The Religious and Philosophical
Assimilations of Helios in the

Greek Magical Papyri
Elent Pachounu

r I YHIS PAPER EXAMINES the religious and philosophical

assimilations of the god Helios expressed in the Greek

magical papyri. It assesses the religious construction of
Helios through his various assimilations with gods from other
religious systems and with abstract epithets and philosophical
concepts. Questions to be addressed are: How these manifold
assimilations and the notions of ‘many-namedness’ and ‘many-
formedness’ of Helios, and his various transformations, could
be paralleled with or influenced by the tensions of contem-
porary religious and philosophical currents in relation to the
concept of ‘one and many’, or ‘the manifold one’ transcending
plurality. And do the religious and philosophical assimilations
of Helios reflect coherent religious attitudes?

The spells to be examined are: (I) “Spell to bring the god”
(PGM IV.985-1035) included in the “Spell that produces direct
vision (of the divinity invoked)” (930—1114); (II) “(This is) the
consecration ritual for all purposes. Spell to Helios” (IV.1596—
1715); (III) “Systasis to Helios” (II1.494-611); and (IV) “Systasis
with your own daimon” (VII.505-528).

L. “Spell to bring the god,” Bearywyog Adyog (IV.985-1035,
IV AD,)
(1) Helws the greatest god, lord Horus Harpocrates

The magician assimilates Helios with “the greatest god (tov
uéytotov Bedv), lord Horus Harpocrates,” “god of gods (Qeg
Bedv),” whom he invokes (IV.987-988, 9991000, 1048-1049).
Helios is also described as “the one who enlightens everything
and illuminates by his own power the whole cosmos” (989—
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392 THE ASSIMILATIONS OF HELIOS

991)." In the hymn “To Helios” (939-948) Helios is also des-
cribed as “gathering up the clover of the golden bean” (941)
and 1identified with Harpocrates, “the god seated on a lotus,
decorated with rays,” as he is described at the end of the spell
at the moment of his expected revelation to the magician
(1107-1108). Harpocrates, the Egyptian young Sun god, is
often depicted in magical amulets of the late Hellenistic and
Roman period as a naked child seated on a lotus flower or in a
boat, representing the rising sun. In another hymn “To
Helios™? included in the “Wondrous erotic binding spell” (296—
466), Helios is once again identified with Horus (xAfle &
obvopo oov, ‘Qp’, 454). lamblichus explains the symbolism:
“For sitting on a lotus implies pre-eminence over the mud,
without ever touching the mud, and also displays intellectual
and empyrean leadership,” 10 yop éni Awt® xoBelecOon
VREPOYNV TE DIEP TNV TAVV GiIVITIETON U YarDOVGaV UNdaU®dg
Thg 1A00g, Kol MYEUOVIOV VOEPOV Kol €UmDPLoV EXIOEIKVLTOL
(Myst. 7.2, 251-252).
(2) Helws holding the reins and steering the tiller, restraining the serpent
Helios is also represented as “holding the reins and steering
the tiller, restraining the serpent” (Mviox®v kol kvPepvav
otoxa, katégwv dpdaxovto, 993-994).3 The origins of the idea
of the chariot of the Sun are Indo-European.* The repre-
sentation of Helios in his chariot is familiar in Greek literature?

I For this cosmic depiction of Harpocrates in the Greco-Roman period
see A. M. El-Kachab, “Some Gem-Amulets Depicting Harpocrates Seated
on a Lotus Flower,” 7EA 57 (1971) 132—145; C. Bonner, Studies in Magical
Amulets (Ann Arbor 1950) 143, plates IX—X; cf. PDM xiv.45.

2 Reconstructed as Hymn 4 in PGM? II 239-240 (A = IV.436-461, B =
IV.1957-1989, C = VIIL.74-81, D = 1.315-325).

3 In the salutation to Helios in the same spell (930-1114) the magician
also salutes the Hours (ol "Qpon), personified and characterized as Helios’
Hours, “on which you ride across” (év aig Siinmedelg, 1049-1050), in sim-
ilar ‘chariot’ imagery.

+ See P. Gelling and H. E. Davidson, The Chariot of the Sun and Other Ruites
and Symbols of the Northern Bronze Age (London 1969).

> E.g. Hymn.Hom. 31.9; Eur. Med. 1321-1322; the myth of Phaethon,
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and in Near Eastern religious texts as well.® In the Arsacid
period of Iranian religious history, on which there are various
Hellenistic and Semitic influences, we find the first artistic
representations of the chariot god. The rituals of sun cult were
performed, for example, in the Kushan period by the magas, the
Iranian Magi who originated in eastern Iran among the Saka.
Further evidence of the cult is the statue of the Iranian sun god
in a sanctuary in Kabul, and the frescoes in Bamiyan (Afghani-
stan) depicting the chariot sun god associated with Mithras.’
There are additional examples of the assimilation between
Helios and Mithras. In the “Mithras Liturgy” (IV.475-829)
Helios is assimilated to Mithras, 6 péyag 0edc Helios Mithras
(482), who has revealed his mysteries for immortality to the
mitiated magician and author of that spell. The spell for fore-
knowledge and memory called “A copy from a holy book”
(II1.424-466) greets “Helios Mithras” (462).8 In the spell
II1.98-124, included in the spell III.1-164, “the greatest
(uéyrote) Mithras” is associated with Helios, addressed as “the
holy king, the sailor, who controls the tiller of the great god”
(100-103 and 81-82). This description must refer to the daily
solar sea journey on the boat of the Egyptian sun god Re.? On
the Greco-Egyptian magical amulets inscribed on small pieces
of papyrus or gems there are also depictions of Helios driving
his four-horse chariot.!?

dramatized by Euripides (C. Collard, M. J. Cropp, and K. H. Lee, Euripides:
Selected Fragmentary Plays I [Warminster 1995] 195-239); Hymn. Orph. 8.18—19
(G. Quandt, Orpher Hymni [Berlin 1955]).

6 W. Burkert, Greek Religion: Archaic and Classical (Cambridge [Mass.] 1985)
175.

7 See J. Duchesne-Guillemin, Symbols and Values in Loroastrianism (New
York 1966) 108-111; for the cult of Helios in Syria and his depictions in his
chariot see H. Seyrig, “Le culte du Soleil en Syrie a I’époque romaine,”
Syria 48 (1971) 337-373.

8 Note also the one reference to the Persian Zoroaster (Zopodotpng 6
[Tépomng) in PGM (XII1.967-968).

9 See H. D. Betz, The Greek Magical Papyri in Translation (Chicago 1986) 21.
10 Bonner, Studies 148—155 and plates XI-XII.
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394 THE ASSIMILATIONS OF HELIOS

Thus the idea is very widespread. But in our text there is a
very specific Egyptian influence. The whole phrase “holding
the reins and steering the tiller” followed by “restraining the
serpent” alludes to the Egyptian ritual of repulsing the serpent
Apophis, who according to the myth each night tries to destroy
the ship of the sun god Re while he is making his journey
through the skies. This magic ritual and spell is recited in a text
entitled “The Beginning of the book of overthrowing Apophis,
the enemy of Re and the enemy of king Wen-nofer,” dated to
310 B.C.!

Furthermore, Iamblichus, referring to the “intellectual inter-
pretation of the symbols according to Egyptian thought™ (Mpyst.
7.2, 250), explicates the symbolism of sailing in a ship (252):
“The one who sails in the ship represents the rule that governs
the world. Just as the steersman mounts on the ship, being
separate from its rudders, so the sun, separately from the tillers,
mounts upon the whole world,” 6 8’ éri TAotlov varvTiAAdueVog
mv diakvPepvdcav TOV KOGUOV ERIKPOTELOLY TOPIGTNOLV.
domep oV 6 KLPePVATNG XOPIOTOC BV THS veds TdV Tndoiimy
a0Thg mPéPnrev, oVtw ywPloT®G 6 MA0G TV OlGK®YV TOD
KOGLOV TovTOg EmIBEPnKey.

(3) Helwos — praised, lao

Helios/Harpocrates is “praised (e0Adyntog) among all gods,
angels, and daimons” (IV.998); this implies Jewish influence.!?
Helios is also assimilated to Iaw (991), a name derived from the
Hebrew god YHWH. Iao’s identification with Helios is men-
tioned in almost all the spells included in the collection 930—
1114,'3 with one exception, the hymn “To Helios” (939-948).

II' The Bremmer-Rhind Papyrus (British Museum 10188) XXVI.21,
XXVIIL4-18; J. A. Wilson, ANET3 6-7; cf. R. Ritner, in Betz, Greek Magical
Papyri 57 n.138.

12 ghhdyntog: e.g. Gen 9:26, 12:2, 14:20, 24:27, 26:29; Deut 7:14; Od
7:26, 8.52, 9.68.

13 E.g. IV.962, 980 (Tao mentioned together with Zofo®8), 1000, 1010,
1034, 1039, 1043, 1049, 1076; Griffiths suggests that ‘Id.w may also possibly
be derived from “the Egyptian for ‘ass’, cf. Coptic ‘€tw’”: J. G. Griffiths,
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The reason may be that this hymn with traces of meter was
composed earlier than the other spells in this collection.!*

Thus, in IV.985-1035 Helios is assimilated with deities from
other religious systems, as for example the Egyptian Horus
Harpocrates and the Jewish Tao. Helios’ description as “sitting
on the lotus” and “holding the reins and steering the tiller and
restraining the serpent” implies influences from Egyptian
religion, although the latter phrase may also allude to Greek
literature and to Zoroastrian religion.

II. “T'his 1s the consecration ritual for all purposes. Spell to
Helios,” £ot1v 8¢ 1 kot Tavtov tedet 110e. tpog “HAov
Aoyog (IV.1596-1715, IV A.D.)

The purpose of this spell is to consecrate a phylactery, stone,
or ring by reciting to Helios a spell with ritual symbols which
apply to the various stages of its preparation. The magician
asks Helios: “give glory and honour and favour and fortune
and power to the NN stone which I consecrate today (or to the
phylactery being consecrated) for NN,” 80¢ 80&av kot tiunv
Kol xaply kol Toynv kol ddvoutv, @ énireloduat cuepov 1o
detvo ABw (| ouAaxtnple tehovuéve) mpdg TOV delva
(IV.1616-1619). The portrait of Helios is based on the syn-
thesis of natural, divine, and cosmic powers, which at the same
time are necessary for the consecration of the phylactery. More
spectfically, Helios’ preeminence over the physical and divine
powers and the cosmos is established by his assimilation with
various deities and via abstract epithets that allude to attributes
and powers of deities.

The spell lists the twelve different animal forms and magical
names of Helios, which correspond to the twelve hours of the
day. The twelve animal forms and creative powers of Helios

Plutarch’s De Iside et Osiride (Swansea 1970) 409 n.4, 5. But the Jewish
influences in some spells and the references to other Jewish deities often
mentioned together with Iao make the reference to the Jewish god more
likely.

14 Cf. W. Grese, in Betz, Greek Magical Papyri 56 n.128.
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are associated with the twelve stages of consecration of the
phylactery. For example, “in the first hour you (Helios) have
the form of a cat, your name (i1s) PHARAKOUNETH. Give
glory and favour to this phylactery, this stone, and to NN, 80g
d0Eav kol xapv 1@ euiaktnple t00Te, 1@ AlBe T00Te Kol Td
delva (1647-1650).15
(4) Helros — the gracious Good Daimon

Helios is 0 1Aapdg AyaBog Aoipov (IV.1607) and 16 Topectog
AyoBov Acwdviov (1709-1710). The AyoBog Aoipwv in the
Classical and Hellenistic age was the Good Genius to whom a
toast was made after banquets, associated with snakes and
fertility,'® and is here assimilated to Helios. Is there Egyptian
influence? Helios is also addressed as ot ovovBt vivOnp (1643),
Egyptian for “the Agathodaimon, the god of the gods.”!”
Another description of Helios that betrays Egyptian influence 1s
“the lotus emerged from the abyss” (1683-1684).18 In a further
reference to Egypt, Helios is described as 6 v dapynv g
Alybmtov €xov kol v TeAevtny thg 0Ang oikovuévng, “who
controls the beginning of Egypt and the end of the whole
inhabited world” (1637—1640). The motif of the beginning and
end in describing the power of a god is very common in both

15 See below on possible influence of the Egyptian dodekaoros in I11.494—
611.

16 See Burkert, Greek Religion 180; C. Colpe, “Geister (Damonen): Die
wichtigsten Gestalten: c. Agathos Daimon,” RAC 9 (1976) 619-620; R.
Merkelbach and M. Tott, Abrasax: Ausgewdhlte Papyri Religiisen und Magischen
Inhalts 111 (Opladen 1992) 59-65. The Good Daimon is also identified with
a deity in XXI.1-29 (“Good Daimon” at 7-8); “the greatest god, lord
Horus Harpokrates,” called “Good holy Daimon” (IV.987-988, 995); the
deity invoked as “Good Daimon” (XII.135-137). For the Good Daimon as
a ndpedpog see 1.25-26.

17 Ritner, in Betz, Greek Magical Papyri 68 n.210. In Ptolemaic Egypt the
Agathodaimon was identified with the Egyptian god of destiny Shai, also
called Psaias, Psoi, or Psocio (Yweww, I11.144—145): F. Dunand and C. Zivie-
Coche, Gods and Men in Egypt (Ithaca 2002) 244, 349.

18 On the origin of life from a lotus see S. Morenz, Egyptian Religion (Ithaca
1973) 179-180; on the lotus and Harpocrates see above.
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pagan and Christian contexts.!? Here Helios’ world-rule is in
fact defined in relation to Egypt (being one of the traditional
‘ends of the world’). But there is also an allusion in televth to
the mystery cults, as emphasised by the repetition of this ritual
term and its cognates throughout this spell.?0 Hence Helios’
world-rule as defined in relation to Egypt has also mystical im-
plications.

As to 1hapdg, the epithet is attributed to Helios elsewhere in
the magical papyri, e.g. in the “Spell that produces direct
vision” (IV.1041). In the “[Systasis to] Helios” (II1.494-611)
Helios as invoked by the magician is “with your face gracious,”
Aap® [o]ov 1@ nplo]odnw (II1.569, cf. 575).2! Why is Helios
described as 6 1Aapoc? Already in the Odyssey Helios is a god
“who gives joy to mortals” (tepyiufpotog, 12.269, 274). In our
spell the magician says specifically: &véQodev | yij 600 €miAdpu-
YOovToG Kol £Koproedpnoey 10 euTto 600 yeAdooavtog, e{wo-
yovioe 100 Ldo 60D émitpéyavtog, “the earth flourished when
you shone forth and made the plants fruitful when you
laughed, and brought to life the living creatures when you
permitted” (1610-1614).22 Thus, the epithet 1Aapdg is justified
by the idea of Helios as a source of life and regeneration and by
his association with the creation of the world.?® Furthermore,

19 E.g. Hymn.Orph. 4.2: dpyn névtov néviev te tekevtn. Christian: Rev
21:6: éyd 10 A kol 10 Q, 7 dpyM kol 10 Téhog, cf. 22:13.

20 1617-1619: éritedodpon ... telovuéve; in the title of this spell, Tedetn
70¢g; cf. 1661-1662: eic 6 tedelton mpayue; 1679 and 1700-1701: teke-
ofnt; 1703: é9° @ 0d10 TeAd; 1710-1711: nédvra pot teréoan; 1714-1715:
g0V TeEMiG.

2L Cf. Hymn.Orph. 8.3: Loov 1dela npdooyt, 6: podponé, 14: eddie.

22 Morton Smith translates “the earth flourished when you shone forth,
and the plants became fruitful when you laughed; the animals begat their
young when you permitted”: in Betz, Greek Magical Papyri 68. But the
translation of 10 @utd and 1o {da as the subjects of ékoproedpnoev and
¢lwoydvioe, and not 1y yA as the subject of both verbs, diminishes the fruitful
and life-giving powers of the carth.

2 See also H. Jacobson, “Papyri Graecae Magicae X111.447,” Phoenix 47
(1993) 261.
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Helios’ joy is related to the mention of his secret names, “which
you rejoice to hear,” as the practitioner characteristically
asserts, referring to the traditional reciprocal relationship of
satisfaction between the worshipper and the god (1611). The
reciprocity of the feeling of happlness in the relatlonshlp
between the god and the magician is also expressed in the the
Hermetic “Prayer of Thanksgiving” (II1.591-609) included at
the end of the “[Systasis to] Helios,” in which the magician
says to Helios, “we I‘C_]OICC (xoipopev), because you showed
yourself to us, we rejoice, because, while we are still in bodles
you deified (omeeeoococg) us by the knowledge of who you are”
(559-600).2*
(5) Helwos — Sabaoth Adonar, the great god

Helios is assimilated to Zopadf: Adwval, 6 Beog O péyog,
“Sabaoth; Adonai, the great god” (IV.1626). The assimilation
to Sabaoth, Adonai reflects Jewish influence.?> While 6 péyocg is

24 The rejoicing here has a Gnostic character (“the knowledge of who you
are”). IV.591-609 is one of the three versions of the Hermetic “Prayer of
Thanksgiving”; the other two are the Coptic V1.7 (Nag. Ham.Libr. V1.63.33—
65.7: J. M. Robinson, The Nag Hammadi Library in English [Leiden 1996] 329),
and the epilogue of the Hermetic Asclepius (41), gratias tiby, summe,
exsuperantissime ... haec optanles convertimus nos ad puram et sine animalibus cenam.
The Prayer of Thanksgiving must be in origin part of a Hermetic liturgical
ritual involving also a cultic meal after the prayer, as we see in the Asclepius
passage, or the rituals of embrace and a meal mentioned in the Nag Ham-
madi material. Generally on ‘knowledge’ in Gnosticism see Nag.Ham.
Libr. Gos. Thom.and Interp. Know. (Robinson 126 ff., 473 fI.); also Gos. fud. 50, 54
(R. Kasser, M. Meyer, and G. Wurst, The Gospel of Fudas from Codex Tchacos
[Washington 2006] 37 ff.). On the further association between knowledge
and the womb (II1.603-606) sce E. Pachoumi, “The Religious-Philosophical
Concept of Personal Daimon and the Magico-Theurgic Ritual of Systasis in
the Greek Magical Papyri,” Philologus 157 (2013) 46-69, at 61-62.

2> For these Jewish divine names see also V.464—485, II1.219-221,
XII.62-63. Cf. J. G. Taylor, Yahweh and the Sun: Biblical and Archaeological
Euvidence for Sun Worship i Ancient Israel (Sheffield 1993); R. Kotansky,

“Kronos and a New Magical Inscription Formula on a Gem in the J. P.
Getty Museum,” AncW 3 (1980) 29-32.
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not restricted to the Jewish god, it can be used of him as well.26
The context together with the two Jewish names makes this
association operative here. One might say that a megatheistic
concept under Jewish influence has been grafted onto a
basically henotheistic concept of the divine supported by the
phrase ei¢ Zevg Tdpomig (1715), which the magician is to say
when the ritual is accomplished.?’” The concept of a god to
whom can be attributed many names is already attested in the
Aristotelian eig &v 6 0e0¢ moAvdvopude oty (Mund. 401all).
On the notion of megatheism the Greek magical papyri offer
examples. In the “Mithras Liturgy” (IV.475-829) the two-
named Helios-Mithras is addressed as 6 uéyog 0eo¢ “HAiog
MiOpag (482).28 Similarly in the “Compulsion spell” (éndvory-
koG, 1035-1046), which is included in the “Spell that produces
direct vision,” Helios is given orders by “the great living god”

26 E.g. Hes. Th. 168 and 459: péyog Kpdvog, 176 and 208: péyog
Ovpavdg; Aesch. Supp. 1052: 6 péyog Zebg, Fum. 273: péyog ‘Adng; Soph.
Trach. 399: {otw péyog Zebg, Ant.140: uéyog Apng, El 174: #tv uéyog
ovpavd Zebg, OC 1471: & péyog oibnp, @ Zed; Eur. Andr. 37: Zedg 168
eidein uéyoag, Bacch. 1031: dvag Bpoute, Oeog goivn uéyag, fr.177: & mod
Avng, o¢ Epug péyag Bedc, Atdvuoe, Bvntolc T 00Soude VrosTotd; Ar.
Av. 570: Bpovtdrm viv 6 péyog Zév; Ap. Rhod. 3.715: péyag Odpavdg; Plut.
Ale. 21.2: 6 péyog ‘Epufic; Luc. Bis.acu. 33: 6 péyog év ovpovd Zebg;
Corp.Herm. 12.15: 6 8¢ odumag kdcpog 0vtog, 6 uéyag Bedg kol 10d petlovog
elkdv. For Jewish 6 uéyag 0edg see Deut. 7:21: 8t whprog 6 Bedg cov év coi,
0e0¢ péyoc kol kpatondg, 10:17: 6 Beog 6 péyag kol ioyvpog kol 6 poPepdc;
Ps. 85:10, 94:3; 2 Esd. 11:5, 19:32; Ps.Sal. 18:10; etc.

27 See Merkelbach and Totti, Abrasax TV 103-104. Cf. P. Athanassiadi
and M. Frede (eds.), Pagan Monotheism in Late Antiquity (Oxford 1999); S.
Mitchell and P. van Nuffelen (eds.), One God. Pagan Monotheism in the Roman
Empire (Cambridge 2010); A. Chaniotis, “Megatheism: The Search for the
Almighty God and the Competition of Cults,” in S. Mitchell and P. van
Nuffelen (eds.), One God. Pagan Monotheism in the Roman Empire (Cambridge
2010) 112—-140; H. S. Versnel, Ter Unus. Isis, Dionysus, Hermes: Three Studies in
Henotheism (Leiden 1990), and Coping with the Gods: Wayward Readings in Greek
Theology (Leiden 2011).

28 H. D. Betz, The “Mithras Liturgy”: Text, Translation and Commentary
(Ttbingen 2003) 98.
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(6 péyog Lov Bedg), “the one who lives for acons of acons” (6 eig
100G aldvog TOV alwvov), “who shakes together, who thunders,
who created (ktioag) every soul and race” (1038-1040). In this
example Helios is subordinate to “the great living god,” but in
another spell, 959-973, also included in the “Spell that pro-
duces direct vision,” Helios is himself invoked as “the living
god” (tov Beov 10v Ldvta, 959). These imply Jewish influence
and, more specifically, the claim of the Jewish religion about
their ‘living god’ in contrast to the ‘dead’ pagan gods.?® The
reference to the creator-god of every soul and race also reveals
influence of the Jewish concept of the creator-god; and the use
of xtilw in the sense of ‘create’ has Jewish connotations.3?
Finally, 0 eig tovg ai®vog 1OV oilovev echoes Jewish and
Christian hymnology.3! Hence, in the “Compulsion spell” the
megatheistic concept of the divine points to the ‘Jewish’ living
god, mentioned as superior to Helios.

(6) Helwos — The Cosmokrator, the Thalassokrator, Heaven as
Helios’ processional way

The Cosmokrator

Helios 1s “the greatest god, the eternal lord, the ruler of the
cosmos (koopokpatopa), the one over the cosmos and under
the cosmos” (IV.1598-1600), and “the one who shines in the
whole inhabited world” (1635-1636).32 Cosmic characteristics
are attributed to Helios here. Similarly, in the Orphic Hymn to
Helios he is addressed as koopoxpdtop and déomoto KOGUOL
(8.11, 16). The same epithet is used of Pan in Hymn.Orph. 11.11.

29 Cf. J. M. Hull, Hellenistic Magic and the Synoptic Tradition (London 1974)
31; contrast XII.79.

30 See discussion in E. Pachoumi, “An Invocation of Chrestos in Magic.
The Question of the Orthographical Spelling of Chrestos and Interpreta-
tion Issues in PGM XII1.288-95,” Hermathena 188 (2010) 29-54.

3LCE Ps. 9:6, 87, 20:7, 21:27, 44:17; 4 Macc. 18:24; Gal 1:5, Phil 4:20, 1
Tim 1:17, 2 Tim 4:18, Heb 13:21, 1 Pet 4:11, Rev 1:18, etc.; see also the
alchemist Ostanes Magus Pet. 11 262.21 Berthelot/Ruelle.

32 The same description of Helios occurs in II1.142-143; cf. IV.1639—
1642 and 989-991.
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In Tamblichus’ De mysteries koopoxpatopeg seems to refer to two
types of the archons, those “who administer the sublunary
elements,” ol ta VO ceARVNV oTot el drotkodvteg, and those
“who preside over matter,” ot tfig YAng npoeotnkotec.

The epithet koopoxpatwp is often used in the first centuries
A.D. as an epithet of Helios, Zeus, or, in the plural, of Helios
and Selene.3* Christian authors can use it in a negative sense,
either of kings as lords of ‘this world’ (as opposed to the
heavenly world),> or most often of the diabolos himself, whom,
according to Irenaeus, “they also call lord of the world/
darkness,”% or also in the plural of the evil powers in general,
“the lords of the world of darkness.”” On the other hand,
Christians can use the epithet movtokpdatwp to describe God
himself.38 The term (or similar terms), therefore, was widely
contested—within the religious sphere, between Christians and
pagans. Its application to various gods by the Egyptian
magicians in the Imperial period must be seen within this
complicated agonistic context.

33 Tambl. Myst. 2.3, 71: 10 8¢ 1@V dpydviov, el pév cot dokodoty obTol
etvol ol koopokpdtopeg ol T Vmd ceAfvny otogeia Stowkodviee, Eotot
notkido pév, év ta€etl 8¢ dakekoounuéva, 1 & ot 1fig VAng npoeotnrdre,
£oton motkidmtepo pnév, dredéotepo 8¢ todTwv naAlov; 9.9, 284: el yop év
i Beovpyikf 16&el S0 1OV VrepeydvTov TO dedTepa KoheTTon Kol Enil TV
Sopévav toivov elg kowvdg fyenmdy TOV Tepl TV YEVESLY KOGLOKPOTOp@V
kotoméunel tovg 18iovg datpovog éxdotowg. Cf. J. Dillon, lamblichi Chal-
cidensis. In Platonis Dialogos Commentariorum Fragmenta (Leiden 1973) 51 n.1; E.
C. Clarke, Iamblichus’ De Mpysteriis. A Manifesto of the Miraculous (Aldershot
2001) 110-111.

3% Zeus: e.g. Clem. Rom. Hom. 6.21.2; Helios: e.g. Vett. Val. 8.7.272;
Heph. Apotel. 2.18.27 Pingree; Helios and Selene: e.g. Vett. Val. 9.16.2.

35 Ephr. Syr. Serm. de sec. aduent. et iud. p.226.12—13 Phrantzoles; Serm. in eos
qui in Christ. obdorm. p.103.9.

36 Tren. Adv.haer. 1.1.10; Joh. Chrys. Vid fun. 443; Ps.-Macar. Hom. 25.2;
Greg. Naz. Or. 17.9 (PG 35.9760).

57 Eph 6:12; Ignat. Ep. 11.13.2 Dickamp/Funk; Clem. Al Strom.
3.16.101.3, 5.14.105.2, Quis dwes 29.2; Orig. C.Cels. 8.34, De princ. fr.12,
Comm. in Evang. Joh. 2.167, De orat. 29.2.

38 E.g. PMG Christ. 1; cf. Lampe s.v.
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The Thalassokrator

Helios is BoAoccoxpdropa, “ruler of the sea” (IV.1600—
1601, 1696-1697), rather than the cosmos or the inhabited
world. In relation to this characterization, he is also described
as the one “who mates (0xebdwv) in the ocean” (1642-1643).
This sexual imagery of Helios must be connected with the
visual image of the sun setting in the ocean and in this way
reinforces Helios” description as the powerful ruler of the sea.
Similarly, in the Derveni Papyrus the sun is likened to the
genital organ as a vital power of regeneration: aidoimt elkaocog
1oV NAto[v] (col. XI11.9).
Heaven as Helios’ processional way

Helios 1s also assimilated to heaven when described as the
god @ 6 0Vpovdg £yéveto KopooThpLov, “to whom heaven has
become the processional way” (IV.1608-1609). The concept of
heaven as the processional way occurs elsewhere in the magical
papyri.? This is a complicated assimilation. The xouaocthplov
was the meeting place of xopaototl, those who carried sacred
images in a religious procession. k®ouaoTAG, originally meaning
a member of a k®uog, was also an epithet of Dionysus and
consequently an allusion to that god’s mystic rites.*0 Helios’
characterization also as opyeotng [sic] in 1629, implying op-
yeootng, “he who celebrates Spyio/orgiastic rites,” which are
often associated with Dionysus, accentuates the mystical allu-
sions.*! Generally, the use of terms originally derived from the
mystery cults to describe magic, the magicians, the initiate, or
the uninitiated (e.g. pvoTAplOv, POOTNG, HLOTOY®YOS, GLLL-
uodotng, auvotnplactog) reveals the magicians’ attempt to as-

3 E.g. IH.130,”XH.183, 252, XII1.774, XXI1.10, LXXVII.13. Cf. P.Duk.
inv. 729.33-34: @ 6 ovpavog éyéverto kopaotipifov: D. R. Jordan, GRBS 46
(2006) 159-173, at 163.

10 Ar. Nub. 605: xouaotng Atdvucoc.

41 On opyeatng see Smith, in Betz, Greek Magical Papyri 68 n.207; E.
Pachoumi, “Dionysus in the Greek Magical Papyri,” SymbOslo 88 (2014)
126-135, at 131, 133, and n.27.
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similate magic to the mysteries.*> Thus in 1607 the religious
and mystical observances of initiates on earth imitate and fore-
shadow the “processions of the heavenly hosts.”

But could there be other religious influences on the descrip-
tion of the heavenly processions? Helios 1s also identified with
“Sabaoth, Adonai, the great god” (1626), as we have seen in
the spell 1596-1715. Similarly in the Jewish Hekhalot literature,
which displays elements of early Jewish mysticism and magic,
there are allusions to the mystical ascent to Hekhalot, “the
heavenly places,” and to Merkabah, “the chariot,” of Elijah by
which he ascended to Heaven.®3 This, then, is the final element
in the description of Helios as the one “to whom heaven has
become the processional way.” But there 1s of course a differ-
ence of status: Eljjah is a great prophet who ascends to Heaven.
Helios 1s himself the great god, who has appropriated and ex-
tended a prophetic motif.

Thus, in 1596-1715, Helios’ divinity is articulated by his
assimilations with other deities and with a variety of epithets.
He is assimilated with the gracious Good Daimon, the Jewish
Sabaoth, Adonai, and with the megatheistic concept of the
great god. The epithets attributed to him such as “eternal ruler
of cosmos,” “ruler of the sea,” the god “to whom heaven has
become the processional way,” and the source of life and

12 E.g. IV.722-723: ¢ ob évopoBémoog xol émoincog pvothplov,
IV.476: 1 <&>npora, nopadotd pvotipio, 1.127: @ po[kdptle poota thic
lepbg poyelag; for more examples see discussion in Pachoumi, SymbOslo 88
(2014) 128-129 and n.16-18. For the association between magic and the
mysteries see also H. D. Betz, ““The Formation of Authoritative Tradition in
the Greek Magical Papyri,” in B. F. Meyers and E. P. Sanders (ed.), Jewish
and Christian Self-definition 111 (London 1982) 161-170, “Magic and Mystery
in the Greeck Magical Papyri,” in C. A. Faraone and D. Obbink (eds.),
Magika Hiera (New York 1991) 244-259, and “Secrecy in the Greek Magical
Papyri,” in H. G. Kippenberg and G. G. Stroumsa (eds.), Secrecy and Conceal-
ment: Studies in the History of Mediterranean and Near Eastern Religions (Leiden
1995) 153-175.

# See R. Elior, “Mysticism, Magic and Angelology — The Perception of
Angels in Hekhalot Literature,” 750 1 (1993) 3-53.
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fertility on earth substantiate his supremacy over the natural,
divine, and cosmic powers. The influences from Greek, Egyp-
tian, and Jewish religions prove the interreligious character of
the spell.*

III. “[Systasis/Spell for connection to] Helios,” Zbotaocig nplog
“HAwov (ITI1.494-611, IV AD.)

(7) Helos — the image, the whole of the cosmos; forms and names

In this magico-theurgic systasis* prayer Helios is assimilated
to the entire cosmos in his address as 6 T0mog, [t]0 cOVoAov T0D
koopov, “the image/archetype, the whole of the cosmos”
(IT1.538-539). He is also described as &epodpduo[v] uéyov Bedv,
“air-traversing great god” (497).46 10mog can itself be a philo-
sophical term. According to the Chaldaean Oracles, “for the mas-
ter set before the many-formed cosmos a noetic imperishable
image/archetype,” xoop® yop Gvoa& moAvudpe® mpolBnkev
voepov tomov dpbitov (37.5-6).47 Thus tonog is used meta-
phorically in an allusion to philosophy/science to establish an
association of Helios with the cosmos.*8

At the beginning and at the end of the formula the magician

# Dieleman describes the technique of accumulating various religious
currents in one spell as a “rhetorical device” and argues that “one of the
native guiding principles leading to this rhetorical device was certainly the
habit of compiling word lists, today known as ‘onomastica’, that catalogue
all physical and metaphysical phenomena of the cosmos™ J. Dieleman,
Priests, Tongues and Rites: The London-Leiden Magical Manuscripts and Translation
wn Egyptian Ritual (Leiden 2005) 166.

4 The botooig nplog “HAwov (I11.494-611) and the two spells that follow
—the untitled spell concerning your own shadow (612-631) and the spell
633-731—may be parts of a broader systasis with Helios spell (494-731).
See Pachoumi, Philologus 157 (2013) 56-57.

46 For air-traversing Helios cf. Orac. Chald. 61.f des Places: xai nhotog &mp
unvotog te dpduog kol detmohog feioro.

47 Cf. Orac.Chald. 144. For t0nog in the philosophical tradition see e.g.
Democr. 68 A 135 D.-K. (= Thphr. Sens. 52); Epicur. Ep.Her. 35, 36, 46, 68.

8 For parallels to the concept of the mixture of all and its relation to the

whole as expressed in Neoplatonist philosophy see the discussion below on
VIL.505-528.
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emphasises to Helios that “I know your signs and symbols and
forms,” 0186 cov T onuelo kol to [w]apdo[nuo kol ulopedc
(499-500), and “I have told your signs and symbols,” elpnkd
ocov 10 o[nulela kot 1o Topdonue (535).4 Similarly, Helios
assimilated to Apollo is described as moAvavupe in the spell
11.64-184, at 107-108. Furthermore, Helios in 111.499-536, as
in IV.1596-1715, is identified with twelve different animal
“forms” and magical names, which correspond to the twelve
hours of the day. Each magical name and animal form is asso-
ciated with the production of a different tree, stone, and bird
(ITI1.501-536). For example, “in the first hour you (Helios) have
the form (uopenv) and image (tdrov) of a child monkey; you
produce a silver fir tree, an aphanos stone, a ... bird ..., your
name (is) PHROUER;% in the second hour you have the form
of a unicorn, you produce a persea tree, a pottery stone, a
halouchakon bird, on land an ichneumon, your name (is)
BAZETOPHOTH” (501-506). These various forms of Helios
represent different attributes of the god. They are noteworthy
for the following reasons.

First, the association of the hour or hours and the divine is
attested in the magical papyri. For example, in XIII.1-343 “A
sacred book called Monad or Eighth Book of Moses about the
holy name,” which is the first of the three different versions of
the Eighth Book of Moses included in XIII.1-734, the
magician according to the ritual of ovotooig should be con-
nected “with the gods who beget the hours,” 10tg ®poyevéoty
Beotc (29-31), and “invoke the god of the hour and the day, so
that you may be connected through them,” érikadod OV Tfig
®pog kol Tov g Muépog Bedv, Tva €€ avtdv cvotabdiig (378—
379). Similarly in the systasis spell VII.505-528 the magician
greets “the present hour,” “the present day,” and “every day”
(VIL.506-507).5!

%9 On the signs and symbols in theurgy see Pachoumi, Philologus 157
(2013) 60—64.

%0 I.e. Pre the great, see Ritner, in Betz, Greek Magical Papyr: 31 n.97.

51 See Pachoumi, Philologus 157 (2013) 49-50.
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Second, the association of the twelve animal forms and
magical names with the twelve hours of the day finds parallels
in the zodiac signs and their associated animals in the Egyptian
dodekaoros.>?

Third, the depiction of the gods in animal form, or in human
form with animal heads, reveals the influence of Egyptian
religion. According to the Egyptian concept of the personi-
fication of the divine, humans, animals, plants, and inanimate
objects can all be associated with the divine power and con-
sidered attributes of a deity. About the notion of power and the
personification of the divine in Egyptian religion, Morenz
rightly points out that “we proceed from ‘power’ as primary
cause, which can elevate to the rank of deity man and animal,
even plant and object, so that neither animal nor plant, still less
inorganic matter, ever ceases to be God i potentia.”> This can
be explained by the point that powers, which were thought to
be originally autonomous in Egyptian mythology, participated
in the formation of the divine visual images and the establish-
ment of their cult.

Tamblichus, attempting “to interpret the mode of the
Egyptian theology” (Mpst. 7.1, 249), explains the notion of the
manifold powers and transformations of the one god Helios

(7.3, 253-254):

for this reason the symbolic teaching wishes to indicate the one
god through the multitude of givings/offerings, and to represent
his one power through the manifold powers; wherefore it (the
symbolic teaching) indicates that he (Helios) is one and the same,
but assigns the changes of form and of configuration to the/his

2 On the dodekaoros see F. Boll, Sphaera (Leipzig 1903) 295—-346.

33 Morenz, Egyptian Religion 17-21 (quotation at 20), 139-142. Cf. E.
Hornung, Conceptions of God in Ancient Egypt: The One and the Many (Ithaca
1982); M. L. Ryhiner, “A propos des trigrammes pantheists,” REgypt 29
(1977) 125-137; G. G. Stroumsa, “Polymorphie divine et transformations
d’un mythologeme,” VigChr 35 (1981) 412—435; J. F. Quack, “The so-called
Pantheos. On Polymorphic Deities in Late Egyptian Religion,” Aegyptus et
Pannonia 111 (Budapest 2006) 175-190; E. Pachoumi, “Eros and Psyche in
Erotic Magic,” CiMed 62 (2011) 39-49, at 40.
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recipients. Therefore it (the symbolic teaching) indicates that he

(Helios) is changed according to the Zodiac and every hour, just

as these are variegated/changeable around the god according to

his many receptions.

1 tobto BodAetan uev N cvpPorixny 81don i t00 TARBovg

t@dv 800évtmv tov évo, Bedv éugpoaivery, kol S TV moAvTpdT@Y

dvvauewv Vv piov odtod TaploTdvol ddvautv: 310 Kol enotv

adTOV Evar glvor kol OV adTdv, Tog 08 Sropelyerg The popeic

Kol TOVC LETACYNUATIGHOVS &V T01¢ deyopévolg drotiBetor. 516-

nep koo {ddlov kol ko dpav petafdAlecBor avtév enoty,

og éxelvov SamotkiAlopévoy epl 1oV Beov kot tog TOAAC

00700 Vrodoydic.

Fourth, the various “forms” of Helios in his description as a
god who represents the whole cosmos (or, in the “Systasis with
your own Daimon” spell, “the mixture of the cosmic nature”)
seems parallel to Plotinus’ doctrine of the “generically” and
“manifold” One which “at the same time” is “also many” (Enn.
6.2.2).

Fifth, Proclus refers to the various attributes of Helios in the
different entities which participate in his nature: “thus you
could see the particular characteristics that are coiled up in
Helios to be distributed to those who participate in his nature,
angels, daemons, souls, animals, plants, stones,” 18otg &v odv
TOG CLVESTELPOUEVOG 1010tNTOG &v NAl® peptlouévog év Tolg
uetéyovov dyyéhotg, doipoot, yuyois, {ooig, putoig, ABoig.>*

Similarly, Iamblichus claims that “the theurgic art ... many
times joins together/combines stones, plants, animals, aromatic
substances (herbs), and other such things (that are) holy and
perfect and godlike,” 1| Beovpyikn éxvn ... cvurAékel moA-

> Procl. Hier.Ar.: Calalogue des manuscrits alchimiques VI 150.22-23. Cf.
Psellos Demonol.: Catalogue VI 128.23-129.5: 1| 8¢ ye poyeior toAvdovaudv Tt
xpfue tolg “EAAnctv £8oke. nepido yobv eivon tadmv goctv éoydmy thg
iepatikfig émotnung ... &vixvedovso yop M ToldTy SOvoulg TV DO TV
ceMqvnyv yevécenv £kdotng ovoiov kol @UOLY Kol dVuvouly kol moldtnTo,
Aéyw 8¢ otoyelov kol 1OV T0DToV Hepdv, {Owv TovTodandv, QLUTHY Kol TV
éviedBev xoprdv, MBwv, Botovdv, kol &nAdg eimelv, mavtog mpdyuatog
dndotociv te kol dovoury, dviedBev Gpa T Eovthig évepydleton.
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Aéxig AiBovg Potavag {do dpdpoto AL ToladTor iepo Kol
télera kol Oeoerdy (Myst. 5.23, 233).

Sixth, these theurgical practices also point to the medico-
magical text Kyranides.”> At the beginning of each chapter of the
first book of the Kyranides the names of a plant, a bird, a fish,
and a stone are listed, which all start with the same letter as the
letter of the chapter. In some cases they can even be homon-
ymous; in chapter Gamma for example we have yAvkioidn
Botévn, peony (herb), yAabkog mimvov, owl (bird), yvdBiog
AMOBog, gnathios (stone), yAodxog 1x00¢, glaukos (fish). The four
represent the four elements of nature. The combination of the
power of these natural elements evokes the sympathetic forces
of universe and can be used for theurgic practices. At the end
of each chapter of Book 1 there are usually instructions for
medico-magical remedies and for making amulets, depending
each time on the various combinations of some or all of the
four elements. In our spell (II1.494-611) Helios, characteristi-
cally addressed as kotipave (551),56 is also associated with the
four elements as the god “who created all things: abyss, earth,
fire, water, air” (554-555).

Thus, in the magico-theurgic “Systasis to Helios” prayer,
Helios is assimilated with the tOmog/image, the cOvolov/whole
of the cosmos. The philosophical term tonog possibly reflects
influences from the Chaldaean Oracles. The many-formedness of
Helios shows influences of the dodekaoros, the Egyptian
religious concept of the personification of the divine, and the
Neoplatonists’ concept of one and many, also from theurgical
pracrices as described by the Neoplatonists Iamblichus and
Proclus and by the medico-magical text of the Kyranides.

IV. “Systasis/Connection with your own daimon,” Zbotocig
i61ov datpovog (VILL.505-528, A.D. III/IV)

(8) Helios — the mixture of the cosmic nature
The purpose of this spell is to connect the magician, or

5 D. Kaimakis, Die Kyraniden (Meisenheim 1976).
36 xOpavve MS., emended by Preisendanz.
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generally any individual, with his personal daimon through the
magico-theurgic ritual prayer of systasis.”’ In the systasis spell,
among the various assimilations with deified abstract concepts,
Helios is addressed as ob €1 6 &xov v ceowT® TV T KooUKfi¢
pvoewg ovYKpaoly, “you are the one who has in yourself the
mixture of the cosmic nature” (VIL.511). This association of
Helios with cUykpooig occurs only here and is in fact the only
occurrence of the term in the magical papyri.

The simple form xkpaoiwg is also found only once in the
magical papyri, in the (so-called by scholars) “Mithras Liturgy”
(IV.475-829),58 in which the magician addresses fire among
the four elements (pneuma, fire, water, earth), defining it as ndp,
10 €ig éunv kpdaoty Tdv év £uol kpdoenv Beodmdpnrov, “fire,
given by god to my mixture of the mixtures in me” (490-491).
This shows one formal difference from our spell, in that, al-
though fire is god-given, the term kpaotg refers to the mixture/
constitution not of a divine but of a human agent, that of the
magician. But the mixture/constitution of the human agent
reflects the larger divine or cosmic constitution. The term itself
is found as early as the Presocratic philosophers, e.g. in Em-
pedocles, as Kingsley notes.’? But Betz holds that in context
kpaoic implies specific influences from Stoic cosmology on the
four elements.®0 Betz’s view of 490-491 seems right, because

57 On this systasis in VIL.505-28 see Pachoumi, Philologus 157 (2013) 47—
55.

58 A. Dieterich, Eine Mithrasliturgie3 (Leipzig/Berlin 1923); M. W. Meyer,
The Mithras Liturgy (Missoula 1976); Betz, The “Mithras Luturgy.”

59 Emped. 31 A 86 D.-K.: oi¢ 8¢ xaB’ év 11 udplov 1 uéon xpaoic o1,
10T GoPovg EkdoTovg etvart (= Thphr. Sens. 11); 68: #11 8’ oig 1 kpdioig €€
{owv, dvéykn cvvad&ecBon katd népog exdrepov (= Sens. 19); 96.12-13. See
P. Kingsley, Ancient Philosophy, Mystery and Magic: Empedocles and Pythagorean
Tradition (Oxford 1996) 374-375; Betz, The “Mithras Liturgy” 105 fI.

60 The “Mithras Liturgy” 107—108. For kpaoig see Zeno fr.102 SVF I;
Chrysip. fr.414, 420 fin., 470-473, 476, 478, 487 SVF 11, 33, 229a fin. SVF
III. For the c¥ykpaocig of the four elements, fr.555 SVF II. For tv t0d
nepléyovtog kpaowv see Posidon. fr.13 (I 29 Theiler); also 169 (I 138), 290a
1213), 291 (I 218} 307 (I 225), 309a (1 227).
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the verbal and conceptual parallels are close. But what of our
spell? Which religious and philosophical influences are implied
in the notion of cOyKkpac1g?

In Corpus Hermeticum “A Holy Discourse of Hermes Tris-
megistos,” there is a parallel reference to 1 mooo KoouIKN
ovykpootg, “the entire cosmic mixture,” which depends on god
and is renewed by nature, “for it is in the divine that nature
also has been established,” év yop 1@ Oeiw xol N @Ooig
kaBéotnkev (Corp. Herm. 3.4).

Similarly, in Corpus Hermeticum “A Discourse of Nous to
Hermes”®! it is stated about the mixture of the opposites that it
becomes light (11.7): “the friendship and mixture of opposites
and dissimilar elements has become light, which is shined over
all by the energy of the god, the begetter of everything good
and ruler of every order and leader of the seven worlds,” 7 yop
PUMO KOl T} GUYKPOIOLE TOV EVOVTIOV KOl TOV GVOUOLOV QG
véyove, xotalopunduevov vrod thg 100 Oeod évepyeiog mavtog
dyoBod yevwntopog kol mdong 1a&eme Gpyovtog kol Myeudvog
TOV ENTO KOGH®V.62

Parallels to Helios’ description as a deity who has inside him
“the mixture of the cosmic nature” can also be found in Neo-
platonist philosophy. Plotinus,® an Egyptian-born Neoplaton-

61 Henotheistic messages are implied at 11.11: xoi tov pév kdopov dpoAsd-
ymoag del elvan kal tov iAoy Evor kol Ty oedfvny piov kol Oetdtnto plov.

62 Tn Julian’s “Encomium to King Helios” (150b) cVyxpacig is used of
Aphrodite, who is described as “being near to Helios” and “the joint cause
with him”: €ot1 81 00V aitn cbykpooic t@v odpaviov Bedv, kol thg dppo-
viog a0ty #11 eila kol Eveotc. ‘HAlov yop éyybde odoa kai cvpneptBéovoa
kol mAncialovoo mANPol pev TOv ovpovov edkpociog, £véidmot 8¢ 10
Yovipov T YR, mpounBovuévn kol adth Thg detyevesiag tav {Pov, Ng 6 uiv
Baothevg “HAog Exet v mpwtovpyov aitiov, Aepoditn 8¢ adhtd cuvaltiog.

63 The Neoplatonists generally were interested in magic, and the relative
chronology allows the possibility of two-way influence. See e.g. S. Eitrem,
“La théurgie chez les Neoplatoniciens et dans les papyrus magiques,” Symb
Oslo 21 (1941) 49-79; E. R. Dodds, “Theurgy and its Relationship to Neo-
platonism,” JRS 37 (1947) 55-69; Ph. Merlan, “Plotinus and Magic,” Isis
44 (1953) 341-348; A. H. Armstrong, “Was Plotinus a Magician?” Phronests
1 (1955/6) 73-79; E. R. Dodds, “Tradition and Personal Achievement in
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ist, asserts (Enn. 6.2.2) “so, by mixing the genera (tc puev yévn),
all of them together with each other, each with those under
these, do we accomplish the whole (16 6Aov) and make a
mixture of everything (cVykpoocwy andviov)?”6* Earlier in the
same treatise, Plotinus argues that the “one is at the same time
also many (év ouo kol moAAa) and that anything manifold
(rowkidov) has the many in one.” Therefore, it is necessary ac-
cording to Plotinus that this “one” should either be “generically
(t® yével) one” and the beings (¢ 6vta) its species, “by which it
is many and one,” or “there should be more genera than one,
but all under one,” or more genera and “none of them under
the other, but each containing (repiextikov) those under it”
and that “all would contribute (cuvteAelv) to one nature (uiov
evow)” and that “from all there would be the connection (tnv
ovotaoty) with the intelligible cosmos (t® vont® xoouw), which
we indeed call being.” In the final steps of Plotinus’ argument
this “one” defined as “one nature” is associated with the intel-
ligible cosmos. Proclus also refers to “the mixture from all (1] €x
TV OAwv ovykpoolg) towards the implied creation, which
exists on the whole.”6?

Thus, in the “Systasis with your own daimon” (VIL.505-528)
Helios is assimilated with the c0yxpacic/mixture of the cosmic
nature. The philosophical concept of cvUykpooig reflects the
Corpus Hermeticum and the Neoplatonists on the notion of the
one and many. Influences from Presocratic philosophy and
Stoic cosmology witn the term kpaoig are also possible.

the Philosophy of Plotinus,” RS 49 (1959) 1-7; C. Zintzen, “Die Wertung
von Mystik und Magie in der Neuplatonischen Philosophie,” in Die Philoso-
phie des Neuplatonismus (Darmstadt 1977) 391-426; H. Lewy, Chaldacan Oracles
and Theurgy (Paris 1978).

64 Cf. Enn. 6.3.25, 3.3.4; Porph. V.Plot. 31.9; Iamb. Comm.Math. cap. 10
(p-4 Festa), Theol.Ar. (p.5 de Falco).

65 In Ti. 11 268.1-3 Diehl. Cf. In Ti. 11 297.15; In Parm. 777.5-9, 723.29,
1051.22-23; Hier. Ar. 150.29-31. See also Pachoumi, Philologus 157 (2013)
51
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Conclusion

This paper has considered the religious and philosophical
assimilations of Helios. The assimilation process makes possible
the manifold attributes of Helios, which evoke natural, cosmic,
and divine powers. The participation of these powers char-
acterises his divine image, which can be described as his ‘in-
clusive hyperpower’. In sum, the assimilation process functions
in the following ways:

(1) asstmulation with other deities

Helios is assimilated with the Egyptian Horus Harpocrates,
as in the description “leaping upon the clover of the golden
bean” or “the god seated on the lotus decorated with rays”
(IV.985-1035). His representation “holding the reins and steer-
ing the tiller and restraining the serpent” shows influence of
Egyptian religion, without excluding possible allusions to Greek
literature and Near Eastern religious texts. The association of
the chariot sun god with Mithras has also been pointed out.
The reference to the divine spirit and fire may also imply
influence from Zoroastrianism. Helios’ assimilation with the
Agathodaimon reveals Egyptian influence (IV.1596-1715).
Other attempts to assimilate Helios to Egyptian religious con-
cepts and symbolisms are his description as the “lotus emerged
from the abyss,” or the god “who controls the beginning of
Egypt and the end of the whole inhabited world.” Helios is
identified with Greek Apollo. He is also assimilated to the
Jewish Sabaoth Adonai and addressed as the great god. That
assimilation reflects a megatheistic concept of the divine, which
is mixed with Jewish influences. Helios is also assimilated to the
Jewish Tao, Sabaoth, the living god, and the creator-god of
every soul and race.

(1) assumilation with various epithets

Helios is presented as the cosmokrator and the thalassokrator
(IV.1596-1715). Mystical characteristics are attributed to him
as the god who celebrates orgiastic rites and “to whom heaven
has become the processional way.” Helios’ assimilations via
these epithets substantiate his supremacy over the physical and
divine powers and the cosmos.
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(111) asszmalation with abstract concepts

Helios is assimilated with the “image” (6 tonog), “the whole”
([x]Jo ovvorov) of the cosmos (II1.494-611). tonog, a philo-
sophical term used since the Presocratics, possibly reflects here
the influence of the Chaldacan Oracles. Helios has in him the
“mixture” (cVykpaoig) of the cosmic nature (VIL.505-528).
This reflects religious and philosophical influences from the
Corpus Hermeticum and the Neoplatonists in relation to the
notion of the one and many, while kpaoig has roots in Pre-
socratic philosophy and Stoic cosmology on the four elements.
(iv) asstmulation with various forms

Helios is identified with various forms of animals (II1.494—
611). The many-formedness of Helios reveals influences from
the Egyptian concept of the divine and from theurgical
practices, as described by the Neoplatonists Iamblichus and
Proclus. The twelve different names and animal forms of
Helios, which correspond to the twelve hours of the day echo
the Egyptian zodiac of the dodecaoros (IV.1596-1715).

The religious and philosophical assimilations of Helios reflect
coherent approaches to the concept of diversity and plurality of
powers and attributes of one god, and unity, which are on the
whole consistent with the Egyptian concept of personification
of the divine and with the Neoplatonists’ doctrine of the
diversity and unity of the manifold one, which is also many.
Religious and philosophical influences from the Corpus Her-
meticum and the Chaldaean Oracles support this notion of unity.%
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