpeAoduevov tov Ovntwv
e&nyovpuevol, wg TapPAixoc oietat kai 600l TOUTW oLVAdELY AELOVOL, Kol 0VX ATAWS
ATO TV OWHATWV TV Oelwv adte ddovVTES TV VTOOTAOLY, (Vi O YevOuevov €k
KIWVOUUEVWV aiTiwv Kol HETABANTOV 1) KAt TV €auTtov puoy, GAA amo twv Be@v
AVTOV TV TOV KOOV KaTeLOLVOVTWYV Kal MavTa dxiwviwg otovvtwy. “The mean-
ing of this ‘immortal” and the ‘mortal’ is a standard inquiry among Plato’s exegetes. And
one group leaves only the rational soul as immortal and has the whole irrational life and
the pneumatic vehicle of the soul destroyed, allowing them subsistence according to the
inclination of the soul towards becoming and retaining only the intellect as immortal, be-
cause it is the only one to endure and to become alike to the gods and not to admit destruc-
tion, such as the more ancient philosophers, who also prefer to stick to the literal meaning
through which Plato has the irrational soul destroyed when he calls it mortal — I mean men
like Atticus and Albinus and scholars of this kind. Those who are more balanced and gen-
tle than these, like the followers of Porphyry, refuse to pour out the so-called destruction
upon both the vehicle and the irrational soul, rather, they say that they are turned back into
their elements and somehow dissolve into the spheres from which they had received their
composition. They say that these are mixtures from the heavenly spheres and that the soul
collects them in its descent, so that they both do and do not exist, but both of them individ-
ually exist no longer and their characteristic property does not endure. And they seem to
follow the Oracles which say that the soul collects it (sc. the pneuma) in its descent, taking
‘a portion of the aether and the sun and the moon and of all that floats in the air’. Against
them we must adduce that the words of Plato do not explicitly have the whole irrational
part destroyed. The third group are those who take away all destruction from both the
vehicle and irrationality and identify the persistence of the vehicle and that of irrationality
and interpret the “mortal’ here as that which bears the form of the corporeal and flutters
around matter and cares for mortal affairs, as lamblichus holds and all those who deem it
right to agree with him; and they do not simply assign it a subsistence derived from the
divine bodies, so that, having been brought about by moving causes it would be also mu-
table in its own nature, but one derived from the gods themselves who rule the universe
and create everything eternally”. The Iamblichean part is given by DiLLon 1973 as fr. 81
of Jamblichus’ commentary of the Timaeus, p. 194-5.
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had gathered from the astral spheres accompanies it”.>? This lengthy med-
itation on the punishment of the soul in Hades forms the background to
Synesius’ conception of the cosmic movements of the soul and will be anal-
ysed closely in the next section on the pneuma in the material world. At this
point, just one more similarity between Porphyry and the Oracles may be
noted: Porphyry outlines in Sent. 29 that the soul finds itself a body corre-
sponding to its state: if pure, a body closer to the “immaterial body, that is,
the aether”, otherwise, in descending order, a sun-like or moon-like body,
or, finally, a body corresponding to the “humid vapours” of the corporeal
world, which engulfs it in complete oblivion and ignorance.51 Although
here the pneuma is not directly named as part of the picture, the basic idea
of succession between the aetheric, sun-like, moon-like and lower forms
of the body parallels Proclus” quotation of the Chaldean Oracles which he
had connected with Porphyry. The humid and heavy pneuma is associated
by Porphyry with the desire of the soul for entering the realm of becom-
ing,52 an idea echoing a passage from Plutarch’s myth in De sera numinis
vindicta.>?

Porphyry’s idea of a soul which is in its core purely spiritual, taking
on the pneumatic envelope only in order to connect with the lower realms
can be seen as a development of the Plotinian doctrine of the undescended
soul, which leaves its highest part forever in the immaterial realm in com-
munion with the divine hypostases.54 Plotinus himself, although aware of
the conception of a pneumatic vehicle of the soul, collected and assembled

0 ¢£eABovom) YaQ abT TOD 0TEQEOD OWHATOS TO TVEDHA OUVOUAQTEL & &K TV
opaigwv ovveAéEato. A firstbody of the soul which would be aethereal, pneumatic, aerial
or a mixture of these is mentioned as a possibility in Ad Gaurum 11, p. 49 KALBFLEISCH; see
also D1 PasQuaLe BArBaNTI 1998, 111.

' Sent.  29.19 LaMBERZ: @G Y&Q &v datedn), evgiokel o@pa taLel KAl TOTOIG
0iKel0LG DIWQLOUEVOV- DO KAOAQWTEQOV LEV DIAKEUEVT) CUHPUTOV TO €YYUG TOL AVAOL
owux, 6meQ €oti T0 aiféglov, mEoeAbovon d& € Adyou eic pavraciac mQOBoAnV
oVppLTOV TO NAeWEs, ONALVOeion d¢ kat mabawvopév) mEOS TO €ldog MapAKeLTaL
O oeANVoEEC, TETOVOT) d¢ Elg TWUATA, OTAV KATX TO AUTWV KHOQPOV OTh €100G, €£
VYOV AVAOVULATEWV CUVETTNKOTA, AYVOLX ETTETOLL TOV OVTOG TeAElX KAl OKOTWOLG Kol
vnruotc. “For in whatever way it be disposed, it finds a body which is determined by its
proper order and space. This is why, when it is in a relatively pure state the body which
is near to the immaterial corresponds to it by nature, that is, the aethereal, when it pro-
ceeds from discursive reason to the projection of imagination the sunlike (body), when it
becomes effeminate and acts passionately towards the form the moonlike is at hand, but
when it has fallen into the bodies, when she stops at their shapeless appearance, assem-
bled as they are from humid exhalations, then follows complete ignorance of being and
obscurity and childish behaviour”.

%2 De antro nympharum 11. See ad loc. DiLLon 1973, 373 and D1 PasquaLe BarsanTI 1998,
112.

% De sera numinis vindicta 27.566A.

> This is why the soul’s punishment presents for him such a problem, which he solves
by means of the preuma in Sent. 29, as we shall see below.
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during its descent through the cosmos,®® does not elaborate on it, prefer-
ring other paths to the elucidation of the relationship between soul and ma-
terial world, such as the distinction between a higher and a lower soul or
self.% It is only with Porphyry and especially with his student lamblichus
that the vehicle becomes a clearly delimited part of Neoplatonic doctrine,
which correlates at least with the beginning of the reception of the Chaldean
Oracles.>”

Iamblichus, who stresses the ontological difference between the partic-
ular soul and the World Soul or Intellect,? is presented by Proclus in the
above quotation from the commentary on the Timaeus as taking a stance
contrary to that of Porphyry by asserting the permanence of both the ir-
rational soul and the vehicle after death. As Proclus reports it, in the
Iamblichean view the vehicle is not composed from particles of the heav-
enly bodies, which would make it by nature mutable, but is fashioned by
the gods themselves.>

% A close analysis of Plotinus’ use of preuma, ochema and phantasia can be found in D1
PasquaLe BarsanTI 1998, 73-106, esp. 78-82, and Tourousk 2001, 190-216. See also SmiTH
1974, 152-5, who concludes that “Plotinus is clearly not fully committed to the idea of
the mvevua/Oxnua but he does introduce it most noticeably in an eschatological context,
where it fulfils the role of corporeal substrate and serves to answer the problem of a spatial
Hades, a concept that Porphyry tackles in Sent. xxix” (155). See also Bos 2007, 32, n. 9:
“Plotinus himself, though he does not use the term ochema in such a context, can yet be
regarded as familiar with the theory”.

% Gee A. SmrtH, “Unconsciousness and Quasiconsciousness in Plotinus”, Phronesis 23
(1978) 292-301 or id., “The significance of practical ethics for Plotinus”, in: J. J. CLEARY
(ed.), Traditions of Platonism. Essays in honour of John Dillon (Aldershot 1999) 227-36.

57 D1 PasQuaLE BArRBANTI 1998, 106, asserts a connection between a growing interest in
religion and theurgy on the one hand and the rise of the theory of the pneumatic vehicle
on the other hand (e.g. 17-18, with reference to Plotinus’ lack of interest in theurgy). This
reduces too severely the complexity of Neoplatonic attitudes to religion and philosophy;
it would be safer to consider the problem in the light of the reception of the Chaldean Ora-
cles as a philosophically relevant text. For Plotinus’ possible knowledge of the Oracles see
recently L. G. SoAREs SANTOPRETE, “L’emploi du terme ‘appiotopoc’ dans le grand traité
antignostique de Plotin et dans les Oracles Chaldaiques”, in: SEnG / Tarpieu 2010, 163-78,
with a detailed discussion of earlier bibliography on the subject.

8 De anima 7 FINAMORE / DirLoN, p. 31.

% In Ti. fr. 81 DiLon = Proclus, In Ti. 3.235 Dient; see above, n. 49 for the Greek
text. Jamblichus himself emphasises the hierarchy of souls (e.g. De anima 18, p. 44), a trait
rightly stressed by Finamore in his analysis (Finamore 1985, 33-53). In De anima 26, p.
53, he takes stance against the position ascribed, here, to Plotinus, Porphyry and Amelios,
that all souls originate “from the soul above heaven” and that their descents are equal
and similar; he points to the Timaeus to prove that the souls are “sown” by the demiurge
into different portions of the cosmos: while the universal soul (here the World Soul) is
placed in the cosmos as a whole, the souls of the visible gods are placed in the celestial
spheres, and another class is allotted the elements. Thus, for lamblichus the Timaeus sets
different preconditions for descent; he follows up with an account of various philosophical
positions describing the variety of descents (see the commentary on p. 150, with a reference
to FinamoRre 1985, 60-91).
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When we attempt to inquire into Iamblichus” exact theory of the ve-
hicle, we are faced with the problems of a capricious transmission even
more seriously than in the case of Porphyry. Our basis is formed, mostly,
by Proclus” extant commentaries, and the excerpts collected by Stobaeus
from Iamblichus’ treatise on the soul. Some bits of additional information
can be gathered from Iamblichus’ De mysteriis, a polemical work defend-
ing the rationale of esoteric ritual expertise against Porphyry. However,
any reconstruction of lamblichus’ conception is faced with notable gaps to
be filled by scholarly deduction;®® and the interpreter must not succumb
to the temptation to read Iamblichus through the lens of 5th century Neo-
platonism, where the doctrine gains its full expression.

What do we learn from Proclus about Iamblichean views of the origin
and function of the vehicle? En passant, he mentions that like the cosmos,
the soul’s vehicle was regarded as spherical and endowed with a circu-
lar motion.?! Iamblichean philosophers are assigned the position that the
vehicles are produced from the generative power of the aether, without
taking anything away from the divine bodies, but coming into existence
and receiving their shape according to the “divine lives”.%2 This is par-
allel to fr. 81 Dillon, where the gods create the vehicle; Dillon plausibly
proposes to interpret the lives as the “unreasoning generative principles,

neither ovoiat nor voeg, of the encosmic gods”.63

% One careful attempt is Finamore 1985. See also the corresponding section in D1
Pasquare BarsanTi 1998 and Tourouske 2001, 243-60, who however focuses only on the
issue of purification, reading Hierocles as a source for lamblichean material (249-50) and
supplementing his account with material from De mysteriis. BERGEManN 2006, 372—410 of-
fers a reconstruction of the Iamblichean vehicle as a doctrine stemming from Iamblichus’
preoccupation with theurgy and with the philosophical explanations of ritual experience.
While providing some valuable observations and material, the account is highly specula-
tive.

! In Ti. fr. 49 DiLLON, p. 152 (ap. Proclus, In Ti. 2.72 D1enw).

2 In Ti. fr. 84 DILLON, p- 196-8; Proclus, In Ti. 3.266 DIEHL: del HEV 0DV VOELV, WG
elwbaot Aéyewv kat ot mepl tov péyav TappAxov, ws kat amod mavtog tov aibéog
YOViUnV £XoVTog dUVAULY TNV TWV OXNUATWV TOV PUXIKWV ATTOYEVVOUEVIV OVOTAOLY,
0UTE EAATTOVHEVWY TV OelwV CWHATWY 0UTE CUUTTEPOQN HEVWE TOVTWV VPLOTAUEVWY,
AAAX kata tag Lwag tag Belag TEOLOVTWY KAl HOQQOVUEVWV TWV HEQIKQWY TVEVUATWV.
“Now, as the followers of great lamblichus also use to say, we must consider that the sub-
stance of the psychic vehicles is brought forth also from the entire aether, which possesses
generative power, so that neither are the divine bodies diminished nor do these (vehicles)
subsist by being borne along together (with the divine bodies), but the particular pneumata
proceed and receive their form according to the divine lives”. DirLon 1973, 379-80 pon-
ders on the identity of the group and settles that he “persist(s) to take the phraseology as
Iamblichean”.

% Drrron 1973, 380. Finamore 1985, 11 and 13-14 reads the Proclus passage in its context
to state that, for lamblichus, “(t)he Demiurge himself produces the vehicle” (In Ti. 3.267).
Finamore senses here a certain inconcinnity with the affirmation that the vehicle is shaped
according to the “divine lives”; he therefore proposes the solution that while the demiurge
creates the vehicle as spherical, the divine lives change its shape. However, in fr. 81 the
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The vehicle therefore is immutable and remains as such after death, to-
gether with the irrational life. Does that mean that it remains connected
with the soul, or that it remains by itself in the cosmos, separated from the
soul and perhaps ready to be used by it in another trip to the realm of be-
coming?* We might hope to gain some insight from the fragments of De
anima. However, Stobaeus’ interests (let alone those of his later abridgers)
were not necessarily our own. He has recorded at length lamblichus’ dox-
ographic passages and categorisation of philosophical positions on certain
points, but gives us little about Iamblichus” own view on the subject of the
vehicle.®®

De anima 21 distinguishes between souls which ride on luminous pneu-
mata (¢moxovpeva Tolg avyoedéot mvevpao)® and those which “are

hypostasis, the existence, of the vehicle is assigned to the gods who rule over the cosmos,
so that I do not follow Finamore’s solution. Divine demiurgy takes place at different lev-
els, and the demiurge always remains the principal actor, though he assigns some tasks
to the gods. What is important for Iamblichus is the purposeful divine demiurgy of the
vehicle which makes it endure as something sui generis and not just a fortuitous accretion
of portions taken from the planets and dispersing again afterwards.

% The latter reading in FiINamMoRE 1985, 16-27 and 147-51, who connects it to lamblichus’
idea that all souls, even the pure ones, must re-descend from the noetic to the material, so
that they need a vehicle waiting for them; see also Finamore / DiLLon 2002, 186 and SchisLi
1993, 115.

% See FinaMoRE / Diron 2002, 11 or 13. I quote De anima in the following pages by the
section numbers of FINAMORE / DiLLON.

% The transmitted text is avToEdEéTL nvebuaot. FINAMORE / DiLLon 2002, 47 leave it thus
and translate “pneumatic bodies of a uniform nature”. This is close to the proposal of A.-J.
Festugiere: “des corps pneumatiques de nature toujours identique a elle-méme”, that is, of
a nature which always stays the same (FEsTucGiEre 1953, 206). In their commentary ad loc.,
Finamore / DiLLon 2002 point out that, “although an extremely rare word”, the adjective
occurs also in Simplicius’ commentary on De caelo and Marcus Aurelius; “thus, although
one may be tempted to correct the word to avyoeidrig, which is regularly used of the ve-
hicle in Neoplatonism, there seems to be no necessity of doing so” (131). This conjecture
was kindly suggested to me by Donald Russell, who emphasised the rarity of the term; he
pointed to Reiske’s similar emendation of the term in Marcus Aurelius 11.12. The conjec-
ture avyoedr|c is also proposed by Westerink / Combes in their note to Damascius, In Parm.
201, who also uses the term, for the passages in Marcus Aurelius, lamblichus and Simpli-
cius on De caelo (L. G. WesTERINK / J. CoMmBEs (eds.), Damascius. Commentaire sur le Parmenide
de Platon III. Collection des universités de France: Série grecque 418 [Paris 2002] 271-2). In
In Parm 201, avtoedric is used by Damascius of forms which exist at a lower level, in a
class of gods inferior to the demiurge, in whom the forms exist as they really are in them-
selves; then avToe101}g would mean something like ‘bearing the likeness of the identical’,
that is, not always in a perfectly identical state. In his commentary on Aristotle’s De an-
ima (M. Haypuck [ed.], Simplicius. CAG XI [Berlin 1882] 29) Simplicius places t&x avtoetdn
higher, at the intelligible level, taking them to mean primal, self-formed forms: tov vontov
(...) dL&KOOUOV, €V @ TA AVTOEWDN, TOVTECTL TA TRWTIOTA KAl &l TOVTWV &QXai, 17 ToL
avTOEVOS D€ 1) TE TOL TMEWTOL UNKOUG, TTIC TV 1) ADTOdVAG, T)TE TOL MEWTOV TAATOUG
Kai 1) Tov mewTtov Paboug (“the intelligible cosmic order, in which the things that generate
their own form, that is, the very first and the principles of these things, the idea of the true
One and of the first extension, which was the true dyad, also that of the first plane surface
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sown into the more solid bodies”:*’ here, the pneumata as vehicle of a spe-
cific class of souls seem to constitute a type of body, contrasted with the
material bodies (through a pév/d6é construction). The first type of souls can
exercise their proper activity easily, without any negative influence and
hindrance from their pneumatic support, while the incorporated souls are
infected by the corporeal. The whole passage consists of a series of four
parallel antitheses: 1. between the souls which are complete and univer-
sal (6Aat) and possess a higher degree of divinity on the one hand,® and
the particular souls living in matter, on the other; 2. between ascending
souls who have left corporeal generation behind, and souls which descend
and entangle themselves intricately with the corporeal; 3. between those
with luminous pneumata and materially embodied souls, and finally 4. the
complete and universal souls, who turn towards themselves the object of
their rule (i.e. the corresponding body), whereas the particular souls allow
themselves to be turned towards the same, that is, towards a lower level of
reality. All these four pairs oppose the souls that are free from generation
and united with the World Soul to the particular souls, separated form the
World Soul, who look primarily towards the body. That might imply that
in their natural state, free from entanglement in becoming, the souls ride
upon pneumatic vehicles and not upon solid ones, which would imply in
turn that every soul necessarily has a vehicle, which would be part of it
regardless of its position in the cosmos.?’ In De anima 28, lamblichus em-

and that of the first depth”). But this meaning cannot be applied to lamblichus’ pneuma,
which is ontologically much lower than the forms; moreover, in spite of his predilection of
composita of avtd, he never uses it elsewhere in his extant writings. Furthermore, a refer-
ence to light would form a better contrast to the “more solid bodies”; it has been argued
convincingly that in lamblichus’ system light is employed on account of its intermediarity
between the spiritual and the corporeal to link these extremes and to explain the workings
of the divine within the material world, e.g. in cult (S. I. JounsTon, “Fiat Lux, Fiat Ritus.
Divine Light and the Late Antique Defence of Ritual”, in: M. T. Kapstein (ed.), The Pres-
ence of Light. Divine Radiance and Religious Experience [Chicago / London 2004] 5-24, and
BErGEMANN 2006). If we link the luminosity of the pneuma to its aethereal substance, then
the contrast to “more solid bodies” would be that of aether to the coarser compound of the
four elements, so that the comparative would make more sense. I thank Donald Russell
cordially once more for signalling the problem.

57 T B¢ TOIG 0TEQEWTEQOLS CWOUATLY EVOTIEIQOUEVAL.

% Interestingly, he uses the plural and not a singular, which would refer to the universal
soul as the World Soul — he might mean divine souls which are still united with the World
Soul and in that sense universal (Finamore / DiLLon 2002, 132).

% Finamore / DiLLon 2002, 46; see also the commentary on p. 132, taking the souls riding
on the “uniform” pneumata to be “souls which have not, or not yet, descended into bodies,
and are therefore ‘pure”. A passage from Proclus is quoted to illuminate the Jamblichean
position, to conclude that “So then, for Proclus as for lamblichus the vehicle under discus-
sion is proper to pure souls, and they, by virtue of it, perform their erga without any trouble
(...) in contrast to ourselves, who are burdened with solid bodies” (italics in original). That
sounds plausible, only we do not find it expressed like this in lamblichus.
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phasises that the relationship between souls and body differs depending

on the type of soul:
“the complete and universal soul, on the one hand, as is also the position of Plotinus,
contains in itself the body which moves towards it, but it does not move towards the
body itself nor is it contained by it. The particular souls, on the other hand, move
towards the bodies and become souls of bodies and take up their abode in the bodies
which are already under the sway of the nature of the cosmos. And the souls of the
gods turn divine bodies, imitations of intellect, towards their own intellectual essence;
those of other divine classes drive their vehicles each according to their rank”.”

This is in tune with the Phaedrus which mentions ochemata of the gods
which easily ascend to the supercelestial place (247b). Are the vehicles here
simply the fine bodies of pure and divine souls, which may be exchanged
for solid bodies on entering the realm of becoming, as we might also infer
from De anima 21? De anima 33 might also be taken to point in that di-
rection: there, “vehicle” is enumerated as one philosophical metaphor for
the relationship between soul and body.71 Another work of Iamblichus,
De mysteriis, shows that the “luminous preuma””? or “the aetheric and lu-
minous vehicle which envelops the soul””? accompanies the soul into the
material body; we will discuss the passage in more detail when inquir-
ing into rituals directed at the pneuma. This helps place another De anima
fragment in context: in 38, lamblichus contrasts two philosophical posi-
tions: one directly connecting the soul with a body, and another which
is said to posit “aetheric and celestial and pneumatic envelopes clothing
the intellectual life; they are said on the one hand to be projected before
it for the sake of guarding it, on the other to serve her as vehicles”.”* This
might recall the Chaldean and Porphyrian vehicle, with the only difference
that it mentions several envelopes. Unfortunately, the fragment breaks off
without recording the position of Iamblichus,” who might have opted in
favour of a modified version of the latter.

0§ pév 6An, domeg kai TTAwtive dokel, TEOTLOV LTI TO COMA EXEL &V EaUTE), AAN
OUK aUTI) TTROTELOL T() CWHATL, OUOE TEQLEXETAL DT ADTOV" Al D& PEQLOTAL TIQOTEQXOVTOAL
TOLG OOUACTL KAL TV CWHATWYV YIyVovTat Kat 1)d1 KQATOUHEVOV TV CWHATWY UTIO TAG
TOL MavTog PUoewg elootkilovtat eig avta. Kat atl pév tov Bewv Oeia ocdpata, voov
Hpovpeva, EMIOTEEPOVTL TIROG TNV £AVTWY VOEQAV ovolav' al d¢ twv AAAwv Oeiwv
Yevav, wg ékaotal EtdxOnoav, o0Tw KatevOVVOLOLY EAVTV Ta OXYUATA.

7! FinaMore / DiLLon 2002, 170: “There is no need to see a reference to lamblichus’ doc-
trine of the ethereal vehicle of the soul here”.

2 Myst. 3.11.

™ Myst. 3.14.

™ Meta&d Tig e dowpdtov Yuxic Kal ToD dyyeiddovs aibégua kai ovpdvia kai
TIVELUATIKA TEQIBAN AT TLeQLapTTé xovTa TV voeav Cwnv <tiBevtar> porteANoOat
HEV aUTNG PEOLEAG évekeV, DTINEETELV dE aUTH kaBAameQ oxuata (...).

7> See FInaMORE / DiLLoN 2002, 183-6 for the commentary; they refer back to Finamore’s
reconstruction of the theory of the vehicle based on In Ti. fr. 81 and 84 DiLLoN, going so
far as to surmise that “(t)he concept of the heavenly garments of the soul lamblichus seems
to have transferred from coverings for the soul to coverings for the vehicle in its descent”.
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On the whole, the enquiry into lamblichus’ theory of the origin and sub-
stance of the vehicle leaves many spaces blank. Given Proclus’ testimony,
we may assume that for lamblichus the vehicle is created by the demiurge
and the lesser encosmic gods from a substance similar to the stars, that it
is tailor-made to suit each soul and not a mere borrowed series of astral
and planetary accretions. We may also note the polysemy of the term ‘ve-
hicle’, which can also be employed to designate the body. And we are left
to wonder whether the soul actually separates from its vehicle during its
noetic flight, so that the latter awaits somewhere below the next descent of
the soul. But given Iamblichus’ insistence on the fact that gods and higher
kinds of beings possess bodies, and that this does not mean that they are
enclosed in them, but rather that the autonomous souls of these entities
envelop and govern the bodies and entertain with them a permanent and
pure rela’cionship,76 maybe we think too rigidly and materialistically if we
wonder what becomes of the purified vehicle during the soul’s ascent to
the noetic realm: the proper relationship to the vehicle which was insti-
tuted in the very generation of the soul persists even then, just as in the
Phaedrus the charioteer of the soul never actually descends from the char-
iot to contemplate the intelligible.77

Apart from Porphyry and Iamblichus, the conceptions about the “vehi-
cle” of the soul vary. Theodoros of Asine, the elusive rival of lamblichus, is
said to have conceived of the nature of the universe as a vehicle for all souls,
universal or particular, as if they were all boarding a great ship.78 The em-
peror Julian uses the term “vehicle” in a context alluding to the Chaldean
Oracles for the rays offered by the sun to the descending souls as if they
were a vehicle for the safe descent into becoming.79 Although close in its
astral and cosmological connotations to De insomniis, this passage presents
yet another, temporary, vehicle of the soul, which has nothing in common
with the Neoplatonic ochema-pneuma except the name and the awareness
that the soul needs a mediating instance or vehicle to effect the conjunc-
tion with the corporeal world. This idea of the sunrays as vehicle is not
developed elsewhere in Neoplatonic discourse; like Synesius, Julian, the
amateur philosopher, loosely plays with Chaldean terminology and the-

For the vestments they refer to the striking parallel with Corpus Hermeticum 10 signalled
by Festugiere and do not follow it further.

76 De mysteriis 1.8 or 17-19.

77 Even if the soul as charioteer “poke(s) its head into the noetic realm”, as FINAMORE
1985, 149 puts it.

7 Proclus, In Ti. 3.265 Dignt = Test. 33, p. 48 in Druse 1973. For a commentary see DEusk
1973, 150-3, esp. 152-3, who stresses the importance of oxéo1g, relationship, between soul
and the world for Theodoros’ conception of the state of the soul; see also DiLLon 1973, 380.

7 Julian, Hymn to Helios 37.152b.
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ory in his Gelegenheitsschriften, not overly worrying about technicalities.5
The conception of a pneumatic vehicle will be articulated in more detail
by Synesius’ younger contemporary, the Alexandrian Hierocles, who opts
for a permanent, coeternal vehicle always attached to the soul in his com-
mentary on the Pythagorean Golden Verses.®! A look at his philosophy is
needed to gain a well-rounded picture of Synesius’ intellectual context: ac-
tive in Alexandria, he had studied with the Athenian philosopher Plutarch,
whose school Synesius had also briefly visited and dismissed as unworthy
of comparison with that of Hypatia in ep. 136.82 In his commentary, which
is intended as an introduction to philosophy, Hierocles presents a simple
cosmology which emphasises the principle of cosmic order and hierar-
chy.® Below the supreme god and demiurge, he outlines a system of gods,
middle entities and human souls,® who each must remain within their on-
tological boundaries.®> Each rational creature comes into existence with a
body associated to it by the demiurge: the astral gods, the heroes and hu-
man beings. This body which is by nature united to the soul (cuppuéc) is
immortal;% Hierocles qualifies it as avyoedég copa (“luminous body”)
or, with a reference to the Chaldean Oracles as Ypuxng Aemttov oxnua (“light
vehicle of the soul”); he reads it in terms of the chariot metaphor of the
Phaedrus, distinguishing the charioteer from the chariot and horses.?” This
immortal and luminous body is in direct contact with the material body,
providing it with life and holding it harmoniously ’cogether;88 it forms a
CoM) 116 (“a life of some sort”) (as Synesius had termed the phantasia in De
ins. 4.134C)% generating life in matter. After its purification, the whole
couple of soul and luminous body is assigned the space immediately be-
low the moon, above the material bodies but below the heavenly ones.”? In

80 Insofar Tourousk 2001, 268, who sees here a “bref condensé qui contient des éléments
de la théurgie chaldaique” appears to credit Julian with more systematic thinking than he
actually displays.

81 For the pneumatic vehicle in Hierocles see ScuisLr 1993 and 2002, 98-106 with fur-
ther bibliography, as well as Hapor 1978, 98-106, AujouraT 1986, 229-85 or D1 PasQuaLk
BArBANTI 1998, 187-209.

82 See Drusk 1983, 228-9; he points to the middle position of phantasia between rationality
and irrationality as a tenet Synesius and Hierocles share with Plutarch.

83 See AujouLat 1986, 23.

8 See e.g. In carm. aur. 3.18-19 KSHLER.

% See 1-2.8-15, 23.96-7, 27.120-1 K6uLER, with ScrsLr 1993, 115-6.

8 26.1-2.

8 In carm. aur. 26.2-3.

% 26.5.

% See Hapor 1978, 100-1. SusanETT1 1992, 113, presents Porphyry as the connecting term
between Hierocles and Synesius and implicitly as the originator of the expression. For the
similarities between the two authors see also D1 PAsQuaLE BarBanTI 1998, 196-7.

%273,
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Hierocles’ system, there is no place for solitary ascents to the intelligible,
so that the Jamblichean puzzle does not arise.

3.2. Interaction of soul, pneuma and the material world

The direct background for Synesius’ conception of the correspondence be-
tween soul and preuma and of the latter’s movement according to phys-
ical laws can be found in Porphyrian texts.?! In Sent. 29, Porphyry ex-
plains how, although the soul itself does not conform to spatial categories
and is always united to being, it can be said to be punished “in Hades”
by means of its appended eidolon — another term used also by Synesius to
indicate the pneumatic envelope, going back to Plato’s Phaedo.??> The ei-
dolon is explained by the fact that the soul’s relationship and affinity with
the body (mpoomaOeix) determine an imprint of the phantasia upon the
preuma: & s meoomabeiag évamopdoyvutarl®® Tomog Thg pavtaciog
elg T0 MveLpa kKal o0Twg épéAketatl o eldwAov (“as a result from the
affinity, an imprint of the phantasia is wiped onto the pneuma, and thus it
drags the image along”). As a heavy and humid pneuma is drawn below
the earth, a soul attached to it can be said to dive under the earth by enter-
ing via the pneuma a “relationship” (oxéo1c) with one of the bodies which
are by nature subterranean, a relationship corresponding to its disposition
(0hBeog, the same term used by Synesius in De ins. 6.136D). The state of
the pneuma corresponds to the state of the soul, more precisely, its attitude
towards nature:

“It drags behind itself a humid (pneuma) whenever it continually practices interaction

with nature, whose action takes place more in the humid and subterranean domain. But

when it practices the separation from nature, it becomes a dry blaze, without shade and

cloud. For humidity assembles a cloud in the air, but dryness produces a dry blaze out

of the vapour”.**

o1 Gee already Kissring 1922, 327-9; Lanc 1926, 60-80 followed by Tourouse 2001, who
reads Synesius therefore as a faithful and reliable source for Porphyrian doctrines (225-8).

92 Sent. 29.17-18 LampErz: ‘Qomteg 10 €1t yig elvat YuxAg 0TV —ov T Yiig EmPaivery
WG TA CWUATA, TO d& TQOEOTAVAL CWHATOS O VNG EmiPaivel—, oUtw kal &v Adov eivat
£otL Puxn, OTav TEOEOTNKY €ldWAOL @UOLV HEV EXOVTOG elval &V TOTw, OKOTEL DE TNV
VMO0TAOLY KEKTNUEVOL: DOTE £l O AN VTTOYELOC €0TL TOTOC OKOTEWVAG, 1] PUXT) KAiTEQ
OUK ATIOOTIWEVT) TOD OVTOG €V AoL yivetat épeAKkopévn o eidwAov. “Just as the soul
can be on earth — not moving upon the earth, like the bodies, but presiding over a body
which moves upon the earth —, in the same way the soul can also be in Hades, when she
presides over an image which can by nature exist in space but has its subsistence in dark-
ness. Therefore, if Hades is a dark place under the earth, the soul gets to be in Hades,
although it is not torn away from Being, as it drags an image behind”. See Phaedo 81b-d.
For an analysis of Sent. 29 see Tourousk 2001, 218-24.

% Cf. De ins. 7.138A. In his discussion ad loc. Susanerr1 1992, 127 concludes that the
term is a “neologismo porfiriano”.

% Sent. 29.20 LAMBERZ: UyQOV Ot épéAicetal, STay ouVeX@G LeAeTHOT) OLAELY TH pioeL,
NS €v VYW TO €QYoV Kal VTOYEOV pHAAAoV. Gtav d¢ peAetron apiotacBat pvoews,
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Porphyry’s allegory of the cave of the nymphs in the Odyssey presents a
closely related picture of the souls who gravitate towards generation:

“Itis therefore obviously necessary that also the souls, be they corporeal or incorporeal,
but attracting a body to themselves, and especially those which are on the brink of
being bound into blood and wet bodies, should incline towards humidity and gain a
body after becoming humid. This is also why the souls of the dead are encouraged by
pouring out bile and blood, and the souls which love the corporeal attract to themselves
a humid pneuma and let it grow heavy like a cloud; for when humidity grows heavy
in the air it constitutes a cloud. But when their humid pneuma grows heavy, then by
its sheer superabundance they become visible. And from this kind of souls come the
apparitions of phantoms which visit some people, colouring their pneuma according
to the imaginative faculty; but the pure ones are averted from generation. Heraclitus
himself says it: ‘the dry soul is the wisest’. Therefore, here as well the pneuma becomes
humid throughout and rather wet corresponding to the desires of intercourse, because

the soul attracts to itself a wet vapour from its inclination towards generation”.”

We encounter here not only the association of the humid and heavy pneuma
with the inclination towards matter and generation, but also the quotation
of Heraclitus which Synesius employs to confirm his theory of the physi-
cal movement of the pneuma throughout the cosmos. All that remains as
Synesius” own contribution to the Porphyrian picture is a certain systema-
tisation and abstraction together with the connection with the re-feathering
of the vehicle in the Phaedrus when the pneuma of a good soul is warmed
and dries.

avyn Enoa yivetaly &oKlog Kal avEé@eAog: VYQOTNG yaQ &v aéQL VEPog ouviotnot,
Enodne d¢ amo ¢ atuidog avyny Enoav veiototv. Tourousk 2001, 334-5, n. 34 draws
the line between the idea of the infernal punishment via the pneuma in Sent. 29 and De
ins. on the one hand and Porphyry’s De Styge on the other hand. Porphyry interprets the
Homeric punishments in the Hades as functioning by means of phantasiai in De Styge fr.
377F Smrth; cf. also fr. 378F on the key role of phantasia for preserving the consciousness
of the earthly life.

% De antro nympharum 11: dvéyxkn toivuv kai Tag PUXAS HTOL CWUATIKAS 0VOAS T
AOWHATOVG HEV, EPeAKOEVAS DE CWUQ, KAl HAALOTA Tag peAAovoag katadeloBatl eig
Te aipa kal divyga owuata Pémely mEOG TO VYOV Kkal owuatovobat Dygavleioac.
d10 Kol XoANG Kal alpatog ékxvoel mEOTEémeoDal Tac TV TeOVNIKOTWY, Kal TAS Ve
PLAOOWUATOVG DYQOV TO TIVEDHA EPEAKOUEVAG TTAXVVELY TOUTO WG VEQPOG: UYQOV YQ
&v aépL maxuvOev vépog ouviotatatr maxvvOévtog O’ év adtalg TOL TVEVHATOS UYQOD
TIAEOVATUG 00ATAG YiveoOaL Kal €K TV TOLOVTWV Al CLVAVTWOL TIOL KATA pavTaciov
xowlovoat T0 MVeLUA eRWAWY EUPAcELS, al pévTol Kabaal Yevéoews ATOTQOTOL.
avtog d¢é enowv HeduAertog “Enoa Puxr) copwtatn”. d10 KAVTALOa KaTd TAG TNG
uifews émbupiag dlvyQoV Kal voTeQWTEQOV YiveoOal TO mMVebHUA, ATHOV E@PeAKOUEVNS
divygov g PuXNS €K TG TEOG TNV Yéveowv vevoews. I use the text of Porphyry, On
the Cave of the Nymphs in the Odyssey. A Revised Text with Translation, ed. and trans. by
the Seminar Classics 609 at the State University of New York at Buffalo (Buffalo 1969), also
reproduced in LELay 1989. T have translated épéAkouarin this passage throughout as “at-
tracting to itself”, following LELay 1989, 72. The Arethusa translators prefer “drag along”
for the first two occurrences (which would be analogous to the above-quoted passage of
Sent. 29) and “attract” for the third.
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In another context, we had seen how for Synesius the compound of
soul and pneuma can move freely among the encosmic ranks, between the
aethereal tomoc ap@upans (“place surrounded by light”) and the t6mtog
appuevepns (“place surrounded by darkness”), becoming either human,
daimonic or divine. For him, the daimones are grounded in the pneumatic
existence, free from a material body, but quite ambivalent.”® This brings
to mind Porphyry’s description of the daimones in De abstinentia. They are
particular souls springing from the World Soul and active in the sublunar
world. What distinguishes good from evil daimones is precisely their rela-
tionship to the pneuma, the seat of passions and the link to the lower, mate-
rial world. Those souls who can govern their prneuma according to reason,
are the good and helpful daimones, whereas those who fail to control the
pneuma fall prey to the passions inherent in it — it is after all the seat of the
irrational soul, comprising anger and desire — and may be called wicked.
The pneuma appears here as to a certain extent corporeal, although of a
subtle quality and malleable, so that the wicked daimones can play with a
multitude of changing and deceitful shapes.”

% De ins. 7.137B-C, 10.141D-142A.

%7 De abstinentia 2.38-9: 6oat puév Yuxai tig 6Ang ékmepuivial peydAa pégn dotkodot
TV MO oeAN VNV TOMWY, EMEQEDOUEVAL HEV TIVEVUATL, KQATODOAL O¢ AUTOD KATH
AbYOV, TAUTAG dALHOVAG Te AyaBoUS VOULOTEOV KAl €T WPEAELR TWV AQXOHUEVWV TTAVTA
mearypateveaday, (...) 6oat d¢ Ppuxai 1oL CLVEXODG TTVEVUATOS 0V KQATOVOV, AAA” @g
TO TOAD Kal KQATovvTaL, dU avTO TOLTO Ayovial Te kal gpégovtat Alav, étav ai Tov
TVeVHATOG 0QYal Te kal EmBupiat v 0ounV AdPwoty. adtard at Puxai dailoves pev
Kat avtal, KakoeQyold av eikdtws AéyowvTo. Kal elotv ol COUTaVTeS 0UTOL Te Kl 0L TRG
vavtiag duvapews adatol te kal teAéws avaiodntot aiocbnoeov avbowmivais. ov
YQXQ OTEQEOV CWUA TEQBEBANVTALOVOE HOQPT|V TAVTES piay, AAA” év oxnuact mAgioov
EKTUTTOVHEVAL Al XOQAKTNEICOVOAL TO TTVEDHA AVTWYV HOQPAL TOTE UEV ETLPAIVOVTAL
ToTé OF Apaveis elotv: &viote d¢ Kal peTaBAAAOLOL TAG HOQPAC Ol Ye xeigovs. TO dE
TIVEDUA 1) M€V €0TL OWUATIKOV, TABNTIKOV €0TL Kal pOaQToV: @ d¢ VMO TV PuxwV
oUTwg dedéahat, WoTe TO €100 AVTWV DIAPEVELY TTAEW XOOVOV, OV UV EOTLV ALWOVIOV.
“All the souls which have grown out of the universal soul and govern large portions of
the sublunar space by leaning on pneuma but dominating it according to reason must be
regarded as good daimones and as doing everything for the benefit of the ruled (...). But all
the souls which do not dominate the preuma contiguous to them but are mostly even dom-
inated by it are by this very reason driven excessively here and there, whenever the angers
and desires of the pneuma take the lead. These souls are also daimones, but they may be
plausibly called wicked. And all these and those which belong to the contrary power are
invisible and completely beyond the reach of human perceptions. For they are neither sur-
rounded with a solid body nor do they all have one single form, but rather, given that the
forms which shape their pneuma bear the imprint of a plurality of shapes, they sometimes
appear, and sometimes are invisible; sometimes they even change their forms, certainly the
lesser daimones. Insofar as the pneuma is corporeal, it is passible and destructible; the fact
that it is bound together by the souls so that its form endures for a longer time, definitely
does not make it eternal”.

For the Porphyrian background of Synesius” demonology in De insomniis see also Su-
SANETTI 1992, 121-2.
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Unfortunately, little can be said about Iamblichus’ ideas of purification
and punishment and the role of the vehicle therein. The De anima frag-
ments concerned with these issues are mostly doxographic; what emerges
as his own position concerns a holistic and harmonious conjunction of the
purified particular souls to their cause and the universal entities, when
they are separated from what is alien (i.e. the attachment to matter and
becoming). Merely understanding purification in terms of actual sepa-
ration from the body and not in terms of attitude (here, the Porphyry of
De regressu animae, De abstinentia and the Letter to Marcella looms 1arge),98
would mistake the minor aspects for the principal (De anima 43). The main
eschatological criterium is the relationship of the soul to matter (De anima
44). Tamblichus discusses different opinions about whether souls can di-
rectly ascend to the divine, about the ontological rank assigned to them
after death, and their subsequent preoccupation: active administration of
the universe together with the gods, as the ancients say, or contemplation
of the gods, as the Platonists would have it (De anima 53). All of this can be
accommodated with a doctrine of the vehicle and its purification or its role
in the active administration of the universe® — but none of that is stated
expressis verbis.

Synesius” hypothesis that the pneuma becomes so intimately connected
with the ‘summits” or ‘finest portions” (dkpodtnTeg) of fire and air stands
rather isolated. His other works do not shed much light on what he ex-
actly means by dicpdtng: in hymn 9.60-61 he employs the term in a meta-
physical context (the supreme god is a monad who “unifies and engenders
the simplicity of the summits in super-essential birth pangs”), where the
‘summits’ designates the primal triad which is produced by the monad
and finds in it its unity.!’ In a cosmological context the term appears in
the Chaldean Oracles. Fr. 76 speaks of three dkpotnteg among the class
of tuyyeg, which function in the Oracles not as magical wheels but rather
as cosmic entities connecting the upper and the material world.!’! Fr. 82

% Cf. G. CLaRk, “Philosophic Lives and the Philosophic Life: Porphyry and Iamblichus”,
in: Th. HAcG / Pu. Rousseau (eds.), Greek Biography and Panegyric in Late Antiquity (Berkeley
et al. 2000) [29-51] 40-1 for Porphyry’s obsessively negative attitude to the body.

% Therefore FinamoRrE / DiLLoN 2002 (204) reassert the position of FINaMORE 1985 on pu-
rification, ascent and the vehicle, as well as a possible separation of the soul from the vehicle
after death. Given Iamblichus’ emphasis on hierarchy and on the fact that the demiurge
and the gods immediately create a vehicle for the individual souls, whose creation is there-
fore only complete when mounted on it, we might imagine also the scenario of a soul being
free from its vehicle in the sense that it is not mastered by it but instead masters it com-
pletely, so that its ascent (which is after all spiritual) can take place whenever it pleases.

1% See also SenG 1996, 178-9.

191 The iynx is originally a bird (wryneck) used for love spells. It can also designate ritual
objects, spells or, in the Chaldean tradition at stake here, a class of cosmic entities. See
S. L. Johnston, Hekate Soteira. A Study of Hekate’s Roles in the Chaldean Oracles and Related
Literature (Atlanta 1990) 91-9. Based on Psellos, LEwy 1956, 132 n. 150 and 156 proposes
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posits the class of ouvoyxeig, a peculiar class of Chaldean abstract deities,
as the divinely appointed guardians of the aipdtntec. What we can safely
say about the ‘summits’ in the Oracles is that they are part of the interme-
diary class of entities between the fiery world of the divine and the mate-
rial cosmos; this does not seem to have any relation to the passage in De
insomniis. A TLG search shows that the term does not play a conspicu-
ous role as a philosophical terminus technicus in the third and fourth cen-
tury. The closest we come to Synesius’ second use is a passage in Julian’s
Hymn to Helios, where the intellectual sun is said to unify the “summits”
of the intellectual substance.!%? This role of the intellectual sun is a corre-
late of its essence as the highest entity in the intellectual realm, analogous
to the One in the intelligible realm: it is the centre and starting point of
the whole intellectual realm, connecting it to the higher level, the intelligi-
ble.1% The situation changes with Proclus, for whom &rpdtng becomes a
favoured terminus technicus for designating the highest entity and principle
of an ontological class, which is in direct connection with the class imme-
diately above it; it contains in nuce the whole class which it engenders and
unifies.!%* Here, the continuity between the various levels of existence is
guaranteed. In his commentary on the Timaeus, he employs the term in
a way that may remind us of Synesius: the material elements preexist in
a higher form, as their own quintessence, on a higher level, in the heav-
enly spheres,!®® being found eventually kat aitiav (“according to their
cause”) and £voedg (“in a uniform manner”) even in the demiurge.!%
This would emphasise the continuity of reality going beyond the soul to
include also to a certain extent the material world qua demiurgical prod-
uct. But this use of dkotng as a terminus technicus of late Neoplatonism
has little to do with Synesius and his theory of the pneuma and its material
accretions; maybe the Chaldean Oracles with their continuous cosmology,
emphasising that even matter springs forth from the demiurge (fr. 34), can
be seen as the common background against which both Synesius and Pro-

a conjecture which would offer a correlation of the three “summits” with the three levels
of the universe: the fiery, the aetheric and the material, but there are no indications in the
Oracles’ fragments or the late antique Neoplatonists to support that. For the conjecture see
DES PLacEs 1971, 186, n. 4 and Majercik 1989, 172, n. 4 who follow Lewy.

192 1 solem regem 22.143c—d; cf. also 15.139b—d for the unifying role of the intellectual
Helios in the universe as a whole. In 7.134a, the sunrays are presented as “summit” and
“so to speak, flower” of sunlight — here dicQdtng means the finest form of sunlight — this
would fit the meaning of the term in De ins., where the highest and finest form of fire and
air is meant.

15 See In solem regem 5.132c-133a.

14 E.g. Theol. Plat. 42, p. 13.7-8, p. 24-27.11, p. 35-6 SarrrEY / WESTERINK; In Ti. 3.163
and 223 DieHL. See also DiLLon 1973, 374.

195 1y Ti. 2.49-50 and 3.113-15, where Proclus also states that the “fifth body’, i.e. the
aether, contains the “summits” of the elements.

19 In Ti. 2.44-7.
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clus can develop their theories.!?” Synesius’ passage would then represent
an idiosyncratic idea which does not enter the mainstream of Neoplatonic
discourse.

The interdependence between soul, pneuma and body which is so
strongly asserted in Synesius has a parallel in a passage of the Hymn fo
the Mother of the Gods written by the Emperor Julian, who describes the
effects of the cult of Kybele in close connection with the Chaldean Oracles:

“Immediately the divine light illuminates them, and, made divine, they impart a certain

tension and vigour to the pneuma which accompanies them by nature. and when this

is as it were bridled by them and kept in hand, it becomes the source of preservation
for the whole body”.'®

The background of this theory is a Chaldean verse which is similar to
the one which Synesius takes as a point of departure for his theory of the
aetherisation of fire and air: the promise that the benefic action of theurgy
extends even down to the preservation of the “mortal envelope of bitter
matter”;'% the pneuma, according to its median nature, acts as the trans-
mitter of divine energy to the body. Here we touch on a distinctive aspect
of the Neoplatonic vehicle discourse which shall form the focus of the fol-
lowing section: the impact of rituals on the pneuma.

3.3. Pneuma and Rituals

In De insomniis, Synesius repeatedly speaks of teAetadi (‘rituals’; in Late
Antiquity the term has a predominantly mysteric connotation) in connec-
tion either with divination or with the purification of the pneuma. These
rituals are closely connected with the Chaldean Oracles and are part of a
discourse which he shares with his unnamed philosophical opponents —
given the appeal to the Oracles as the uncontested authority and criterium,
these figures are best identified as pagan Neoplatonists, perhaps of the
type described admiringly by Eunapius of Sardes in his Vitae sophistarum
et philosophorum. Insofar, these rites are part of the Neoplatonic ritual dis-

197 See also Tourousk 2001, 235-6 and 242, who uses Synesius as a source for Porphyrian
material; he points to the Aristotelian theory of gradual transition from one element to the
other, each element being capable of transformation into the immediately lower element.
In his view, Porphyry (and in his wake Synesius) would combine this Aristotelian theme
with the Stoic pneuma to obtain a pneuma which can change between aether and lower
elements, so that it becomes a perfect mirror for the disposition of the soul without any
substance and individuality of its own. With his interpretation that the Synesian summits
“assureraient une forme de survie corporelle supérieure, imitant la vie éternelle de 'ame”
(229), he follows, however cautiously, the Christianising interpretation of Lacombrade on
which see n. 10 and 33.

19 Inn matrem deorum 18.178b-c: awrtika puév avtaic EAAGUTEeL 1O Oeiov @ac, Oewbdeioal
0¢ adTa TOVOV TV Kot QUny EMTOEaot T oLPPUTW TVELHATL TOUTO d¢ VT avT@V
OTOHOVUEVOV (OTIEQ KAL KQATUVOHUEVOV OWTNOIAC 0TIV ALTIOV OAQW TQ) OOUATL

19 In matrem deorum 18.178d.
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course based on the Chaldean Oracles and their vocabulary which we com-
monly call ‘theurgy’.!1? Synesius takes a clear stance. Regarding divina-
tory rituals, he acknowledges the efficacy of various methods, but extols
dream divination as the handiest, most pious and, not least, safest form
with regard to the current legislation.!'! When the pneuma is appropriately
purified, the soul can enjoy true contact with the divine through phantasia
and even be led to ascend to the intelligible.112 Regarding the purifica-
tion of the vehicle, he acknowledges purificatory rituals which are effica-
cious: the “secret philosophy” purifies the pneuma through its teAetai;!'®
the teAetal open up a possibility to be rid of a presumably extremely re-
calcitrant pneuma in exceptional cases and they minister to a soul which
has turned itself upwards through metanoia and wants to ascend.11*

What is the background to this position? Given the preeminence of the
Chaldean Oracles and Porphyry in the treatise, it is natural to turn to them
first. Unfortunately, we do not find any explicit reference to rituals involv-
ing the pneuma in the fragments of the former.!> With Porphyry, we have
more material, although quite poorly transmitted. His lost work on the
Return of the Soul is not only echoed in Synesius’ pneumatike psyche, which
appears in the Latin translation of Porphyry used by Augustine as anima
spiritalis, but also in the repeated mention of teAetad (teletae in Augustine’s
excerpts). The exact nature of these rites is not clear. In the context of pu-
rification, teletae lunae atque solis are mentioned ;116 other rites seem to effect
contact with angels or godsll7 and to produce visions.118 Through theurgic

10 For Synesius’ attitude to theurgy at length as well as his possible place in the 4th cen-
tury Neoplatonic discourse see TaNAsEaANU-DOBLER 2013a with detailed bibliography.

M See De ins. 2-3 and 12.

12 De ins. 4.134C-135B, 11.143A—C Before the phantastikon introduces a god into itself,
‘inclusions’ (presumably impurities) disappear: 6.136D. De ins. 10.142C: a pure soul at-
tracts through kinship a pneuma theion to its intercourse; 14.149A: a pure soul enjoys the
company of an encosmic god because of their common origin.

3 De ins. 6.136D.

" De ins. 7.138B-C, 8.139A.

115 The information given by Psellos in a commentary to Ch.Or. fr. 110 that the “Chaldean”
teaches a purification and revigoration of the vehicle through VAkal teAetal, by means
of AtBot, moat kat émwdat (EENyno tov xaAdawwv ontav, PG 1132A = p. 171 in pEs
Praces 1971) might reflect Chaldean lore, but as known to Psellos through the mediation
of Proclus.

16 De regr. fr. 284F Smit.

"7 De regr. fr. 285F SwmitH presents two classes of angels: those who deorsum descen-
dentes hominibus theurgicis divina pronuntient (“who descend and announce divine matters
to theurgically skilled men”), and those qui in terris ea, quae patris sunt, et altitudinem pro-
funditatemque declarent (“who proclaim on earth that which belongs to the Father, and His
sublimity and profundity”). See also fr. 286F, 287F, 288aF.

8 Deregr. fr. 290F Smrth: hanc (sc. the anima spiritalis) enim dicit per quasdam consecrationes
theurgicas, quas teletas vocant, idoneam fieri atque aptam susceptioni spirituum et angelorum et
ad videndos deos (“For he [sc. Porphyry] says that by certain theurgic consecrations, which
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rites, the purified spiritual soul may rise to a higher place in the universe.!'?
Porphyry is very ambivalent about them: while he recognises their efficacy
to produce contact between humans and some higher powers, angels and
daimones, he seems to consider this a rather unimportant trifle. His main
concern is the access and ascent to the highest divine principles, described
in terms of the Chaldean supreme triad as Father - median entity — Fatherly
Intellect. The purgations of the anima spiritalis and the phantasia associated
with it can only help man to ascend above his sphere to the angelic and dai-
monic, but not to the divine proper; and these lower powers might even
turn against the worshipper. Only the principles themselves and a philo-
sophical life can truly purify the compound of soul and pneuma and help it
ascend.!?0 Additionally Porphyry is as clearly aware as Synesius is of the
problematic legal position of the private rites of ’cheurgy;121 given the seri-
ous risks and the trifling advantage, he tends to reject the practice of such
rites altogether. This is mirrored by Porphyry’s position to rituals in other
writings such as De abstinentia or the Letter to Marcella: the philosopher,
who is the priest of the supreme god and renders him the due spiritual
cult through his ascent, ultimately does not need material rites to achieve
his goal.122

Porphyry’s student Iamblichus, on the contrary, stands for a Neopla-
tonism which acknowledges and reveres religion in general, and ritual in
particular. The strongest articulation of this position is found in his treatise
De mysteriis, written as a reply to Porphyry’s critique of rituals in his Letter
to Anebo. In Iamblichus” other writings, which are not born out of a direct

they call teletae, this [sc. the pneumatic soul] becomes capable and apt to receive spirits
and angels and to see the gods”). See also fr. 290aF. See also Porphyrios, In Ti. fr. 2.51.38
Sopano.

119 De regr. 287F mentions an elevation in aetherias vel empyrias mundi sublimitates et firma-
menta caelestia (“the aethereal or fiery heights and celestial firmaments”), in a divinatory
context, ut possent dii vestri theurgicis pronuntiare divina (“so that your gods can announce
divine matters to the theurgically skilled”). Fr. 288aF: daimones who appear as aetheric
gods promise that those who are in anima spiritali theurgica arte purgati ad patrem quidem
non redeunt, sed super aerias plagas inter deos aetherios habitabunt (“purified in the pneumatic
soul by the theurgic art can certainly not return to the Father, but they will dwell above the
aereal regions among the aethereal gods”). See also fr. 293F and 294bF.

120 De regr. fr. 284F and aF, 287F, 288F, 290F, 291F.

121 De regr. fr. 289F and aF.

122 For a detailed discussion of Porphyry’s attitude to rituals see I. TANASEANU-DGBLER,
“‘Nur der Weise ist Priester’: Rituale und Ritualkritik bei Porphyrios”, in: ead. / U. BERNER
(eds.), Religion und Kritik in der Antike (Minster 2009) 109-55. For another position see
A. Smrth, “Porphyry and Pagan Religious Practice”, in: J. J. CLeARY (ed.), The Perennial
Tradition of Neoplatonism (Leuven 1997) 29-35, or id., “Religion, Magic and Theurgy in Por-
phyry”, in: id., Plotinus, Porphyry and Iamblichus. Philosophy and Religion in Neoplatonism.
Variorum collected studies series 979 (Farnham / Burlington, VT 2011) XIX, 1-10.
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polemical involvement, he is much less combative, embracing essentially
the same philosophical ideal of spiritual perfection through philosophy.!?

In De mysteriis, the role of the soul’s vehicle as the seat of the phantasia
plays an important role, given the essential importance of phantasia for div-
ination. Employing the old division between inspired and technical div-
ination, Jamblichus outlines photagogy as a special form of the former: the
gods use the purified “luminous vehicle” to create phantasiai and thus enter
into contact with the worshippers.!?* Divinatory rites such as those per-
formed at the traditional sanctuary in Kolophon are said to have secondary
value, preparing the “luminous pneuma” for the presence of the god; the
primary agens of the illumination is the god, who operates unconditioned
by the rituals.’?® Besides divination, Iamblichus also points out the salu-
tary effects of prayer on the soul and its pneuma in a passage rich with
Chaldean vocabulary: the soul is brought to gradual union with the di-
vine, while the pneuma is purified from all traces of becoming.'?® Synesius
shares with Iamblichus not only the theory that the soul contains the forms
of becoming in analogy to the intellect, which contains those of being,127
but also the conviction that dreams can be a medium for contact with the
divine,’?® and not just a human or at best daimonic phenomenon, as Por-
phyry would have it.12 Tamblichus’ description of photagogy, where the
divine interacts with the human being by means of the purified luminous
body recalls Synesius’ praise of dream divination as the means par excel-
lence of contact with the divine; as in Synesius, for Iamblichus truly in-
spired divination leads eventually to the ascent of the soul.13% However,

123 Gee TANASEANU-DSBLER 2013b, 95-135.

124 Myst. 3.14.

12 Myst. 3.11.

126 Myst. 5.26. On the purification of the vehicle in De mysteriis see also TourLoust 2001,
250-60.

127 De ins. 4.134A-B with Myst. 3.3.

128 Inspired dreams in Iamblichus as a distinct class to be distinguished from other
dreams: Myst. 3.2-3.

129 Porphyry on dreams and divination in general: Ep. ad Aneb. 2.3-7 Sopano and Tam-
blichus’ paraphrase and reply in Myst. 3.2; 3.7-8; 3.20-2; 3.25; 3.27. In De abst. 2.51-3
Porphyry states that the philosopher does not actually need to practice divination, but
nevertheless concedes that although the philosopher does not take the initiative in divina-
tion, he may be warned of dangers by the interventions of good daipoveg, through dreams,
signs or a special voice.

130 Muyst. 3.31. Cf. also the general reference of D1 PasQuaLe BarsanTI 1998, 167 or
Tourouse 2001, 250. AtHANAssIADI 1993, 130 sees the connection between Synesius and
Iamblichus especially in the connection between prophetic dreams and “holiness” as well
as in the corresponding critique of technical divination. BErcEMANN 2006, 391-2 and 394-9
rightly points out the proximity between Synesius’ conception of divination by means of
the purified pneuma to lamblichus, but develops his analysis against the background of his
speculative reconstruction of lamblichus’ conception of theurgy and the vehicle. The points
of contact between Synesius and Iamblichus regarding inspired divination and phantasia
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Synesius concentrates his praise of inspired divination to dream divination
and thus restricts the influence of ritual practice.!®!

The need of specific purifications for the vehicle is expressed at its clear-
est in Hierocles” commentary on the Golden Verses, who insists that the
whole man, i.e. soul and immortal body, must be purified in order to as-
cend after death to his heavenly, sub-lunar dwelling.!*? Only if the vehi-
cle is properly purified can it bear the communion with the other aetheric
bodies;'® it needs to be freed from the sympatheia towards the mortal body
and from all material pollution (noAvopog; VAuat (paVTaoiaL).134 While
the purification of the soul comes about through theoretical and practical
philosophy,135 the distinctive purification of the vehicle is performed ritu-
ally, by means of the “hieratic ascent”,13¢ “telestic”1%” or “the art of sacred
rites”,138 according to the “sacred customs”, rites performed in a decent
manner, not in the manner of beggar—priests.139 The rites envisaged are
not esoteric rites available to a select few; on the contrary, all cults of the
cities are seen as products of telestic.14? However, the superior purifica-
tion of the soul through philosophy also impacts on the vehicle, as lifestyle
or diet influence the purity of the vehicle;!*! even for the vehicle the best
purification and re-feathering consists in gradually growing accustomed

are also noted by SHEPPARD 1997. She interprets them however not in terms of reception,
but rather as parallel developments based on a Platonic tradition of a link between phantasia
and divination which she ultimately traces back to the description of the mantic function
of the liver in the Timaeus (208). However, the points of contact go beyond a mere gen-
eral connection between phantasia and inspired divination: they ground this connection
in the doctrine of the pneumatic envelope and its purity. Therefore the assumption of
Iamblichean influence on Synesius represents the simplest solution, given also the parallel
to Myst. 3.3 in De ins. 4.1.

31 The only type of ritual practice envisaged is going to sleep in pure silence after wash-
ing one’s hands (11); Synesius contrasts this quite Hellenic (because already Homeric) sim-
plicity with the complicated practice required by other divinatory methods (12). His pref-
erence for dream divination against other, more ritual types of divination parallels what
Eunapius tells us about Ilamblichus’ student Aedesius in VS 6.1.4-5 and 6.4.1-4.

2 In carm. aur. 26.6-11 and 26.21-27.2. Cf. Dr PasquaLe BarsanTr 1998, 197-209 and
Tourousk 2001, 285-290, whose interest does not lie in the rites but rather in the general
philosophical conception of purification outlined by Hierocles.

38 In carm. aur. 26.23.

134 26.8, 26.10-11, 26.22, 26.26.

5 E.g. 26.5.

1626.22.

197 26.22, 26.25-27.

1% 26.9, 26.24.

19926.9.

140 26.26-7. ScursL 2002, 107-18 discusses the role of ritual purification in Hierocles, but
assigns it to a clear complex of esoteric theurgic rites, in spite of the mention of public cults.
I'have attempted to argue against this fixed notion of theurgy, but will not enter upon this
subject here, as it is irrelevant for our subject (see TanaseaNu-D6BLER 2013b, on Hierocles
175-85, for further information).

14126.5.
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to distance itself from the material world.'*? So here, as in Synesius, we
have the same combination of ritual and philosophical purification and
the clear subordination of rituals, although Hierocles takes the latter to en-
compass a wider scale, not simply esoteric philosophical rituals. Hierocles’
account is also more systematic, outlining clear domains of philosophical
and ritual purification, whereas Synesius considers both in relation to the
pneuma. Given this play with Iamblichean and Porphyrian tenets as well
as the parallels to and also differences from Hierocles, the later student of
Plutarch, one may wonder (although here we enter the domain of specu-
lation) whether the unnamed philosophical opponents “in white mantles”
from ep. 154 might be connected to the Athenian milieu. Synesius’ ep. 56
shows a rivalry between philosophers who have studied in Athens and
others like Synesius who have never seen the Mecca of philosophy, having
studied in other, ‘provincial’, locations such as Alexandria; after his visit
to Athens, he retorts with the scornful dismissal of the “pair of Plutarchean
wise men” in favour of the supremacy of Alexandria and Hypatia (ep. 136).

Whatever the exact identity of Synesius’ philosophical opponents, we
may note that even in the particularly Neoplatonic domain of theurgic rites
Synesius is not devoid of originality: he is the only voice to assert that
the pneumatic body may be put aside and left back in the material world
in exceptional cases, basing himself on the authority of unspecified rites
(teAetat). How such a separation should be effected remains unclear; in
the Porphyrian and Iamblichean system which he himself adopts when
describing the quasi-physical behaviour of the encosmic pneuma, such a
situation is out of the question.

4. Synesius in Context

Our review of the Neoplatonic background of Synesius’ pneumatic vehicle
has shown how he draws freely upon various philosophers to create a syn-
thesis of his own. Although he is indebted to Porphyry even for the very lit-
erary allusions in his description of the vicissitudes of the pneuma, he does
not follow Porphyry’s dismissal of cathartic rites but asserts their efficacy
and usefulness, albeit considering them as secondary to the philosophical
life. He shares Porphyry’s doctrine of the provenance and dissolution of
the vehicle, but enriches it with the curious idea that some particles of fire
and air might become aetheric. Regarding divination, he prefers the side of
Iamblichus and sketches a theory of dreams that clearly recalls lamblichus’
theory of inspired divination and especially photagogy, not the skeptical
attitude of Porphyry. This shows us how flexible late antique Neoplaton-
ism could be; it also shows us a Synesius who wants to show that he knows

142 26.10-11.
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and masters this ‘technical’, specialised philosophical discourse. The fact
that he chose pneuma and phantasia as his subject in this showpiece testifies
indirectly to the importance of these doctrines in his philosophical milieu,
which we can otherwise hardly grasp, apart from Hypatia. In his close
terminological analysis of De insomniis, Aujoulat has noted how Synesius
shifts his terms from the phantasia as a faculty of the soul to the more ma-
terial aspects of its substrate, the pneuma or the eidolon, and particularly
stresses the conceptual ambiguity; but this can also be read as a display of
Synesius’ rhetorical versatility, exploiting kindred concepts and their am-
biguity to create a picture in bold strokes which appears plausible as long
as one looks at it from a distance and does not inquire into the minutiae.



Rhetoric in De insomniis: Critique and Practice

Donald A. Russell

By Synesius’ time, the old quarrel between rhetoric and philosophy, classi-
cally described in the long first chapter of von Arnim’s Dio von Prusa (Berlin
1898, 1-114), with all its mutual disparagement, had little relation to real
professional life, although it remained a literary topos. It was now quite
usual for a scholar to excel in both these departments of the classical paideia.
The Neoplatonist philosopher Syrianus comments on Hermogenes as well
as on Aristotle. The orator Themistius, the most elegant of panegyrists, is
also the interpreter of Aristotle’s De anima. Synesius too has a foot in both
camps, and every page reveals his rhetorical expertise.

The most rhetorical of his works is, no doubt, the Encomium of Baldness;
yet even this plays, half-seriously, with cosmological and theological ideas.
More importantly, in his Dion — written about the same time as De insom-
niis, and sent with it to Hypatia — he offers what may be seen as a theory
to justify his stance. In his view, the liberal arts, and especially rhetoric,
are not only a propaedeutic to philosophy, inasmuch as they sharpen and
train the intellect to make it capable of reaching out to higher things — that
is, to reality and to God — but they have an intrinsic value of their own. A
reader of poetry who accepts it on quite a superficial level, without seeking
deeper meanings (by allegory, presumably, or by the kind of close reading
that looks for moral implications in the fiction), has nevertheless achieved
something of value for his own life. Synesius has no doubt that the liberal
arts are an essential part of the philosopher’s equipment. He would not be
happy, we may suspect, with the traditional description of them as mere
‘handmaids’.! One of the main themes of Dion is a polemic against monks
who (rather like the Cynics attacked by Julian a generation earlier) claimed
that knowledge of God could be attained by devotion, unaided and un-
prepared. It might, Synesius thinks, be very occasionally so achieved, by
a rarely gifted spirit, but most of us need all the help we can get to make
such spiritual ascent a possibility, and that help is provided by education
and study.?

! See, e.g., A. STUCKELBERGER, Senecas 88. Brief (Heidelberg 1965) 61.
% For this aspect of Dion, see I. Hapor, Arts libéraux et philosophie dans la pensée antique
(Paris 1984) 276-80.
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The letter to Hypatia® sent with Dion and De insomniis (Epist. 154) en-
larges on the same theme. Synesius complains that some critics — ‘the men
in white’ (philosophers) and ‘the men in black” (monks) — think he is wrong
to spend time on style and rhythm, or to express opinions on Homer or
rhetorical figures: such concerns are unworthy of a philosopher who ought
to be dwelling on divine matters and ‘the intelligibles’. They think he is
a frivolous person, “fit only for play” (1oog povNV mawwxv EmtideLov),
because of his writing on hunting and the archaism of his poetry. He dis-
agrees: literary art is good, and quite proper in a philosopher. But perhaps
one can go too far: in De insomniis (148B) he tells us that God warned him
in a dream not to write too elaborately out of “enthusiasm for the ancient
Attic” 4

It is in this light that we should consider the part played by rhetoric in
De insomniis. There are two aspects, one critical, one structural.

(I) On the critical side, the most striking feature is the anecdote about
the two nonagenarian declaimers (155C-D). They are ridiculed because,
even at their age, they have not practised tnv twv Adywv dAnOewxv. The
phrase seems vague and ambiguous. It is tempting to think that it hints at
philosophy: men of that age ought to be wondering what life is all about.
I certainly took this view of the passage when I mentioned it in the context
of critiques of declamation® and remarked that Synesius here “speaks as a
philosopher”. But, although a ninety-year old in court would be a ridicu-
lous spectacle, I think I was wrong. The passage is best seen as a critique
of the unreality of declamation themes: this is traditional .® It is the unreal-
ity of these themes, compared with the problems of real life that the pupils
will have to confront one day, that is the fundamental objection. The theme
involves standard elements: rich man, poor man, war hero’s reward. The
nearest parallel I can find is in Sopatros, Case 23.7 Here the rich man distin-
guishes himself in battle while the poor man is out of the country, and he
demands as his reward that the poor man should be surrendered to him.
Rather than suffer this, the poor man kills himself; and his enemy is tried
for murder.

In any case, Synesius’ complaint against the two old gentlemen — and
maybe it holds against all elderly teachers and scholars — is that they have
not grown up. They spend all their lives in the classroom, doing exercises,

3 See Introd. pp- 4-5, Garzya 1979, 271-7.

* For a general survey of Synesius’ rhetorical stance, see LucaNEr 2010, 9-16. See also
A. SuePPARD (above, pp. 101-102) on the relevance of the rhetorical concept of @pavtaoio
to Synesius’ own views.

5 Gee RusseLr 1983, 21.

® See S. F. BoNNER, Roman Declamation in the Late Republic and Early Empire (Liverpool
1949) 71-83.

7 To be found in: C. WaLz, Rhetores Graeci, vol. 8 (Stuttgart 1835) 148-61; more recently,
M. WEISSENBERGER, Sopatri Quaestionum Divisio (Wiirzburg 2010) 94-104.
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instead of using their skills profitably in the real world of courts and sen-
ates. Synesius himself, of course, was a man of affairs, and much of his
life was spent in public, however much he may lament (148C) the three
years wasted in his (not unsuccessful) embassy to the emperor Arcadius.
Irksome as such labours may be, he knows that they are a man’s work and
they need all a man’s skill.

His other critical point is, so far as I know, without parallel. It con-
cerns pvOog, ‘fable’, the most elementary of the traditional progymnas-
mata. He suggests (154D) that the idea of animals or inanimate objects
talking, as they do in Aesop and his imitators, is derived from the experi-
ence of dreams, in which we do seem to hear such things. He then goes on
to propose (155B) that to put a dream experience, with all its inconsequen-
tialities, into words, would be a demanding task for the rhetorician, the
crowning exercise of his training rather than the first step. For a philoso-
pher, he thinks, it would be an appropriate relaxation, so here at least the
rhetor and the philosopher, even if they are combined in one person, have
different standards of seriousness. What is a big thing for one of them, is
play for the other. How serious is this? It seems to me characteristic of
Synesius” whimsicality, a teasing and original way of combining serious
thoughts with humour: not a very common thing in Greek literature, but
perhaps learned above all from Plato.

(I) I turn now to the structural elements of De insomniis which are due
to rhetorical teaching. The book is explicitly an encomium — or rather a
pair of encomia, one of divination in general and one of divination by
dreams. The end of the first is signalled at 133C: t0 6Aov avtng &k TV
Evovtwv éykekwpinotatl — “now divination in general has already re-
ceived its meed of praise, so far as our means have allowed”. (We shall
need to return to this later.) The end of the second is similarly signalled
at 147D: AAic eykowpiov kal kataBaiwpev — “enough of encomia, let us
put them aside”, if this is what katafBdAAw here means.

Now encomia of an art or skill, like encomia of cities or inanimate
things, are, in rhetorical teaching, constructed by analogy with encomia of
persons. Origins, virtues, benefits and comparison with rivals are standard
topics.> Hermogenes’ gives hunting as an example. It should be praised
(a) from its inventors, Artemis and Apollo, (b) from its practitioners, the
heroes. The main approach should be by the qualities of those who prac-
tice it: with hunters, this means courage, daring, quickness of thinking and
physical strength.

A classic school model of the technique is Libanius” encomium of farm-
ing.!? This begins by citing Hesiod, for whom farming and theogony were

8 See L. PerNoT, La rhétorique de 1¢loge dans le monde gréco-romain (Paris 1993) 238-49.
° H. Rasg, Rhetores Graeci vol. 6 (Leipzig 1913) 17.13-20.
10 R. FOERSTER, Libanii Opera vol. 8 (Leipzig 1915) 261-7.
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equally important themes for poetry. It then proceeds to the divine origins
of agriculture: Athena yoked cattle, Dionysus revealed the vine, Athena
gave the olive and showed, in her rivalry with Poseidon, that agriculture is
the foundation of all civilized life. The speaker then turns to the virtues of
farmers. They are just, because they are far removed from the deceits and
wickednesses of the city. They are temperate, because they do not have
brothels or indulge in sexual licence, but are faithful to wives whom they
take solely to father children. They are brave, because they have to contend
with every extreme of weather. They are wise because (for instance) they
have to understand the stars and seasons. So they have all four cardinal
virtues. They also have health, the greatest of human goods. They score
highly for usefulness: indeed, without them we should be no better than
wolves. And finally their life is pleasurable: what could be more delightful
than lying under a pine or plane, watching cornfields waving in the winds,
hearing cows low or watching calves gambol or suck from their mother’s
udders? Comparisons round off the encomium: athletics is a labour which
gives strength but no profit; rhetoric is quite unnecessary for life; seafaring
is full of risk and danger.

How much of this conventional encomiastic structure can we find in
Synesius? Obviously not all: perhaps only disiecta membra. We should
note the closing formula of 133C: éx t@wv évovtwv éykexwpiaotat. What
precisely does this mean? There are, I think, two possibilities. One is that
it means “on the basis of the inherent qualities of divination” — as opposed
perhaps to its incidental benefits, like the colonizing due to Delphi, which
is a regular theme in this context.! More probably — and so most transla-
tors take it — it means “on the basis of the topics available to me”. Some of
the conventional topics were not available: how could Synesius, a Chris-
tian, begin with Apollo, as pagan writers naturally would?12

But some topics are available. Divination is “the greatest good” (1314A),
it is a special form of wisdom (one virtue at least), and it is the privilege of
a very few who, like Calchas, can by its means come nearer to God.

But this more general encomium is of course less important for Syne-
sius than the special one of dreams. This too contains disiecta membra of
the conventional encomium, but they are embedded in the philosophical
arguments relating to pneuma and phantasia. Note the following;:

(a) The argument in defence of the obscurity of dreams, which is ad-
mitted to be a feature of them (130B), but not one peculiar to this form of
prophecy, and possibly even a mark of nobility (133D).

(b) The treatment of the accessibility of dreams. This shows very clearly
how the rhetorician can take both sides of an issue, without expecting to
be accused of inconsistency. On the one hand (144C), it is a positive char-

11 Gee, e.g., Men. Rhet. 442.14-21 Spengel = RusseLL-WiLson 1981, 216, Cic. Div. 1.3.
12 Gee, e.g., Men. Rhet. 442.9 Spengel = RusseLL-WiLson 1981, 216.
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acteristic that divination is the province of an élite. On the other, universal
accessibility is no disadvantage (135C-D); indeed, the ‘democratic’ quality
of dreams is its most ‘divine” feature (144C) and it exhibits two virtues —
wisdom and piety — and we have seen that the identification of virtues is a
crucial element in encomium. Furthermore (143B), given the need to keep
one’s pneuma in a healthy condition, practising dream-divination is also an
incentive to a third virtue, cwgooagvvn.

(c) Usefulness, another essential topic, is seen on two levels. In every-
day life, as Synesius shows from his own experience, dreams have been
known to help the philosopher and writer (148A), the hunter (148B) and the
ambassador (148D). On the higher, and infinitely more important, level, it
has the power to raise the soul to communion with higher beings (1434,
149A), and the faculty on which it depends (pavtaoia) is possibly (134C)
even superior to ordinary sense-perception — on which other forms of div-
ination depend. So here too is a comparison (cUyKQLOLS), another key fea-
ture of the encomium, always to the advantage of the dreams.

(d) So too (see esp. 145A-D) the cheapness, easiness and autonomy of
dreams are contrasted with the elaboration, trouble, expense and political
danger of other ways of inquiring into the future.

(e) The development on hope (146B-147A) is also very much in the
rhetorical tradition. This too draws a comparison: what our dreams of-
fer is the kind of hope that has a real assurance in it, because it comes from
God; it is therefore totally different from the wishful thinking in which we
indulge in our waking hours.

I conclude with one further point. This is a very personal work, and
is so written as to appear spontaneous.13 So we should note phrases like
“This ought to have been said first” (144C), and “I have come close to being
convicted of ingratitude” (147D). These remind us of the advice of Hermo-
genes (359.6-14 Rabe) on one of the techniques of the “sincere and, as it
were, living speech” (&An0wvod kai olov ppvxov!* Adyov): “The trick is,
in all subjects and not only in passages of abuse, to give the impression
of being moved and not speaking with due consideration, e.g. ‘It nearly
escaped me’ or again ‘I have stumbled into saying what it will be proper
to say later on” 1>

Synesius was an artist in words: we should give him credit for it, and
read him with a proper scepticism.

13 Gee Introduction, p- 5.

M Cf. 154A p) dpoya @OBéyyeodad.

15 "Bt péBodog aAnBvod kai olov EpbvXov AGYoU ... E0TLTO KAV TOig GAAOLS Kal pry
HovoV €v taig Aowopialg dokelv avTtoOeV WS KIVOUHEVOV Aéyety AAAX UT) EoKeUpHéVOY,
olov ‘aAAd Yo pikQoD pe TaQNABe” Kat mMAALY “‘GAAX Yo Eumémtwka €ig Adyoug, obg
avTika HAAQ DOTEQOV AQUOTEL AéyeLy'.






Nikephoros Gregoras” Commentary on Synesius,
De insomniis

Bérje Bydén

Sometime between 1330 and 1332 Nikephoros Gregoras wrote to his friend
Demetrios Kabasilas about a work he had composed a long time ago,’

“a book that does the famous Synesius a considerable favour. For as you know this
man published in antiquity a very excellent book on dreams. For in the same measure
as nature in splendid ambition rendered him outstanding among Greeks in wisdom,
he himself ambitiously made this book the best of all that he had written, as though
he were competing against his own nature and bringing back to it the fruits that it had
borne, as splendid as you would expect. He himself testifies to this: for he says that
his movements were directed by God; he had not relied on human ability for his work;
he had provided the stylus, but God had carried out the whole enterprise, that’s how
prophetic and inspired a book it is. For this very reason, most of it is expressed in a
difficult style, as hard for us to understand as the oracles that issue from the tripod of
Delphi, in which mystical principles, not to be divulged to the multitude, may lie con-
cealed, covered by words as if by veils that throw a mighty shadow. Anyway, this book
I elucidated with interpretations of many kinds, to the best of my ability, in deference
to the entreaties of many people” (Letter 148.214-32).>

Gregoras’ commentary on the De insomniis survives in at least thirty
manuscripts, some of which are dated to the fourteenth century.3 It was
printed by Turnebe in the sixteenth century, by Pétau in the seventeenth
century and by Migne (mostly reproducing Pétau) in 1865 (PG 149, coll.

1 On the addressee and the date of the letter, see BEYEr 1989, esp. 148-55. Cf. also
SeveENko 1964, 444-5.

2 eldévar oe olual, @G &k MOAAOD pot BBAioV memévnTAL HAKQAS TIVOG XAQLTOG
Yuveoio T TavL dNULOLVEYOV. TIEQL YaQ EVUTIVIwV oloba we éEnveyke maAal BiAiov
€KEIVOG TAVL TOL KQATIOTOV: 60 YAQ avTOV 1] QUOIG AAUTQMSC PAOTIUNTOUEVT
meQurTov TNV co@iav év "EAAnow €deife, tooovtw kai to BiBAlov Toutt Twv dAAwv
oméoa TavdElL memOVNTAL MAVTWV PEATIoToV @ulotiunodauevog €detfe kai avTog,
avOapAA@pevog olov T @UoEL T £aUTOL Kai TOUG €k TavTNG elkOTws AapmEovg
AvapéQwV TavTI) KXQTOVG. KAl TOUT AUTOG EXVTQ HAQTUQEL TIROG YorQ 00D KkektvioBat
Kat ovk avOowmivy) TEOG TOvEYOV XxoNoacHat pAackel duVAEL, KAl AVTOV UEV THV
Yoapda dwoval, Oeov d¢ 10 mav éfegyalecOar oVt Tt HavVTIKOV Kai évOeov eival
enot to BPAlov. dx d1) TOUTO, Kal T TAglw TOLTOLL dLOEIKAOTA Te EEevriverToa
Kal 0Tolovg tobg oL AgA@koD TRIT0d0g €E£1OVTag elvat XONOHOUS AKOVOUEV, Olg
HLOTIOVG TVAG Kal TOLG TOAAOIS ATOQENTOVG Vedevely éveaTtt AGYous, OVOUATL
KQUMTOUEVOLG KAXOATIEQ TIOL MAQATIETACOUATLY, OOt TTOADY £TUOVQOVIAL YVOQOV.
Tovto toivuv MoAAWV maQakAnceowy elfavtec, 600V MUV EPKTOV, EQUNVvelag
TOAVELDEOL DlEAEVKAVAEY.

% PreTrOsANTI 1996, 158-63 (enumerates in total 34 MSS).
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521-642). The first critical edition, with an introduction and appendices,
by Paolo Pietrosanti, appeared only in 1999.* References to the commen-
tary in the following will be keyed to this edition. The only translation
known to me is the Latin one by Antoine Pichon, first printed in 1586 with
his translation of Synesius’ text, and later reprinted by Migne.

1. The preface

All the editions (as well as Pichon’s translation) also contain the commen-
tator’s preface to his work, which has partly been transmitted indepen-
dently. This offers some interesting, if opaque, insights into the date and
occasion of the composition as well as into Gregoras’ purpose and method
and his view of Synesius and the De insomniis. It may be useful, therefore,
to summarize its content before proceeding to discuss these questions and
any others that will be raised by the commentary itself.?

Given the deep-seated conservatism of Late Byzantine literary culture,
Gregoras opens on a surprisingly whiggish note. It is nothing strange, he
says, if ancient discoveries are developed for the better, whether this is due
to the nature of time or the inability of human nature to reach perfection
from the outset.® He commends his unnamed addressee’s love of learning,
which increases proportionally with his learning, like a fire running ram-
pant in the reed.” Such is the nature of philosophical desire: the deeper
one probes into the principles of things, the stronger the urge to advance
even further. But one thing has never ceased to astonish Gregoras: as many
Hellenes as flourish in their environment, the addressee never hesitates to
lay the burden of his intellectual problems on Gregoras alone. Thus he has
again proposed to the latter a task so laborious that Gregoras would rather
have betrayed his fortune and left the undertaking to the others. Still, since
the addressee has persuaded him that a philosophical ear should pay no
attention to unjust talk, he will try to fulfil his wish (123.1-125.12).

Without divulging the exact content of his addressee’s proposal, Grego-
ras points out that the great Synesius, as everyone agrees, did not practise
just one branch of wisdom, but nearly all of them. He was well versed
not only in Hellenic learning — especially in the tradition of Plato and
Pythagoras — but also in the Chaldaean mysteries, and was as much at

* PieTrOSANTI 1999.

5 Another summary will be found in PieTRosanTI 1999, xxxiii—xxxV.

© Contrast the more typically Byzantine aporia introducing e.g. Theodore Metochites’
Semeioseis gnomikai: “for us late-comers in history there is absolutely nothing left to say,
even granted that we know how to say it” (1.1).

7 For the theme of @ulopdBeia developed here, cf. In De ins. 40.25-6: @UAopadi d& OV
@ooopov Aéyel [sc. 0 ITA&twv, Phd. 82cl], WG @LAOTIQAYHOVA KAL EQEVVITIKOV TTEQL
TV QLI TOV OVIWV.
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home in the lore of Egyptian as in that of Delphic religion. Indeed, it would
be impious for a lover of learning to refrain from inquiring into accounts of
every kind of theory and practice, embracing some of them but not others.
Synesius himself adhered to practically all of them, so long as he was a pa-
gan (‘EAANV), but renounced them after becoming a Christian. His erudi-
tion and intelligence are easily recognized, as are his constantly philosoph-
ical mindset and dignified character, not least in the De insomniis. This is
well illustrated by his letter to Hypatia (Letter 154), where he testifies to his
divine inspiration in writing it (125.12-127.3).

Nevertheless, he can be reproached for expressing his lofty philosoph-
ical thoughts in an unconventional and difficult style.8 His idiosyncratic
diction and character grate on the reader’s ears, as the thorn pricks the
hand of one who picks roses. This may be explained by the fact that peo-
ple in different parts of the world have different linguistic habits: Synesius,
who spent his life in northern Africa, adopted some of the atticisms of the
authors he read, but not all (127.3-128.5).°

This entails difficulties for the aspiring commentator, who has to be able
to adapt to various kinds of alien doctrines and constantly runs the risk of
being unfairly judged by biassed critics. Still, if others are entitled to trans-
late the works of Indians and Persians,? it will be admissible for Gregoras
to clarify alien doctrines. Those who find the commentary useful will no
doubt be more numerous than those who take exception (128.5-129.7).

To conclude, Gregoras explains that the commentary has been written
for the benefit of the more as well as the less knowledgable. Different read-
ers will consult different parts, and some will have the ability and incli-
nation to study it all. Synesius’ ipsissima dicta on soul, imagination and
oneiromancy will be elucidated, and it will be noted with whom he agrees
or disagrees among the ancient philosophers. It will be a running com-
mentary in the sense that each particular passage will be commented on in
the order of the text (129.7-23).

8 According to the Late Byzantine version of the “character doctrine” as formulated
by Joseph Rhakendytes (d. 1330), Synopsis artis rhetoricae 5 (pp. 530—4 WaLz), the simple
character combines lofty thoughts with a humble, i.e. pure and clear, diction, as in Gregory
of Nazianzus, Or. 38. Lofty thoughts couched in high-flown language make for obscurity.

% In his scholion on 148B (trig &oxaing), Gregoras suggests that the “old Attic” to which
Synesius says he is partial is the style developed by Gorgias, who made use of poetical
words for the sake of dignity and paradoxologia (81.3-7). Cf. Philostratus, VS 1.481.12-26,
492.16-21.

19 An allusion, no doubt, to such works as Manuel Planudes’ treatise on Indian numer-
als (c. 1294) and the translations of Persian astronomical works carried out by Gregory
Chioniades (and probably others) in the 1300s.
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2. Date and circumstances of composition

As implied by Gregoras’ letter to Demetrios Kabasilas, the commentary is
a work of the author’s youth. More precisely, it was published before his
treatise on the astrolabe,!! dedicated to emperor Andronicus II, who was
forced to abdicate in May 1328. There is a complication in that Gregoras
claims to have prepared two versions of his treatise on the astrolabe, first a
“plain” one and then one in which he added “diagrammatic proofs of the
causes”.!> Moreover, it has traditionally been held, partly on the basis of
aremark in a later hand in a fourteenth-century manuscript,'3 that the un-
named addressee of the preface, and thus the dedicatee of the commentary,
should be identified as Gregoras’ mentor and benefactor, the Grand Logo-
thete Theodore Metochites.!* Since Metochites was ousted and driven into
exile in connection with the fall of Andronicus II, this would be a further
indication of a ferminus ante quem in 1328. There is a complication here,
too, in that Gregoras in his Letter 120 offers his commentary “as a sort of
firstlings” to the Grand Domesticus John Kantakouzenos, who only came
into office after the accession of Andronicus III. This led Sevéenko (1964,
438-45) to argue that the traditional identification of the addressee of the
preface with Metochites must have been mistaken and to suggest a date
of publication for Gregoras’ commentary in c. 1330-35. His arguments
were, however, far from conclusive (see the Appendix for a summary and
rebuttal); on balance, the evidence favours the earlier dating.15

As far as Metochites is concerned, we know that Synesius was one of
his favourite authors, probably the one besides Plutarch that he himself
found most congenial to his own literary and philosophical aspirations.'®
When Gregoras wrote his mentor’s obituary as part of the Byzantine His-
tory, he could think of only one criticism to level against him, namely that
he had not modelled his style on any ancient author, with the result that it
grated on the readers’ ears, as the thorn pricks the hand of those who pick
roses.!” But for the initiated reader, who recognizes the passage from Gre-
goras’ commentary on the De insomniis, even this is not really criticism but

' Letter148.232-54, Letter 114.82-4, 89-90.

12 Letter 114.88-94.

B Vindob. phil. gr. 273 (xiv/3), f. 1r. Other MSS have other superscriptions: 7
ntadatoAoyivr (Monac. gr. 29); 1@ maAaoAdyw (Angel. gr. 82, f. 119v; Monac. gr. 10, p.
274); T peydAw (Vat. gr. 116, f. 94r).

4 For a brief account of Metochites and his philosophical works, see the entry “Theodore
Metochites” in: H. LAGerLUND (ed.), Encyclopedia of Medieval Philosophy. Philosophy Between
500 and 1500. Springer reference (Heidelberg et al. 2011) 1266-69.

15 This seems also to be the view of PieTrosaNTI 1999, x1-xIi.

16 Bypen 2002a, esp. 286-87.

17 Hist. 8.11 (1.272.6-11 ScHOPEN).
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recognition of the fact that Metochites had after all succeeded in somehow
modelling himself on the inimitably original Synesius.!8

Metochites discusses Synesius’ style at length in Semeioseis gnomikai 18.
His way of presenting his subject is very similar to Gregoras’:

“Synesius of Cyrene is a lover of every branch of wisdom, and highly successful in each

one of them .... Philosophy is his aim above others, but because of his fertile mind he
also cares about language (...)” (Sem. gnom. 18.1-2, trans. Hult).

Unusually for a philosopher, says Metochites, Synesius succeeds in marry-
ing philosophical content to natural eloquence, albeit with some idiosyn-
crasies of style:

“(...) he does not use an everyday vocabulary, but sometimes — in fact, very often —

takes leave of common and well-known usage (...) and makes his diction openly harsh”
(Sem. gnom. 18.4.2-3, trans. Hult).

Like Gregoras, Metochites has an explanation for this — in fact, the very
same one:
“(...) all those who were educated in Egypt (...) resemble each other in their language:

they write on the whole somewhat harshly, and particularly in their vocabulary” (Sem.
gnom. 17.1.1, trans. Hult)."

Synesius’ philosophy, according to Metochites, is characterized by Platonic
and Aristotelian eclecticism (Sem. gnom. 18.5.2-3) and by its scope, cover-
ing as it does natural philosophy, metaphysics and ethics as well as mathe-
matics (Sem. gnom. 18.5.4-6). If Metochites is not confusing Synesius with
his namesake the alchemist, I suppose “natural philosophy” must refer to
the cosmology and psychology of the De insomniis. Metochites” only com-
plaint is that Synesius was not, perhaps,

“as well-versed (moAvua®rc) in the works of his predecessors, or studied them so

much, as some other men who are famous for their learning ...” (Sem. gnom. 18.5.7,
trans. Hult).

That is to say, perhaps, that he did not leave behind any commentaries.
In addition to the points of agreement between Gregoras” and Metochites’
views of Synesius, there is, more pertinently to the question of the identity
of the preface’s addressee, some overlap between the compliments paid by
Gregoras to the latter and the way Metochites describes the former. “Love
of learning”, the very theme of the preface, appears, as we have seen, al-
ready in the first sentence of Metochites’ essay on Synesius. Now, the prac-

18 éevéenko, on the other hand, brushed aside Gregoras” double use of the simile as a
“coincidence ironique” (L. Sev&enko, La vie intellectuelle et politique a Byzance sous les premiers
Paléologues. Etudes sur la polémique entre Théodore Métochite et Nicéphore Choumnos [Brussels
1962] 35-6 n. 3).

' In Sem. gnom. 17.2.6-8, Synesius’ style is singled out as an example of this Egyptian
harshness: “(...) sometimes one is justified in censuring the strangeness of Synesius’ style”
(Sem. gnom. 17.2.8, trans. Hult).



168 Birje Bydén

tice of making reverence by making (tacit) reference, that is, approvingly
quoting or alluding to the writings of one’s addressee, was widespread
in Byzantine correspondence. And the further refinement of praising your
addressee for features and accomplishments he himself has praised in oth-
ersis amply illustrated by Gregoras’ borrowings from Metochites’ essay on
Plutarch (Sem. gnom. 71) in a congratulatory letter to the essayist himself
(Letter 23).2°

3. Background and purpose

This is not the proper place to discuss the reason why ambitious people in
early fourteenth-century Constantinople wrote learned commentaries on
ancient texts: let it suffice to observe that they did.?! A more manageable
question is why Gregoras chose — or was commissioned — to comment on
the De insomniis. Part of the answer no doubt lies in the fact that Synesius
was an author very much in fashion in the early Palaiologan period. He
was held up as a model of the combination of rhetorical and philosophical
concepts as well as of “bombastic diction” (dyknoai Aé&eig).?? The lex-
ica of the time (Thomas Magister, Lexicon Vindobonense, Lexicon de Atticis
nominibus, Fragmentum lexici Graeci — the last of which may indeed be the
work of Gregoras) list dozens of uncommon words and uses of words from
his writings. Handbooks of rhetoric especially recommended the read-
ing of his Letters, and students followed their advice: witness 261 surviv-
ing manuscripts, around 70 of which date from the thirteenth and four-
teenth centuries, and a very considerable indirect tradition. Other Syne-
sian works were also frequently copied: the De insomniis, for instance, is

20 See BypEN 2002a, 269-73. This is not to deny there are also some intriguing points of
friction between Gregoras’ preface and the works of Metochites. I have already mentioned,
for example, the progressive tone of the introductory sentence, which contrasts starkly with
the pessimism vented in the introductory chapter of the Semeioseis gnomikai.

! There is no up-to-date broad synthetic work on the intellectual culture in the early
Palaiologan period, but older works include E. FrypE, The Early Palaeologan Renaissance
(1261—c. 1360) (Leiden 2000); I. éEVéENKO, “The Palaeologan Renaissance”, in:i W. TREAD-
coLp (ed.), Renaissances Before the Renaissance. Cultural Revivals of Late Antiquity and the
Middle Ages (Stanford, CA 1984) 144-71; C. N. ConstanTiNIDES, Higher Education in Byzan-
tium in the Thirteenth and Early Fourteenth Centuries (1204—ca. 1310). Text and Studies of the
History of Greece 11 (Nicosia 1982) and D. M. Nicow, Church and Society in the Last Centuries
of Byzantium. The Birkbeck Lectures 1977 (Cambridge 1979). For a recent scholarly discus-
sion of the nature of the so-called Palaiologan Renaissance, see N. Gauw, Thomas Magistros
und die spitbyzantische Sophistik. Studien zum Humanismus urbaner Eliten der friihen Palaiolo-
genzeit. Mainzer Verdffentlichungen zur Byzantinistik 10 (Wiesbaden 2011).

2 Combined concepts: Joseph Rhakendytes, Synopsis artis rhetoricae 2, p. 521 WaLz; bom-
bastic diction: Joseph Rhakendytes,Synopsis artis rhetoricae 4, p. 526 WaLz.
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preserved in 64 manuscripts.”> But Palaiologan scholars were not content
to copy and to imitate. At the beginning of the period, George (Gregory II)
of Cyprus wrote a detailed refutation of the Calvitii encomium.?* And then,
of course, there was Metochites. Second, some of Synesius’ philosophical
views were bound to strike a chord with men like Metochites and Grego-
ras, who both had a strong predilection for late antique Platonism — as did
many other Byzantine intellectuals from Michael Psellos to George Gemis-
tos Plethon. One could expect that Synesius’ treatment of the theories of
cosmic sympathy and the imaginative pneuma (both of which commanded
the attention of Psellos)® would hold particular interest to Metochites and
Gregoras, not only on account of these theories’ potential value for making
clear the conditions for the prediction of future events, but also for purely
cosmological and psychological reasons.?® As it turns out, Gregoras de-
votes little space to discussing either of these theories per se, but refers to
both in a way which suggests that he basically agrees with Synesius about
them.?”

Third and lastly, there was always a keen interest in oneiromancy in
Byzantium. Seven manuals have been preserved from the period between
the fourth and the fifteenth centuries, some of them in multiple copies.28
The De insomniis, of course, is highly sceptical about the usefulness of such
standardized tools for the interpretation of dreams (151B-152C), but pur-
ports to lay the theoretical foundation for an oneiromantic art which is
adaptable to individual circumstances. In this respect it is a parallel to
Ptolemy’s Tetrabiblos in the field of astrology. The challenge to oneiro-
mancy in general in Byzantium was perhaps not posed so much by the
Church as by Aristotle, that authority in all things scientific. Aristotle’s De

2 L etters. Rhetorica anonyma, 3, p. 573 WaLz; Joseph Rhakendytes, Synopsis artis rhetoricae
14, p. 559 WaLz. On the ms traditions of Synesius’ works (especially the Letters), see GArRzyA
2000, cxxv—cxlii.

* Edited by I. Pirez MaRrriN, El Patriarca Gregorio de Chipre (ca. 1240-1290) y la transmision
de los textos clisicos en Bizancio. Nueva Roma 1 (Madrid 1996) 362-97.

% On Psellos on the pneumatic body, see E. DeLL1, “Entre compilation et originalité: Le
corps pneumatique dans 1'ceuvre de Michel Psellos”, in: C. D’Ancona (ed.), The Libraries
of the Neoplatonists. Philosophia antiqua 107 (Leiden / Boston 2007) 211-29; on Psellos on
cosmic sympathy, see K. Ierop1akonou, “The Greek Concept of Sympatheia and Its Byzan-
tine Appropriation in Michael Psellos”, in: P. MacpaLiNo / M. Mavroubi (eds.), The Occult
Sciences in Byzantium (Geneva 2006) 97-117 (who, however, leaves the possible influence
of Synesius out of account).

%6 On the role of cosmic sympathy in Gregoras’ Florentius, see Byin 2003, 155-61 and
2012, 118-21. On the role of imagination in Metochites’ epistemological and psychological
views, see Bypin 2003, 301-10.

? The two most substantial scholia on cosmic sympathy are found at 6.2-7.13 and
8.12-9.24. His comments on the pneuma are a bit more scattered, but see especially 32.1
ff. See also below, p. 175 and n. 49.

28 Gee the overview in S. M. OBERHELMAN, Dreambooks in Byzantium. Six Oneirocritica in
Translation, with Commentary and Introduction (Aldershot 2008) 1-58.
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insomniis and De divinitatione per somnum were diligently studied at least
in the twelfth to fifteenth centuries, when five commentaries/paraphrases
were produced.? So another possible motive for Gregoras to comment on
the De insomniis would have been to draw attention to a respectable alter-
native to Aristotle’s wholesale dismissal of divination by dreams.

4. Formal features

From a formal point of view, Gregoras’ commentary is primitive. Apart
from the preface, it is composed entirely of disconnected notes on particu-
lar words, sentences or paragraphs in Synesius’ text. Some notes are very
short, often consisting of just a word or two and for the most part pro-
viding basic lexical or grammatical information or clarifying the reference
of a pronoun or an elliptical noun phrase. Others are up to three printed
pages in length and generally more concerned with elucidating the con-
tent of the text. The shorter notes are usually designated, after Terzaghi
(1904, 186-88), as ‘glosses’, the longer as ‘scholia’. The scholia are for the
most part transmitted in the margins, and the glosses between the lines, of
manuscript pages containing Synesius’ text.3’ A few manuscripts preserve
Gregoras’ scholia without Synesius’ text (or the glosses). The scholia may
be divided further on the basis of their level of explication into ‘paraphras-
tic’ and ‘antiquarian’ ones, the former simply seeking to rephrase Synesius’
thoughts in less compressed and more conventional Greek, the latter pro-
viding background information on mythological, historical, literary and
geographical facts.®! Not seldom Gregoras quotes in full the passages of
poetry or prose only alluded to by Synesius.3? Both types of scholia may

2 By Michael of Ephesus (early 12th cent., ed. WexpLAND, CAG 22.1); Sophonias (late
13th cent., ed. WEenpLAND, CAG 5.6); George Pachymeres (late 13th cent., unedited);
Theodore Metochites (early 14th cent., unedited); George (Gennadios II) Scholarios (mid-
15th cent., ed. M. Jucie / L. Petir / X. A. SipEripks, Oeuvres complétes de Georges [Gennadios]
Scholarios, vol. 7). On Michael’s commentaries on Aristotle’s works on sleep and dreaming,
see Rickrin 1998, 294-307.

%0 See the descriptions in PietrosanTt 1996, 158-63. Unfortunately, interlinear and
marginal notes have not been distinguished in Pietrosanti’s text or apparatus. Perhaps
they are simply too differently organized in the different MSS for this to be feasible. Cf.
TerzacH! 1904, 188: “In seguito alla divisione (...) in glosse e scoli € nata nei codd. una
certa confusione poiché veniva lasciato quasi all’arbitrio del copista di considerare le parti
del testo di Niceforo come pertinenti alla prima od alla seconda classe.”

31 See also TerzagHI 1904, 187-9. PietrosanT 1999, xlii—xliv, introduces a division that
cuts across the distinction between glosses and scholia, based partly on the subject matter
and partly on the mode of exposition of the notes: ‘paraphrastic’ notes include those ex-
plaining the semantics, morphology, etymology or stylistics of a word or phrase; what we
may call ‘antiquarian’ notes furnish information (for the most part accurate) on mytholog-
ical, historical, literary and geographical facts; the remainder are ‘philosophical’ notes.

32 Poetry: e.g. Iliad 24.527-33 in his scholion on 140B (t@v mt{Bwv) or Odyssey 19.535-67
in that on 147B (xnveg pév). Prose: e.g. Plato’s Phaedo 67b-d (38.17-26).
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have a ‘philosophical’ content, but in principle it is only the antiquarian
ones that will add any new information to what is already present in Syne-
sius’ text. To a certain extent it may be possible to discern a rudimentary
theoria—lexis structure,® inasmuch as a paraphrastic scholion is often fol-
lowed by several glosses (or in some cases perhaps shorter scholia?) on
the same passage, but only with the important qualification that these lexeis
are practically always concerned with the explanation of words or phrases,
not with real interpretative issues.

There are also a few notes relating to textual issues (27.12-15 [ad 135B
Comv]; 46.7 [ad 139B mowntn (see Pietrosanti’s apparatus)]; 51.13-14 [ad
141B 0éa]; 96.9-12 [ad 152C @avtaouati]). In two of these (27.12-15 and
96.9-12), Gregoras takes an unusual approach to the problem of choosing
between two similar variants (Cwnv : Cwig and pavTaouatt: avtaopa
1, respectively): it does not matter which is retained and which is left to be
understood by the reader, since both are needed for the sense. He main-
tains that in both passages the reason for omitting either variant was the
stylistic awkwardness created by the repetition, but fails to explain how
Synesius could have expected his readers to supply the ellipsis.34

Gregoras’ antiquarian scholia occasionally verge on pedantry and not
so seldom cross over into irrelevant display of erudition (in spite of his pre-
tension to stay to the point at 82.26-83.1).>> But his ability to trace down
literary references and explain historical or mythological allusions is truly
admirable, and has, I think, been of some help to later editors and trans-
lators of Synesius’ text.?¢ In some cases our commentator has evidently
failed to find any accurate and/or relevant information.%” His failures can
sometimes be enlightening. No doubt his omission to trace the proverb
at 144D to Aristotle’s Nicomachean Ethics 1.7 or to specify the reference

3 See A.-J. FEsTuGiERE, “Modes de composition des Commentaires de Proclus”, Museum
Helveticum 20 (1963) 77-100.

¥ In 152C (¥t d¢ XaAemteQov éAelv <EV> €V EKAOTQ TOTW KOG QAVTAOUATL
naQanAnoov), paviacud tt would provide éAetv with a needed object and pavtacpartt
could just possibly be understood, but hardly the other way around. In 135B (maoa-
OTATIKOV TNG &ELAG TG KAt TNV €V pavtaoia Cwnv [...]), it is difficult to see what role
Cawn)c could play at all.

% Pedantry: e.g. 131D: “soothsayers are not using all the entrails, only the liver: there
are seven entrails, namely heart, liver, spleen, stomach, lungs and two kidneys” (7.10-13);
143D: Penelope is actually not going to bed when she prays (65.7-9); 156A: pankration is no
Olympic discipline, so Synesius must be using the word in a figurative sense, i.e. “entering
and winning all the contests” (105.15-106.2). Display of erudition: e.g. 143D: position
and distance from the sea of the oracle of Ammon in Libya (65.2-5); 144C: “water or rock
or chasm” is taken to refer precisely to the Kastalian spring at Antioch, Delphi and the
cave of Trophonius respectively, which locations are described in dependence on Plutarch,
Pausanias and/or Strabo (68.10-69.3).

% Thus, for instance, he correctly identifies the “rules of science” invoked by Synesius at
134A with Euclid, EI. 5, defs 12-13 (22.2-23.12).

% He does not, for instance, try to explain 6 Mdvng (144C) or t& koAaoTthola (145A).
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at 151A-B to Aristotle’s Metaphysics 1.1 is due to simple neglect, but it is
tempting to think that the reason why he resorts to mere inference from
Synesius’ text in his explanation of oipatiov (1424) is that he lacks famil-
iarity with those works on materia medica in which the correct sense of the
word is to be found.?® (It should be noted that the correct sense is provided
by later additions in two manuscripts [Pietrosanti 1999 ad loc.].)

I think it is fair to say that Gregoras’ commentary adequately carries
out the programme stated in his preface. It is certainly — and regrettably
for us — harnessed to the elucidation of the text rather than used as a ve-
hicle for developing the commentator’s own views. The stylistic obstacles
are dealt with by means of paraphrases and glosses, the latter of which
obviously reflect the contemporary lexicographical interest in Synesius.39
Quite a few of them (and indeed some of the scholia) are astoundingly triv-
ial: for example, 63.20: 6 dz. 0010c.®0 This suggests that we should take
Gregoras’ declaration to have composed his work for the benefit of both
the knowledgeable and the ignorant at face value. Similarly, his resolve
to follow the order of Synesius’ text is illustrated by the fact that he defers
discussion of the okomdg of the work, normally an obligatory subject for
the introductory part of a commentary, until he reaches 143A (62.29-63.5),
where Synesius explains his purpose in speaking about divination through
dreams as well as the rationale of his disquisition on pneuma. Not that Gre-
goras has much to say on the subject even here, though. It should be noted
in this connection that there is no comment on Synesius’ preface — in fact
Gregoras twice refers to the first sentence of the main body of text as the
nipooipov (2.23, 3.10), remarking that it is phrased as a conditional (lit-
erally “a hypothetical syllogism”, 3.11), in spite of the fact that Synesius
himself was absolutely convinced that dreams have prophetic power, so
as to take the edge off potentially offensive assertiveness.*! Apart from
this, it is striking that the commentary gets less detailed the longer it pro-
ceeds, which may be a sign of time pressure or simply loss of interest (to 42
pages on 130C-138C correspond 36 on 138D-147B and 27 on 147C-156A).

% 1 do not wish to imply that oigatov is the correct reading in Synesius’ text. See Rus-
seLL’s note (83) to the translation ad loc.

¥ Gregoras especially notes cases of metaphorical and ‘catachrestic’/parachrestic’ usage
(e.g. 7.2-3, 66.11-14, 80.13-15, 81.14-17, 89.14-15, 105.20-106.2).

0 Ct. 81.8, 84.23.

#12.20-3.11. T am not sure whether Gregoras means to say that this explains the use of
amodei&ec in 131D.
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5. Substantial features

5.1. Paganism

As is clear from his preface, Gregoras shares the traditional view of Syne-
sius as a late convert to Christianity (126.6-10). The De insomniis is con-
sistently treated as the work of a pagan Platonist.*> Gregoras is careful to
point out, as promised in the preface (126.1-6), which of Synesius’ views
are distinctly pagan, but never descends to polemic or apologetics. The
closest he gets is perhaps his comment on 136D kaOawduevov: “the Hel-
lenes purify their phantasia through rituals (teAetai).*> The pious of our
faith do it through moderation, righteousness, fast and vigil” (32.14-25,
partly repeated in 32.26-28).4* His three-word retort to Synesius’ assertion
that “to have the vision of a god with one’s own eyes is a blessed thing”
(135D) is intriguing in view of the fact that so much of his later life would
be devoted to combatting the Hesychast claim to be able literally to see
God’s uncreated light: “But also impossible” (28.12).

On the other hand, Gregoras’ choice of Biblical examples and parallels
for many of the views and practices referred to by Synesius may well be
partly intended to placate suspicious Christian minds. It certainly tends
to play down some of the apparent differences between these views and
practices and those adhered to by Gregoras’ contemporaries. Thus, the
Chaldaean and Egyptian (i.e., Hermetic, see below) accounts of the cre-
ation of man are compared to that in Genesis (85.6-9). Of individuals who
have “made contact with immaterial forms” (De ins. 137C) two examples
are offered, namely the holy prophets and Paul in ecstasy (37.11-16). He-
brew words from the Septuagint are made to illustrate the “ineffable ritual

* 1t is fascinating how "EAAnv is treated as a media vocabula by Gregoras: in the preface
(124.11), it is apparently used in the sense of ‘someone highly learned in the ancient lit-
erature’; in the commentary, it repeatedly denotes pagan Greeks as opposed on the one
hand to Christians, on the other to “Egyptians and Chaldaeans”. More unambiguously,
the terms OVpaOev and é£w are used to qualify thinkers and doctrines as difficult or im-
possible to reconcile with Christianity.

# Cf. ad 133B (19.21-7): pagans (thus including Synesius) think sorcery has many forms
and they call the participation in the mysteries “perfection” (although at 41.22-3 teAetaiis
glossed as “mystical and sacred teachings”: cf. 66.11-14, where the literal sense is said to
be “the things secretly handed down in words and deeds at Delphi, Eleusis and the other
prophetic shrines” and Synesius’ use of the word [“divination through dreams”] is said to
be catachrestic).

# Likewise, the heat and dryness said by Synesius 138A to cause the preuma to soar are
according to Gregoras induced by fast, vigil and humility (39.10-11). When Synesius talks
in 139D about the power of matter over those of us who “take pleasure in one of those things
connected with body”, Gregoras chooses to illustrate this with some rather impassioned
words about the torments of sexual frustration (48.7-16). But this, of course, need not have
any religious implications.
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power” in names, impossible to preserve in translations (13.3-8). And so
on.®

Practices specifically associated by Gregoras with paganism include,
besides the rituals already mentioned, various forms of divination and
magic, especially those forceful manipulations of demons condemned also
by Synesius at 145B (70.12-71.14) On the side of theory, however, it seems
to be particularly through his conceptions of soul that Synesius offends
Gregoras’ Christian sensibilities. One example is the doctrine of the trans-
migration of souls, touched upon in passing in a brief comment on 139C
(mowtov Bilov), in which Gregoras explains that Synesius speaks of the
soul’s “first” life in contradistinction to later incarnations (47.13-15).4 An-
other is the belief that the heavenly bodies are ensouled and thus exert
providence over the terrestrial realm. Gregoras explains that it is in order
to distinguish the Creator’s providence from theirs that Synesius at 139B
qualifies the former as “the first” (46.8-12).

Both of the above-mentioned doctrines were regularly denounced as
pagan in Byzantium.47 So was the theory of a world soul, espoused by

> At 95.9-96.8 Gregoras mentions, as examples of the variation not only in the character
and mindset, but also in the technical competence, of human beings, which makes it so
difficult to find a universal method for the interpretation of dreams, the facts that God
showed Nebuchadnesar the future by means of an image of silver and gold (Dan 2.31-2),
materials with which the Babylonian king was well acquainted; the Magi, being experts in
astronomy, were shown the star of Bethlehem (Mt 2.2); and Abraham, who was well versed
in Chaldaean genethlialogy and extispicy, was told to make an animal sacrifice (Gen 15.9).
Note also 11.12-12.7 on Solomon’s knowledge of the natures of plants and animals as well
as his proficiency in the exorcism of demons. Cf. also 2.16-17.

 According to Terzacur 1904, 189, Gregoras misunderstands Synesius, who really
wishes to contrast terrestrial life to “la vita celeste dell’anima pura”. But both Gregoras
and Synesius knew well that the soul, according to the myth of Plato’s Phaedrus (249a),
has to choose three philosophical lives in a row in order to “acquire wings”. Synesius’
statement at 137D that “philosophy agrees that our first lives are a preparation for our sec-
ond” is pertinently referenced by Gregoras (Phaedo 67b—d), as is his mention at 138A of the
soul’s acquisition of wings (Phaedrus 246c¢ ff.); mtéowolg is not found in Plato, but is used
by Proclus in this context [In Ti. 3.292.9]).

7 The belief that the heavenly bodies are ensouled was condemned by the Synod of Con-
stantinople in 543 (ACO 3:203.14-16; cf. 3:213.27-8) as among the errors of Origen, and, if
not actually condemned again by the Fifth Ecumenical Council ten years later, then at least
assumed in Byzantine times to have been so (see George [Gennadios II] Scholarios, Contra
Pleth. 99.37-100.18). Cf. e.g. Stephanus, De arte mathematica 6.3-9; Michael Psellos, Theol.
90.54-9; Symeon Seth, Conspectus 29; John Galenus, In Theogon. 330.2-10; Eustratios, In Eth.
Nic. 330.1-11; Nicholas of Methone, Refutatio Procli 129.1-9; Sophonias, Inn De an. 55.32—4.
The doctrine of the transmigration of souls was considered by the 543 Synod, following
Gregory of Nyssa (Op. hom. 232.4-18), as a necessary consequence of Origen’s erroneous
belief in the soul’s pre-existence to the body (199.32-200.37). An express denunciation of
the doctrine as ‘pagan’ was added to the Synodicon of Orthodoxy in 1082 (ed. GoulLLARD,
lines 194-7).
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Synesius at 132A.#8 In his scholion on 131D (onuaivet), Gregoras presents
the doctrine of cosmic sympathy as a consequence of this theory (6.2-10).
But the view that the world forms a unified whole in which all things are
somehow interconnected does not, conversely, imply that the world is a
living being. And in fact such a view is not at all uncommon among philo-
sophical writers in Late Byzantium.49 It is hardly surprising, therefore,
that Gregoras qualifies those who are able to detect the correspondences
as ‘wise’ (6.13-15, 7.4-5, 9.6-8). Nor indeed is it very remarkable that he
seems personally to subscribe to a strong (i.e., non-analogical) view of the
unity of being at 20.1-7.50

The main function of the theory of cosmic sympathy in antiquity and
the Middle Ages was obviously to explain how it would be possible for
different things to interact over distances. Gregoras shows his support for
the theory in his comment on 132C (daxtVAoL kKakoVv), where the obvious
literary reference is missing (Plato, Resp. 5.462c10-d5), but we are instead
offered an example from the commentator’s own experience (a child was
injured in the neck and suffered paralysis of one of his legs) and the conclu-
sion that such examples can only be accounted for by reference to cosmic
sympathy (13.21-14.12).

More startling than Gregoras’ tendency to monism is his simultane-
ous insistence that the cosmos mentioned by Synesius at 133B must be
the sublunary realm, composed of the four elements,® since the super-
lunary realm is simple and changeless (indeed, it is “rather intellectual”,
voepateQov), and thus unsusceptible to magic (18.16-23). In his comment
on 149A (toic éotoappévols) he repeats the view that the sublunary and
superlunary realms make up two distinct cosmoses.>? Apparently he un-
derstands “[w]hatever divinity there is” in 133B as referring to the heav-
enly bodies, an interpretation which is all the more remarkable as it is in
no way necessitated by Synesius’ text. Gregoras does not address the im-
plications of his cosmic dualism for the influence of the heavenly bodies

8 Examples range from Michael Psellos, De omn. doct. 156 to Gregory Palamas, Cap. phil.
3.

* Nikephoros Blemmydes, Epitome physica 11.22; Theodore Doukas Laskaris, De naturali
communione 2 (on which see G. RicuTER, Theodoros Dukas Laskaris, Der natiirliche Zusammen-
hang. Ein Zeugnis vom Stand der byzantinischen Philosophie in der Mitte des 13. Jahrhunderts
(Amsterdam 1989) 9-84, 149-76; Nikephoros Choumnos, De natura mundi (Par. gr. 2105,
1v). The hierarchical chain of participation, based on the “law of mean terms”, set out by
Gregoras at 23.18-22 (no sources have been found for this passage) is typical of the late
Byzantine approach: intellect shares in rational soul by the mediation of discursive reason;
rational soul shares in sensible soul by the mediation of the imaginative pneuma; sensi-
ble soul shares in vegetative soul by the mediation of the nutritive pneuma. Cf. also his
comment on the intermediate regions mentioned by Synesius at 141C-D (56.14-57.2).

%0 Cf. Gregoras, Florentius 956-64.

*! The same is said of the corporeal cosmos mentioned at 138B (41.13-14).

52 Gee below, p. 181.
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on terrestrial phenomena, but presumably he would simply have denied
that the sympathetic relation between the two realms is symmetrical.

5.2. Platonism

Synesius’ Platonic affiliation is repeatedly and heavily underscored by
Gregoras. Not only most of his doctrines (39.21-25), but many of his no-
tions, his approaches, and indeed his very terms are said to be borrowed
from Plato (33.15-19, commenting on 137A [t 60toe@deg meoiPAnual).>
Gregoras does, however, notice the discrepancy between Synesius’ loca-
tion of the imaginative pneuma in the head (136A) and the account in the
Timaeus (71a—72b), where the liver is said to have been created, for the
sake of divination, as a mirror reflecting images (¢idwAa) of the intellect’s
thoughts during sleep, in sickness or under divine influence (29.4-30.2).

5.3. Chaldaica and Hermetica

In addition, Gregoras ascribes a decisive influence on Synesius to “the
Chaldaean and Egyptian commandments” (27.20-21).>* When he speaks
of “the Egyptian commandments” he apparently has in mind the Corpus
Hermeticum, which, in Richard Greenfield’s words, “seems to have enjoyed
something of a vogue in the fourteenth and fifteenth centuries”.® He ac-
tually quotes the second paragraph of “Asclepius’ definitions to King Am-
mon” (CH 16) in support of the view that a word’s phonetic qualities are
crucial for its efficiency in incantations (13.8-14).°® Not infrequently, Gre-
goras chooses to elucidate Synesius by way of explicating the Chaldaean Or-
acles, on the assumption that, as he says, the former follows the latter (e.g.
85.5-6, 85.16-17). This is why he incorporates chunks of Michael Psellos’
commentary on the Oracles,”” as for instance in his scholion on 149A (toic

% Cf. 5.10~14, commenting on 131C (mpoomegova). More questionably, Gregoras also
thinks he can see close similarities between De ins. 141D-142A and Plotinus, Enn. 5.9.1
(which he quotes in full, 59.8-60.3).

> Cf. 125.16-22.

5 GREENFIELD 1995, 128.

* Hermes Trismegistusis also mentioned by Gregoras at Florentius 1285-87, as the author
of a phrase from Genesis 2.6 (the fiction is probably motivated by the fact that the dialogue is
set in ancient Corcyra and Athens: some sort of historical link between Moses and Hermes
Trismegistus was always taken for granted).

7 1t seems likely that Gregoras has actually used Psellos’ commentary, and not some
intermediate source, since the relevant passages tend to come in groups corresponding
to groups of passages in Psellos: 12.7-10 (cf. etiam 66.6-8) = 145.1-3 O'MEaRra; 12.13-16
= 145.4-7 O'MEaRra; 12.16-13.1 = 133.16-20 O’'MEARA; 13.2-8 = 132.26-133.4 O'MEARA,
but note that Gregoras refers to Origen (Contra Celsum 1.22—4, 4.33; In Ezech. 8.1);
49.1-6 = 143.22-144.1 O'MEARa; 51.19-30 = 127.5-11 O’'MEARa; 52.22-53.5 = 126.16-22
O’'MEARa; 54.9-28 is more remotely inspired by 127.27-128.7 O’'MEgaRa; 58.19-26 =
138.10-14 O’MEAR4; 85.6-11 = 140.11-15 O’MEARA; 85.11-16 = 142.13-19 O’'MEARA.
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€otoappévols), where he sees fit to inform his readers that both the Chal-
daeans and the Egyptians considered that the Father of the world sowed to-
kens of his own character in souls and that all the superior stations (t&&eLc)
grew from these (85.1-16). Psellos makes no mention of Egyptians in this
context, so Gregoras must have recognized the similarity of this account
with the Hermetic discourse on thought and sense-perception (CH 9.3—4)
as well as other passages.

In some cases (as for instance in the scholion just cited), Gregoras notes
or postulates differences of opinion between the Egyptians and Chal-
daeans on the one hand and the ancient Greeks on the other. Synesius
will then sometimes have followed the Greeks, but more often the Chal-
daeans.>® For instance, when he says at 141B that “we are at liberty to
believe or not to believe” the interpretation he has suggested of Chald. Or.
fr. 158 (namely that the soul in its ascent towards the aether will carry
with it the fire and air it has absorbed in the sublunary realm), Gregoras
apparently thinks that what is at issue is whether we ought to believe the
Chaldaeans or some other equally authoritative source, such as “the wiser
among the Greeks” (55.16), who held a different opinion.” Accordingly,
he proceeds to set out the Greeks’ opinion in the form of a rationalistic
explanation of Athena’s epithet Tritogeneia: Athena (= soul) was origi-
nally born, simple and incorporeal, from the head of Zeus (= the upper
part of the heavens) and has subsequently accrued, in the course of her
descent, her spirited part from the aether and her appetitive part from the
moon (55.6-56.1). This looks like a conflation of two accounts reported by
John Lydus, De mensibus 3.22.1-17. Ironically (especially in view of Gre-
goras’ anti-Latin tirades in his dialogue F lorentius),60 John ascribes the two
accounts respectively to the Chaldaeans and the early Roman historian
Lucius Cincius Alimentus.

5.4. Aristotle

Yet in order to make good on his promise to note disagreements between
Synesius and other ancient philosophers it will perhaps not be sufficient
for Gregoras to show that Synesius aligns with the Chaldaeans against the
Greeks or vice versa. We expect him also to say something intelligent about

% At 35.25-9 Gregoras notes that the ancient Greeks made a distinction between gods
and demons, which Synesius sometimes adheres to, sometimes not. At 66.2-9 he points
out that Synesius follows the Oracles, according to which there are five kinds of demons:
aether demons, air demons, earth demons, water demons and subterranean demons. The
aether demons are (not unexpectedly) the most veridical.

¥ tavta piv ovv @aocwy EAAnves, dAa d¢ Alyvmrtor kai XoaAdador émel d&
dLAPWVOLVTAC OVTW TOVTOVG O LUVEOLOG 00K, KAl ATIOTELY, PO, €£€0TL Kal ToTevELY
(56.2-4).

* On which see Bypiin 2012.
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the most fundamental difference of opinion, namely that concerning the
very possibility of divination by dreams, energetically affirmed by Syne-
sius and famously denied by Aristotle.

Our expectations are, however, dashed. Gregoras does explain in his
scholion on 135B (é1g évexagmioev) that Aristotle, in contrast to Synesius,
denies that dreams are sent by gods. He reports the argument (in De div-
inatione per somnum) that if dreams were sent by gods, the most virtuous
and pious people would have all the prophetic dreams, whereas in fact the
dreams of wicked and ignorant people are more likely to come true. But he
goes on to misquote the passage (463b14-15) in which Aristotle says that
dreams are still datpovia, inasmuch as nature is datpovia, to the effect
that “[Aristotle] readily agrees that there is a kind of demonic nature that
has the authority over the things that appear in sleep”.61 In the absence
of any indication that Aristotle thinks the belief in prophetic dreams quite
generally is both theoretically and empirically ill-founded, this naturally
creates the false impression that the only disagreement between him and
Synesius is whether or not the divine entities responsible for “impregnat-
ing” us while we sleep deserve the name of “gods”.

Apart from this, there is remarkably little Aristotelian material in Gre-
goras’ commentary. To be sure, the division of soul faculties in 19.6-20
is ultimately inspired by Aristotle (Eth. Nic. 1.7.1097b33-1098a7, rather
than De an. 3.9, as stated in Pietrosanti’s apparatus), but Gregoras is ac-
tually relying on John of Damascus, Exp. fid. 26.94-104 (or possibly on
the fuller exposition in Nemesius, Nat. hom. 15-25). Similarly, Synesius’
distinction (149A) between virtue “acquired by wisdom” and virtue “in-
grained by habit” is equated with Aristotle’s distinction between intellec-
tual and moral virtue (Eth. Nic. 1.13.1103a3-7) with the help of the anony-
mous commentary on Nicomachean Ethics 2 printed in CAG 20.92 One may
wonder, then, to what extent Gregoras was really familiar with Aristotle’s
works on dreams. He certainly showed in his Florentius (probably writ-
ten in 1337) that he had no scruples about criticizing the great authority
on natural philosophy over matters within the latter’s compe’cence.63 Of
course, it is possible that he had particular motives for playing down the
differences between Synesius and Aristotle at the time of composing his
commentary (such as Metochites having recently written paraphrases of
Aristotle’s works on dreams and maintaining in his Semeioseis gnomikai that
Synesius was as much an Aristotelian as a Platonist).

1 etval d’ 0DV PUOLY TV DAUGVWV THY TV KO’ HTTVOUS PALVOHEVWV THV KLELOTTA
£€xovoav, Tovto d¢ ovvtifetat gadiwg (27.6-8).

62 Cf. Gregoras, In De ins. 86.1-5 with Anonymus, 122.18-123.1. In De ins. 86.5-8 seems
to show, however, that Gregoras also used the Aristotelian text (1103a19-26).

% See Bypin 2012.
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In his scholion on 146C (évVmtviov) Gregoras takes the opportunity to
present an ancient terminology for different types of dream, which, he
says, is not consistently adhered to by Synesius (74.8-75.21): (1) évOmvix
are reflections of our everyday concerns; (2) pavtaouata are the visions,
frightful or agreeable, that we have in a state in between sleeping and wak-
ing; (3) xonuatiwopol are visions of authoritative persons making malevo-
lent or benevolent predictions; (4) 0papata are nocturnal previews of un-
expected future events; (5) ovelgata are the sort of enigmatic dreams that
need the help of art and experience in order to be correctly interpreted. One
reason why this division was attractive to Gregoras may have been that it
makes it possible to recognize the validity of Aristotle’s theory of dreams
for évOmvia, while still allowing for the prophetic power of oveigata. But
again, this is mere speculation, since Gregoras does not actually put the di-
vision to any such use. Under their Latin names these five types of dreams
were well known in the Western Middle Ages, by courtesy of Macrobius’
Commentary on Scipio’s Dream.?* Twill briefly discuss the fairly complicated
question of Gregoras’ sources for this scholion below.

5.5. Magic

According to Greenfield (1995, 125), “Gregoras is (...) important (...) for
the way in which he preserves some ancient ideas and provides pieces
of contemporary information on both the theory and practice of magic”.
He refers in particular to the distinction between three kinds of magic
(yonreia, payela, paouakeia, 14.21-15.8) and a prolonged discussion of
necromancy (82.6-84.21). I suspect that Greenfield's estimate of Grego-
ras’ importance is exaggerated on both counts: practically all the infor-
mation in Gregoras’ commentary derives from significantly older sources
and practically all this information is still available in older sources (even if
not necessarily always in exactly those used by Gregoras). To exemplify I
may mention that the distinction between three kinds of magic is made (as
noted by Terzaghi 1904, 197) in very similar terms in the anonymous pro-
legomena to rhetoric printed in Rabe’s Prolegomenon sylloge 31.11-32.5.%
The discussion of necromancy in connection with De ins. 148C (}vyo-
MOUTWV) seems to be a somewhat different matter. It includes two and a
half lines of an Apolline oracle. This was most probably taken from Eu-
sebius, Praeparatio evangelica 4.9, where the whole oracle is quoted from
Porphyry’s Ileot ¢ ¢k Aoviwv @rAoocogiac. The surrounding discus-
sion by Gregoras owes a lot not only to Porphyry’s exegesis of the oracle

¢ See S. KrUGER, Dreaming in the Middle Ages. Cambridge studies in medieval literature
14 (Cambridge 1992) 57-82, esp. 62-3.

% This work was previously edited by C. Warz, Rhetores graeci VI, under the name of
Joannes Doxopatres, hence the attribution in PieTrosaNTI’s 1999 apparatus ad loc.
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(also quoted by Eusebius), but especially to Eusebius’ own explanation, in
Praeparatio evangelica 5.2-3, of the rise of polytheism through the agency of
evil demons. Gregoras explains that the phantoms conjured up by necro-
mancers are not in fact the souls of the dead but fallen demons of varying
darkness and thickness, which explains their partiality to different kinds
of sacrifice (82.11-26). These demons are employed by necromancers to es-
tablish contact with the souls of the dead. Being unable, however, to carry
out the task requested, the demons themselves pretend to be these souls.
Usually they give some harmful advice and disappear. This must be, sur-
mises Gregoras, the sort of plot contrived against Synesius during his em-
bassy (84.8-21). I think extreme caution must be exercised when using this
discussion as evidence for either ancient or Byzantine practices, since it is
likely to represent, more than anything else, Gregoras’ own imaginative
reconstruction of the circumstances in Synesius’ lifetime.

6. Method

6.1. Focus on doctrine rather than argument

I would like to mention Gregoras’ scholion on 149B (Umt&o&ewc), since it
seems to shed some interesting light upon the limitations of his method.
Gregoras starts as it were on a false note, explaining that the wise men (i.e.,
the Platonists) say that the present world is an image of eternity, and con-
sequently all the things in the present world are images of the things that
exist in eternity, before reverting to the matter at hand, namely images
flowing from composite things in the present world. What I find partic-
ularly illuminating is that Gregoras makes no effort to clarify Synesius’
central argument in this passage, which is, in so far as I understand it, that
both the form and the matter of composites have to have the same ontolog-
ical status; but it has been established that matter is always in the process
of (generation and) destruction; so it follows that forms are in the same
process. Synesius does not explain why this process in the case of forms
should entail the effluence of images. But whether or not my understand-
ing of the passage is correct, the fact remains that it is set out as an argu-
ment with a conclusion flowing from the acceptance of certain premisses
(et yao [...], 6 Adyog aiget [...], tvat [...]). Gregoras’ approach is to treat
the conclusion of the argument as simply another statement in need of a
clearer formulation but not of substantiation (87.11-23).

6.2. Allegory

At 4.13-5.7 Gregoras expresses his approval of Synesius’ view (131B-D)
that the works of poets contain a good deal of philosophy that needs to
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be uncovered through allegoresis (or avoaywy), cf. 49.19; aAANyoQéw is
used at 55.16). The “sacred accounts” mentioned by Synesius at 140A are
declared to be “myths in appearance, but really mystical and more divine”,
if only they are understood in a higher sense (49.16-20). Gregoras himself
puts this programme into practice by offering fairly predictable allegorical
interpretations of the oracles (and also of some of Synesius’ own dicta) in
terms of the current Ptolemaic-Aristotelian cosmology as well as Platonist
metaphysics, epistemology and ethics (with occasional Christian correc-
tions). In an amplification of 154D-155A he even outlines a general theory
of myths, according to which these are ultimately based on dreams — and
just as myths have a true moral, so dreams have a true sense (103.9-22).

As an example of Gregoras’ allegoreses, let me single out his comment
on Chaldaean Oracles, fr. 158 (De ins. 140C-D), where he explains that
the appucvepnc xwoa is the sublunary realm surrounded on both sides
by darkness, whereas the lunary sphere is called étegokveerc as well
as £tegoganc on account of its intermediate location, and the superlu-
nary realm (from the lunary sphere to the outermost sphere), accordingly,
appuparc (51.19-30; cf. 43.1-5, 54.21-26, 85.1-6).° Slightly differently, in
his exegesis of fr. 163 (quoted by Synesius at 138C-D) he ascribes three dif-
ferent metonymical senses of ‘Hades’ to the Chaldaeans: (1) this terrestrial
world, which is the lowest level of the universe; (2) the whole sublunary
realm; (3) the lunary sphere. The ‘gulf’ (Bv00dc), he says, refers unequivo-
cally to matter (42.26—43.5).

7. Sources

It is clear that Gregoras was immensely widely read. As a permanent
resident of the Chora monastery, he also had a substantial library at his
disposal.””” Whatever view one takes of his philosophical profundity or
acumen, there is no reason to doubt that he worked with a number of
sources at his elbow. Most of these were identified by Terzaghi (1904,
184-200); they are, of course, also mentioned in Pietrosanti’s (1999) ap-
paratus fontium.

I will limit myself in this section to discussing a few questions relating
to Gregoras’ sources that have aroused particular scholarly interest. There
is no need to linger on the six hexameter fragments that Terzaghi (1904,
196) considered to be the most important feature of Gregoras’ commen-
tary, since they are attested also in Eusebius, Praeparatio evangelica 5 (where

% For the cosmic dualism involved here, see above, p- 175.
7 For the library of the Chora, see SevEENKO 1975, 35-7.
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they are quoted from Porphyry’s ITeoi Tig £k Aoyiwv @urocopiag).®® They
were included as fragmenta dubia 219-24 in des Places’ edition of the
Chaldaean Oracles, despite the fact that Gregoras takes care to distinguish
them from the latter.”” But I would like to discuss Gregoras’ possible
dependence on Latin authors, especially Macrobius’ Commentary on Sci-
pio’s Dream, which would have been available to Gregoras in Maximos
Planudes’ translation.”’ There is also the scholion on 132B (¢v 6oviOwv
KkAayyaic), which contains an anecdote about Aemilius Paullus told in Ci-
cero’s De divinatione 1.46.103 (the work is expressly referred to at 8.6-7).
This has attracted some curiosity, for the reason that there is no medieval
Greek translation of this Ciceronian work and Gregoras is not supposed to
have known Latin.”!

Let me start, however, with some Greek doxography, which may serve
as an illustration of the complexity of the source material employed by Gre-
goras, and partly also of his strengths and limitations in handling it. This is
found in his comment on 137C (eidwAwka). Gregoras explains that “Syne-
sius follows the opinion of Democritus and Sextus and other Greeks” that
there are supernatural things (daipuovia) in the air and on the earth, which
have some thickness, cohesion and susceptibility to change, but are invis-
ible to human beings; these are called eidwAa on account of preserving an
image of the angelic and immaterial nature from which they have fallen.
They are not easily destroyed, but nor are they imperishable. Some cause
harm, others are beneficial. It is said that these idwAa approach human
beings in their sleep and predict the future to them; the predictions of the
beneficial ones are true (or clear: cageic), the others’ are the very opposite.
Human imagination, on the other hand, does not speak but is like a book
written by the external world and read by reason. If the dream is obscure,
deliberation on the right course of action will ensue. Reason is dependent

% Praep. evang. 5.5.5-5.12.1 See pEs Praces 1971, 119. Three of the fragments are also
found in Theodoret (and one in Philoponus), but Eusebius is a highly likely source for
Gregoras (see above).

% See 10.11 (#1 te xoNoH@V cLAAeEApEvVOL kil XaAdauk@v agayyeAwv) and 12.7-12
(ko TavTor PEV €K TV XONOU@V. ol d¢ XaAdaiot [...]), preceded by frs 222-224 and a
snippet on Solomon’s wisdom from Josephus’ Antiquitates Judaicae (8.44-5), and followed
by the authentic fr. 149.

7 Edited by A. MEcas (ed.), Maximus Planudes. Macrobii Commentariorum in ‘Somnium
Scipionis’ libri duo in linguam graecam translati. Accedit iuxtappositus eiusdem Macrobii textus
latinus (Thessaloniki 1995).

"'It has been suggested (by D. Granakorros, “Byzantium and the Crusades:
1261-1354", in: H. W. Hazarp [ed.], A History of the Crusades, vol. 3, The Fourteenth and
Fifteenth Centuries [Madison, WI 1975] [27-68] 53) that the reason for appointing Gregoras
as the spokesman of the Orthodox in negotiations with two papal emissaries in 1333 was
that he knew Latin. This is not, however, borne out by Gregoras’ account of the event (Hist.
10.8).
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on imagination for (a basis on which) to act in the world of coming-to-be
(36.5-37.3).

The first half of this scholion is evidently based on Sextus Empiricus,
Against the Physicists (= Math. 9) 19, which purports to set out Democritus’
view on the nature of gods. The fact that Gregoras thinks that the view
was shared also by Sextus himself may indicate that he relied not on the
original work but on a florilegium in which the excerpt was superscribed
with the ambiguous possessive genitive o0 LéEotouv [sic: 36.6].72 Against
the Physicists 19 was also used by Michael of Ephesus in his commentary
on Aristotle’s Div. somn. 464a3-6 (In Parv. nat. 83.18-23),”3 but without
any reference to Sextus.

Now, Sextus does say that the ¢idwAa are supposed to predict the fu-
ture, but makes no mention of dreams in this context. Accordingly, the
role of eidwAa in Democritus’ theory of dreams must have been known to
Gregoras from other sources. If he actually read Against the Physicists in its
entirety, he will have seen in chap. 43 that at least Epicurus attributed our
conceptions of gods particularly to the appearance of idwAa in dreams.
But most probably he knew about Democritus’ theory of dreams from
the above-mentioned passage in Aristotle’s De divinatione per somnum,
which he may also have drawn upon for his scholion on 152A (dwxpavéc),
on which see below. Democritus’ theory of dreams is also mentioned by
Plutarch, Quaest. conv. 735A, and by several doxographical authors.”*

Sextus Empiricus was by no means a canonical author in the Greek Mid-
dle Ages, but from the mid-fourteenth century there is at least sporadic ev-
idence of acquaintance with his works (especially among the authors en-
gaged in the Hesychast strife).”> It has been argued that Gregoras’ scholion
on 152A (dixpavéc) is based on Philo’s account of Aenesidemus” modes
(Ebr. 166-205), supplemented by that in Sextus (Pyr. 1.35-163) or that in
Diogenes Laertius (9.79-88).”® In this scholion, Gregoras enumerates five
factors corresponding loosely to Synesius’ “nature, habit and experience

72 There is evidence to suggest that the excerpts from Sextus’ Math. 6 in Gregoras’ com-
monplace book, Cod. Heidelb. Pal. gr. 129, may have been culled from a florilegium. See
Bypin 2002b, 204 n. 74.

™ And repeated by Sophonias in his commentary on the same passage (In Parv. nat.
43.2-6).

7 Ps.-Plutarch, Plac. 904F and 905F; Ps.-Galen, Hist. phil. 106; Ps.-Hippocrates, Ep.
10.14-19. Cf. also John Lydus, De mens. 4.135.2, and Eustathius, In Od. 1.193.5-6 (another
work possibly drawn on by Gregoras).

75 On the fortunes of ancient Scepticism in Byzantium, see Bypin 2002b, 196-208. The
brief account in L. FLoripi, “The Rediscovery and Posthumous Influence of Scepticism”,
in: R. Bert (ed.), The Cambridge Companion to Ancient Scepticism (Cambridge 2010) [267-87]
276-7 is partly based on old misconceptions.

7By I'. A. AnunrtoakomovAog, Nikoddov KaBdoida Katd TMMoppwvoc: MAatwvikdc
PLAOOKETTIKIOUOG Kl APLOTOTEALIKOC AVTIOKEMTIKIOUOG 07T fCavTive) dtavonon tov 14ov
aiova (Athens 1999) 88-109.
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(pvoet kat vouw kat taBeot)” that may account for the different (and
not seldom false) impressions made by the same things on different per-
ceivers: (1) different temperament; (2) different way of life; (3) different
nurture; (4) different point in time (®oa); (5) different movement of the
things represented. His further explanation of the last factor, which may
be (as Pietrosanti suggests in his apparatus fontium) inspired by Aristo-
tle, Div. somn. 464b7-16, shows that this is intended to correspond to
Synesius’ analogy with water in different states (152A7-B2).”7 Also the
four preceding factors seem to be more closely related to Synesius’ text
([1] corresponding to ‘nature’, [2] to ‘habit’, [3] and [4], perhaps, to ‘expe-
riences’) than to any known account of Aenesidemus’ (or any other Scepti-
cal) modes. In sum, I can see no reason to postulate the use of either Sextus,
Philo or Diogenes for this particular scholion.”®

What, then, of Gregoras’ reliance on Latin authors? To begin with the
easy part, his paraphrase of Cicero loses most of its fascination once it is
realized that Plutarch tells exactly the same story giving the same reference
in his Aemilius Paullus 10.6-8.

As for Macrobius, the situation is less clear-cut. We know that Gregoras
read Planudes’ translation of the Commentary on Scipio’s Dream later in his
life, since a few of his own annotations survive in the margin of Vat. gr.
116, ff. 4-54, dated by watermarks to 1337/ 1340.7° The content of Gregoras’
scholia on De insomniis 146C (¢vOmtviov), setting out the technical terms for
five types of dream, and 147B (d1tt4c), expanding on the reference to the
two gates of dreams in Homer, partly overlaps with Macrobius 1.3.1-10
and 1.3.17-18 respectively. Still (pace Terzaghi 1904, 185 and n. 1) there is
little in the way of word-to-word correspondence between Gregoras’ scho-
lion and Planudes’ translation of Macrobius. On the other hand, as both
Deubner and Terzaghi noted,? there is even less correspondence between
Gregoras and Artemidorus, Oneirocr. 1.1-2, the only extant ancient Greek
source for the fivefold division of dreams. There is always the possibility
that, as Deubner assumed (1900, 2), Gregoras and Macrobius drew on the
same source. The latter of the two passages cited is reported by Macrobius
from Porphyry, in Commentariis suis, that is, the Quaestiones Homericae; the
former was ascribed by Mras to the same work but by Courcelle (and Fla-
mant) to Porphyry’s commentary on the Republic.8!

7 However, the same analogy is used at 32.5-11 to illustrate the perturbances of the
pneuma resulting from the exhalations of food.

78 See also Bypin 2002b, 207 n. 80.

7 See Bypin 2003, 97-8 n. 146 (where the annotations are erroneously dated to the 1350s)
and Leonk 1983, 22-4.

80 DeusNER 1900, 2; TErzAGHT 1904, 185 and n. 1.

81 P. CourckLLE, Les lettres grecques en occident. De Macrobe i Cassiodore. Bibliotheque des
Ecoles Francaises d’ Athénes et de Rome 159 (Paris 1948) 24 and n. 2. J. FLamant, Macrobe et
le néo-platonisme latin & la fin du IVe siécle. Etudes préliminaires aux religions orientales dans
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It is not very likely that Gregoras had access to any of these works
by Porphyry in their original form. As it turns out, his scholion on 147B
(dttac) is partly very close, both in content and in phrasing, to that of Eu-
stathios of Thessalonike on Odyssey 19.562 (2.218.30-219.36). As far as I can
make out, he must have used either this commentary or an otherwise un-
known source also used by Eustathios. Itis an intriguing circumstance that
even though Eustathios does not mention the fivefold division of dreams,
he refers for part of his exposition to John Italos (Quaestiones quodlibetales
43), who does.?? Since, however, Italos’ treatment, too, has less in common
with Gregoras’ than Planudes’ translation of Macrobius does, the latter re-
mains the most likely source of the scholion on 146C (¢vUmtviov).

Finally, in a long note on 132D (Vmtdtnv), Gregoras imparts some basic
information about the harmonic system which he thinks is presupposed
by Synesius’ statement that “one who strikes the hypateé (i.e., the first and
lowest string) sets in motion not the string next to it, the epogdoos (i.e., the
string at a whole tone’s interval), but the epitrité (i.e., the string at a fourth’s
interval) and the neteé (i.e., the last and highest string)”, namely the octa-
chord. This information has some features in common with that provided
in Macrobius, In Somn. Scip. 2.1.13-25, but in this case Terzaghi (1904,
185-86) rightly noted that Planudes’ translation of Macrobius was “cosi
dissimile da quello che esaminiamo (sc. Gregoras’ scholion) da escludere
che ne sia la fonte” .83

Clearly, there was no need for Gregoras to turn to Macrobius’ elemen-
tary account for the sort of information he leaves in his note on 132D. As an
astronomy student of Theodore Metochites” he must have been well versed
in the whole quadrivium at a fairly early age. Metochites’” own teacher,
Manuel Bryennios, was the author of a famous textbook in harmonics.8 In-
deed, Gregoras himself prepared a new edition of Ptolemy’s Harmonics in

I"Empire romain 58 (Leiden 1977) 162 agreed that “la plus grande partie du développement
estempruntée (...) au Commentaire sur la République”. A.H. M. KesseLs, “Ancient Systems of
Dream-Classification”, Mnemosyne 22 (1969) [389-424] 411-14, argued against a Porphyrian
source and in favour of “some more or less obscure work, probably on the interpretation
of dreams” (413).

% Italos’ text seems to provide the first surviving Greek evidence for a definition of
xonuatopot (Quaest. quodl. 43.7-9: delg LMOdEKVVOVTA TAQAVOUVTWY, WG TWV HEV
améxeoBat, T d¢ kal dampdattecOat dakeAevopévwy, cf. Macrobius, In Somn. Scip.
1.3.8: quidem cum in somnis parens vel alia sancta gravisve persona seu sacerdos vel etiam deus
aperte eventurum quid aut non eventurum, faciendum vitandumve denuntiat). RickLin 1998, 281
suggests that Italos may be directly dependent on the Latin text of Macrobius. An alterna-
tive explanation, of course, is that he had access to Macrobius’ source (who may or may
not have been Porphyry). See now also M. Trizio, “Escaping through the Homeric Gates:
John Italos” Neoplatonic Exegesis of Odyssey 19.562-567 between Synesius and Proclus”,
Documenti e studi sulla tradizione filosofica medievale 24 (2013) 69-83.

8 Macrobius still features in PieTrosanTI’s 1999 apparatus fontium.

8 Edited by G. H. Jonker, The Harmonics of Manuel Bryennius (Groningen 1970).
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the early 1330s, taking particular pride in supplementing the incompletely
preserved Book 3.%° But in spite of his competence in the field, something
seems to have gone amiss when he set out to elucidate Synesius’ statement,
for he treats the interval between hypaté and néte as a seventh (17.1-4).
The effect is that the reader of his commentary cannot help but wonder
how on earth Synesius could have claimed that the nété will reverberate
with the hypate.3® It seems that Gregoras’ initial mistake was to assume
that Synesius is referring to an octachord created by two conjunct (kxaté
ovvanv) tetrachords (that is to say, two tetrachords sharing a string be-
tween themselves), with an extra string added a whole tone below the hy-
paté (the moocAaupavouévn, 16.8), rather than to one created by two dis-
junct (kota dualevv) tetrachords a whole tone apart, like that described
by Philolaus (DK 44 B 6.16-24). Thus he explains that the “string next to”
the hypaté mentioned by Synesius is the mgoocAappBavouévn (16.26-17.1).

The reason why Gregoras made this mistake may have been that if the
hypateé is indeed the lowest string — as it is in Philolaus” octachord — there
isno string at a whole tone’s interval from it. The string immediately above
the hypaté (the parypate) is always at a semitone’s interval (in the diatonic
and chromatic scales) or even less (in the enharmonic scale). So Grego-
ras may simply have striven to make sense of one feature of Synesius’ text
without noticing that this way he made nonsense of another feature. Per-
haps he would have done better to think that Synesius is not referring to an
octachord at all but to the so-called perfect system (Ptolemy, Harm. 2.4-5;
cf. Nicomachus, Harm. 11) spanning two octaves, and that his hypate is the
hypaté meson, which has the lichanos hypaton a whole tone’s interval below
itself, whereas his néteé is the néte diezeugmenon, which sounds a full octave
above the hypaté meson, and consequently will reverberate when the hypate
meson is struck.

8. Appendix: the addressee of the preface

As noted above, Sevenko (1964, 438-45) argued that the identification of
the addressee of Gregoras’ preface with Theodore Metochites was mis-
taken. The remark in Vindob. Phil. gr. 273 could be easily dismissed;
Gregoras’ Letter 120, on the other hand, furnished clear evidence that the
commentary had been dedicated to John Kantakouzenos. There was no
reason to think the commentary was finished before May 1328, since there

% See I. DirING, Die Harmonielehre des Klaudios Ptolemaios. Goteborgs Hogskolas arsskrift
36,1 (Gothenburg 1930) Ixxviii—Ixxxviii.

8 Gregoras’ error was pointed out by A. J. H. VincenT, “Notices sur divers manuscrits
grecs relatifs a la musique”, in: Notices et extraits des manuscrits de la bibliotheque du Roi
16.2 (Paris 1847) 282-9, but, I think, wrongly explained. According to Vincent (288 n. 3),
Synesius was referring to the putatively pre-Pythagorean heptachord.
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was no way to ascertain which of the two versions of the treatise on the
astrolabe it was supposed to have predated. Furthermore, the preface con-
tained, besides flattery of a generic nature, “two details which seem to rule
Metochites out as its addressee” (Sevéenko 1964, 439). The first was that the
addressee “’does not disdain’ to submit his scientific problems to Gregoras
rather than to other outstanding ‘Hellenes’ (would Gregoras have imputed
such a humiliating act to Metochites?)” (ibid.). The second was that “the
addressee prefers to delve into the depths of ontology rather than to ex-
plore to petéwoa (Metochites, we know, did just the contrary)” (ibid.).

It is difficult to see that Sevéenko’s second “detail’ can be anything but
a misreading of a passage in which Gregoras flatters his erudite addressee
by conflating two Socratic dicta, from Plato’s Republic 2 (376b) and Apol-
ogy (18b), to the effect that “the lover of learning is a philosopher, since he
studies the things in the sky and all the wonderful things that come forth
from the earth” (124.2-5).87 As for the submission of intellectual problems,
it is certainly not clear from the letter that Gregoras thought this act was
humiliating for the addressee, only that he thought it was honourable for
himself. In fact it seems rather unlikely that he would have mentioned it
in his otherwise complimentary letter if he had thought it was humiliat-
ing for the addressee. So most probably he did not. Still, even if he did,
Sevéenko fails to explain why this would make Kantakouzenos (or any
other potential benefactor) a more likely addressee than Metochites.

On the other side of the argument, there is at least one detail that speaks
decisively against Sevéenko's hypothesis. In Letter 120 Gregoras informs
Kantakouzenos that he has composed his commentary “in deference to
many people’s entreaties”. He goes on to say that “nevertheless, I have
come to the conclusion that I should first present it to you — in the same
way that farmers present some firstlings of their crops” (lines 14-17).88
This strongly suggests that Kantakouzenos had not been among those en-
couraging Gregoras to compose the commentary. In the preface, on the
other hand, the addressee is clearly and repeatedly stated to have proposed
the task to him.®’ The way Gregoras speaks of the De insomniis is also dif-

% Similar criticism in H.-V. Beyer, Nikephoros Gregoras. Antirrhetika 1. Einleitung, Tex-
tausgabe, Ubersetzung und Anmerkungen. Wiener byzantinistische Studien 12 (Vienna 1976)
27. However, Beyer still agrees with Sevéenko that Metochites could not have been the ad-
dressee of the preface, since, he thinks, by praising his addressee’s love of learning Gregoras
by implication compared the extent of his learning unfavourably with that of Metochites.
As far as I can see, this is a wholly gratuitous argument.

8 Nueic d¢ MOAAQV magakAfoeowy eifavteg, Goov EERV T MUETéQQ DdUVAMEL
dleAevKAVApEY, TaPETTEQAY ETEVEYKOVTEG EENYNOLY. detv O o0V Suws €kpivapev
TAQATIANTIWS TOIG YEWQYOIS Kl NUELS KAOATEQ KAQTIWV TIVAG ATIQXAS TOL TRWTW
TOUTO TMQOOUEVEYKELV.

¥ Hv 5 vOv v adBig ViBeTLY TEOVPRAAES (...) (124.23-4); @éQe THV OT)V WG EQLKTOV
EKTIEQAVWHEV AoV KAl dtx 0oL TV TV AAAwV (...) (125.10-11).
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ferent in the two texts. In the preface he mentions details and makes allu-
sions that seem to presuppose some familiarity with the work on the part
of the addressee. In Letter 120, in contrast, he gives the impression of intro-
ducing the work to someone who cannot be expected ever to have heard
of it before.

In conclusion, Kantakouzenos cannot have been the original dedicatee
of the commentary on the De insomniis. There is no reason, therefore, to
think that the commentary was not finished until after May 1328. This
renders superfluous the far-fetched supposition that when Gregoras says
the commentary was composed before the treatise on the astrolabe, what
he means is that it was composed after the non-illustrated version of the
treatise but before the illustrated one. Additionally, it removes the puzzle
as to why Gregoras in Letter 148 would claim that a more or less contem-
porary work was “written long ago”.90

Most probably the commentary was in fact composed some time be-
fore the fall of Andronicus II. It can by no means be excluded that the task
was proposed to Gregoras by Metochites. On the contrary, it seems rather
likely. As we have seen, Sevéenko may well have underestimated the
specificity of the praise bestowed by Gregoras on the addressee of the pref-
ace (above, pp. 166-168). As for Gregoras’ decision to rededicate the work
to Kantakouzenos, one has to concur with Terzaghi (quoted by Pietrosanti
1999, xxxvii) that even if one does not find it very agreeable, it is anything
but new in the history of literature. Nor does it seem particularly odd
against the background of Gregoras’ (successful) endeavours to establish
a rapport with Andronicus III's regime from 1330 onwards.

% Literally, “I think you know that I am since a long time the author of a book (...)”
(eidéval oe olpal, wg &k ToAAov ot BipAiov memovntal [...] Letter 148.214-15). When
Gregoras uses ¢k ToAAoU with a verb in the perfect tense, the prepositional phrase seems
invariably to denote the time of completion of the verbal action, as in the following
example from the introduction to his second treatise on the astrolabe (213.1-14): [X]¢
0¢, @ PéATioTe, NKIOTA poL xonvat Oavualewv dokel el BPAioV €xdedwKOTY MUV €K
TOAAOV (...) €mertd ool (...) Aoyikag amodei&els éCNTNKOTL TEOG TOVTOLG (...) ATIOKQLOLS
NKIOTA Tt yeyévntal pio pév ovdepia, AAA& mOAUV Tiva Xoovov otyr) Bvovteg Nueig
duydryopev. As stated above (n. 1), the date of Letter 148 accepted by Sevéenko and Bever
1989 as well as the editor Leone is 1330-32 (with minor revisions after 1351).
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