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 SOME OF THE SOURCES OF THE GHAYAT AL-HAKIM

 By David Pingree

 This is the first of several articles which I hope to prepare in conjunction
 with my forthcoming edition of the Latin Picatrix. Here I attempt to sketch

 in rough outline the various traditions of magic that were amalgamated by
 some unknown scholar into the Arabic original. It will be obvious to those
 versed in these esoteric matters that I am deeply indebted to a remarkable
 group of German orientalists connected with the Warburg Institute-Julius
 Ruska, Helmut Ritter, Paul Kraus and Martin Plessner. They are the four
 archangels of the history of celestial magic, whose spirits I hereby invoke.

 The ancient origins of some magical practices in the medieval period are
 manifest, for they rely on the innate powers possessed by some natural sub-
 stances, that is, certain stones, plants and animals such as those described in
 the Hermetic Cyranides;1 or they utilize the powers of the demons, whether
 regarded as the unreleased souls of the dead or as the agents of a Manichaean,
 Jewish or Christian devil-demons who permeate the four elements of our
 sublunar habitation.2 But in this paper I wish to investigate the origins-
 classical and otherwise-of generally more sophisticated forms of magic than
 those indicated above. One of the most important texts in which these forms
 of magic were expounded in the medieval period is an Arabic treatise entitled
 Ghdyat al-hakim-that is, The Aim of the Sage.3

 The Ghdya was correctly recognized by Muslim thinkers as the most
 thorough exposition of celestial magic in Arabic. Ibn Khaldfin,4 one Muslim
 intellectual who expressed such an opinion, attributed the Ghdya to Maslama
 ibn Ahmad al-Majriti, the well-known Andalusian mathematician and
 astronomer who died between A.D. 100oo5 and I oo8. Ibn Khaldfin was certainly
 correct in making the author of the Ghdya an inhabitant of Spain; but, for a
 number of reasons, that author could not have been al-Majriti. Rather he
 seems to have written the Ghdya, as well as a related work on alchemy, the
 Rutbat al-hakim or The Rank of the Sage, towards the middle of the eleventh
 century, some forty or fifty years after al-Majriti's death.5 The sources of his

 1 The most recent edition of the Greek
 Cyranides is D. Kaimakis, Die Kyraniden,
 Meisenheim am Glan 1976; for medieval
 Latin versions see L. Delatte, Textes latins et
 vieux franfais relatifs aux Cyranides, Lidge-Paris
 1942. There is apparently an Arabic version
 of book I on fols. 64-75 of MS Bodleian Arab.
 d. 221, though it is not correctly identified by
 A. F. L. Beeston, 'An Arabic Hermetic Manu-
 script', Bodleian Library Record, vii, 1962-67,
 pp. 11-23, esp. pp. 19-20; cf. M. Ullmann,
 Die Natur- und Geheimwissenschaften im Islam,
 Leiden 1972 (hereafter Ullmann), p. 454 (see
 also pp. 404-5).

 2 On ancient demonology see especially
 T. Hopfner, Griechisch-digyptischer Offenbarungs-
 zauber, i, new edn. Amsterdam 1974, PP. 1-197.

 3 1 refer to the Arabic edn. (hereafter: ed.)
 by H. Ritter, Pseudo-Marifti. Das Ziel des

 Weisen, Leipzig-Berlin 1933; to the German
 translation (hereafter: trans.) by H. Ritter
 and M. Plessner, 'Picatrix'. Das Ziel des
 Weisen von Pseudo-Magriti, London 1962; and
 to my forthcoming edn. of the Latin version
 (hereafter: Lat.). See also V. P. Compagni,
 'Picatrix Latinus. Concezioni filosofico-

 religiose e prassi magica', Medioevo, i, 1975,
 pp. 237-337-

 4 The Muqaddimah, trans. F. Rosenthal, 3
 vols., London 1958, iii, pp. 157, 228-9;
 cf. p. 269.

 5 The reasons are given by R. Dozy in
 'Nouveaux documents pour l'6tude de la
 religion des Harraniens', Actes du Sixieme
 Congres International des Orientalistes, ii, Leiden
 i885, pp. 283-366, esp. 285-9; see also
 E. J. Holmyard, 'Maslama al-Majriti and the
 Rutbatu 'l-Hakim', Isis, vi, 1924, PP. 293-305.

 I
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 2 DAVID PINGREE

 compilation, however-and he boasts of having pillaged two hundred and
 twenty-four books6-seem largely to have been Arabic texts on Hermeticism,

 S.bianism, Isma'ilism,7 astrology, alchemy and magic produced in the Near East in the ninth and tenth centuries A.D. The latest books which he may
 have used are the short version of the Sirr al-asrdr ascribed to Aristotle8 and the

 Rasd'il of the IkhwSn al-Safa.',9 though these and the Ghaya may be drawing
 independently upon older sources. Both were written towards the end of the
 tenth century; it is interesting to note that the Rasd'il of the Ikhwan al-Safd'
 are sometimes alleged to have been written by Maslama al-Majriti himself,
 though apparently they were introduced into Spain only by his pupil, al-
 Kirmini. Moreover, the Ghdya borrowed much from the alchemical corpus

 ascribed to Jdbir ibn .Hayydn-especially from two of its latest members, the Kitdb al-bahth or Book of Investigation and the Kitab al-khamsin or Book of Fifty,
 both probably composed towards the middle of the tenth century.10 Thus the
 unknown compiler of the Ghdya had available for his use in Spain in the middle
 of the eleventh century much of the Arabic literature on the esoteric sciences
 that had been produced in Syria and Mesopotamia, but nothing that had
 been written after the year Iooo.

 As is by now well known, the Neoplatonism of this early Arabic esoteric
 literature goes back to Syriac and Greek sources of late antiquity. It is perhaps
 not such common knowledge that 'Abbasid astronomy, astrology and alchemy
 combine Syriac and Greek traditions with Indian and Iranian elaborations
 of their adaptations of Hellenistic science ;1 it is, moreover, clear that some of
 this mingling of scientific traditions had already occurred in pre-Islamic
 times in Syria.12 I shall suggest in this paper that the same pattern probably
 holds true of magic as well; and I shall attempt, with some simplification in
 the cause of intermittent clarity, to demonstrate that, while the magic of the
 Ghdya is claimed to be based on a Neoplatonic theory whose virtue was that it
 derived all magical powers from the One who is by definition the Good, the
 types of magical acts described in the text reflect also ancient traditions, some
 of ultimately Mesopotamian and Egyptian origin, transmitted through
 Hellenistic and Roman versions, and Syrian combinations of indigenous

 6 ed. p. 182 = trans. p. 193 = Lat. iii, 5, 4
 (cf. Lat. pr. I, where the number is rounded
 to 200); see also P. Kraus, Jdbir ibn Hayyan,
 2 vols., Cairo 1942 and 1943 (hereafter
 Kraus), ii, p. I94 (fn. I I to ii, p. 193).

 7 On the interconnection of these religious
 movements see H. Corbin, 'Rituel sabten et
 exegtse isma6lienne du rituel', Eranos-Jahr-
 buch, xix, 1950, pp. 181-246; and Y. Marquet,
 'Sab6ens et Ihbwin al-pafa',' Studia Islamica,
 xxiv, 1966, pp. 35-80, and xxv, 1966, pp.
 77-109.

 8 ed. p. I I2 = trans. p. 119; the reference
 is omitted in Lat. ii, o10, 51 . See M. Grignaschi,
 'L'origine et les m6tamorphoses du 'Sirr-al-
 asrar', Archives d'histoire doctrinale, xliii, I976,
 pp. 7-112, esp. p. 62, fn. I.

 9 e.g., ed. pp. 6-7 = trans. p. 7 = Lat. i,

 2, I; many other parallels are noted in ed.
 and trans.

 10 Kraus (n. 6 above) i, pp. 142-8.
 11 For astronomy see e.g. D. Pingree, 'The

 Greek Influence on Early Islamic Mathe-
 matical Astronomy', Journal of the American
 Oriental Society, xciii, 1973, PP- 32-43, and for
 astrology e.g. D. Pingree, The Thousands of
 Aba Ma'shar, London 1968. For alchemy
 consult the works of Ruska, who overstates
 the case, and of Kraus; both demonstrate the
 use of Sasanian ingredients, called by Pahlavi
 names, in Arabic alchemy.

 12 e.g. D. Pingree, 'The Indian and Pseudo-
 Indian Passages in Greek and Latin Astro-
 nomical and Astrological Texts', Viator, vii,
 1976, pp. 141-95, esp. pp. 146-9.
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 GHATA T AL-HA KIM 3
 traditions with those of Greece, Iran and India. The Ghdya itself proclaims that
 the Nabataean Chaldeans, the Egyptian Copts, the Nabataean Syrians, the
 Abyssinians, the Kurds, the Indians and the Persians each have knowledge
 of different kinds of magic,'3 and in fact it has drawn, whether wittingly or
 not, upon materials derived from most of these cultures. In another passage
 the Ghdya less correctly names as the three main sources of its magic the
 Sabians (by which name are here intended the Nabataeans), the Greeks and
 the Indians, and ascribes to them respectively the methods of making talis-
 mans, of praying to the planets and of using magical characters and words.14

 The Neoplatonic theories of hypostases, that the author of the Ghdya uses
 as a framework within which he hopes to be able to operate magically without
 incurring the opprobrium of employing Satanic forces, have been derived
 primarily from Jabir. The first hypostases in one passage of the Ghdya-God,
 intellect, soul, the hyle, the sphere of nature (or the primum mobile), the spheres
 of the seven planets, matter and the elements,15-are paralleled in Jabir's
 Kitdb al-khamsin, where one finds the chain: God, intellect, soul, nature,
 motion, heat and the elements," though a parallel in some respects closer may
 be found in part three of the Rasd'il of the Ikhwin al-Safa'.17 At the lower end
 of this chain the Ghdya hypothesizes the sequence: the simple natures, i.e. the
 four qualities (heat, cold, wetness and dryness); the first compound natures,
 i.e. matter qualified by one quality (the hot, the cool, the wet and the dry);
 the second compound natures, i.e. the four mixtures of these; the third com-
 pound natures, i.e. the four elements; the fourth compound natures, i.e. the
 four seasons; the fifth compound natures, i.e. the four bodily humours; and
 the sixth compound natures, i.e. the four plant products, which are ink, oil,
 roots and seeds.s8 Precisely identical to this chain is one in Jabir's Kitdb
 al-bahth, save that the roots and seeds among the sixth compound natures are
 replaced by water and earth, and that a set of seventh compound natures is
 added-the natures as they are present in drugs, foods, etc.19 Indeed, this
 whole theory is more apt for pharmacology and alchemy than it is for magic,
 and is certainly not given any practical application in the Ghdya. What is of
 interest is the idea that there exist simpler compounds than the Aristotelian
 elements-that is, compounds of matter with only one quality. This idea,
 derived from Stoicism20 and attested in Nemesius and other Neoplatonic
 sources,21 is noted by Kraus to be found also in the Book of Treasures written
 by Job of Edessa in Syriac in the early ninth century; and in the Sirr al-khaliqa
 or Secret of Creation, ascribed to Apollonius of Tyana22 and composed in its

 13s ed. p. 179 = trans. p. 189; Lat. iii, 5, 5
 names the Captei (Copts), Neptei (Naba-
 taeans), Egyptians, Greeks, Turks and
 Indians.

 14 ed. p. 8o = trans. pp. 83-84 = Lat. ii,

 5, I, where the .S~bians are called 'servi capti Caldeorum'.

 15 ed. p. 51 = trans. pp. 51-52 = Lat. i,
 7, I.

 16 Kraus ii (n. 6 above), pp. 136-7.
 17 See Ghdya, trans. pp. xxiv-xxv.
 18 ed. pp. Io1-2 = trans. pp. I07-9 =

 Lat. ii, 8, I.
 19 Kraus ii (n. 6 above), p. 173-
 20S. Sambursky, Physics of the Stoics,

 London 1959, P- 3; Kraus ii, pp. 168-71.
 21 W. W. Jaeger, Nemesios von Emesa,

 Berlin 1914, pp. 87-89; Kraus ii, p. 174.
 22 Kraus (n. 6 above) ii, pp. I74-5. The

 text has been recently edited by U. Weisser,
 Aleppo 1979; see also her 'Hellenistische
 Offenbarungsmotive und das Buch "Geheim-
 nis der Sch6pfung" ', Journal of the History of
 Arabic Science, ii, 1978, pp. IO1-25.
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 4 DAVID PINGREE

 original form, according to Kraus, by a priest named Sajiyfis(?), who was
 much influenced by Nemesius, at Neapolis in Palestine in the fifth or sixth
 century.23 A similar theory was recognized by Altmann to have been expressed
 in a Neoplatonic treatise ascribed to Aristotle that was a common source for
 Isaac Israeli, a philosopher of the early tenth century, and for Abraham ibn

 .Hasddy.24 Altmann also suggests that the Ghdya drew its 'Platonic' definition of the soul25 and its discussion of the four meanings of the word 'nature'26 from
 Isaac's Book of Definitzons. There are other doctrines concerning cosmology,
 physics and psychology presented in the Ghdya; all share with the examples
 given above an origin in late Neoplatonism as expressed by Near Eastern
 authors in the ninth and tenth centuries.

 But, in fact, the main thing with which these elaborate theories provide the
 author of the Ghdya is the pretence that all magical acts, no matter how grue-
 some in their performance nor how base in their ends, are sanctioned and even
 effected by the power of God acting through his angels and the spirits who
 dwell above the sublunar world, that is in the celestial spheres; these angels
 and spirits are the highest beings who can be reached by man (an opinion our

 author shared with, among others, the Neoplatonizing Sibians of Harrmn)
 and who can intervene on earth.27 In this celestial purification lies the principle
 conceptual difference between classical magic and that of the Ghdya. The
 ostensible object of one branch of celestial magic is to draw these celestial
 spirits down to the earth and to induce them to enter into a material object
 (a talisman), which thereupon possesses well-defined magical powers. The
 rituals by which the drawing down is effected involve the use of terrestrial
 objects of mineral, plant, animal or compound natures appropriate to the
 spirit's celestial body; of images of either the celestial body or of the object of
 the operation; of words appropriate to the celestial body, either written with
 special inks or chanted; of incenses compounded of exotic substances; and
 sometimes of sacrifices of specified animals. Normally the ritual is performed
 at an astrologically determined time; in its most advanced form, the theory is
 that only at such moments does the ray of the celestial body penetrate directly
 into the talisman and permit the spiritual power to travel along it. And
 normally the magician must purify himself by austerities for the ceremony.
 Another branch of celestial magic employs an elaborate liturgy to induce the
 planetary deities to send their angels to carry out the magician's bidding; the
 inducement consists in the assimilation of the magician to the planetary god
 (this is different from the conjunction [aot=aML] with demons described by the
 magical papyri and the Chaldaean Oracles) by the ingestion of appropriate
 foods and the donning of appropriate garments: in the burning of specified
 incenses and the sacrifice of designated animals; and in the recitation, with
 prostration, of prayers. Both of these branches, the talismanic and the
 liturgical, but especially the theory of rays transmitting magical powers, were
 described in some detail in the ninth century in the De radiis ascribed to

 23 Kraus (n. 6 above) ii, pp. 270-83.
 24A. Altmann and S. M. Stern, Isaac

 Israeli, Oxford 1958, pp. 98-ioo.
 25 ed. p. 294 = trans. pp. 307-8; omitted

 by Lat. See Isaac Israeli, p. 45.

 26 ed. pp. 284-5 = trans. pp. 294-5 = Lat.
 iii, I2, 2; see Isaac Israeli, pp. 51-52.

 27 Such views are scattered throughout the
 Ghdya; the first book is especially rich in them.
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 GHATAT AL-HAKIM 5

 al-Kindi,28 a student of S~bianism, and the first, the talismanic, in works by
 the Sibian, Thtbit ibn Qurra;29 the second is primarily associated with

 .Harrin itself. Both have close connexions, though not precise parallels, with certain practices of late classical antiquity, as we shall see later.
 But, under the guise of comprehensiveness, the Ghdya has drawn under the

 umbrella of this celestial magic and its alleged Neoplatonic purity a host of
 notions and activities cruder or more nauseous than talismans and obsecra-

 tions of the planets. It is among this host that much of Greek, Iranian and
 Indian magic survives in the Ghdya. One collection of such material appears at
 the end of the Ghdya and is alleged to have been taken from a book discovered
 in an Egyptian temple-apparently at Serapeum-in the time of Cleopatra.30
 This describes the magical properties inherent in more or less exotic stones,
 plants and animals, and a number of amulets used mainly for controlling
 animals (e.g., driving away pests or catching birds or fish). Both sections of
 this book were utilized by Jdbir, and a number of Greek, Latin and even
 Akkadian parallels to various of the objects and of the amulets have been
 assembled by Kraus31 and Plessner. The antiquity of both the attitude
 towards magic and the substance of this work can scarcely be doubted, though
 its inclusion of a magical alphabet based on the Arabic script, but ascribed to
 Cleopatra, helps to invalidate its claim to have been discovered during her
 reign. It may be related to a magical treatise on, among other things, the
 lethal properties of substances, allegedly compiled by or for Cleopatra and
 cited in the Kitdb al-sumam or Book of Poisons composed in the name of Ibn
 Wahshiya in the early tenth century.32

 A more sophisticated form of magic in antiquity selected certain stones,
 plants and animals to have special relationships with the seven planets and the
 twelve zodiacal signs; the magician wishing to draw upon these celestial
 powers should use these substances in constructing his amulets, in concocting
 his incenses and inks, in preparing his food and his costume, and in arranging
 his sacrifice. The earliest such list that we have is inscribed on a cuneiform

 tablet from Seleucid Uruk on which are recorded, for each zodiacal sign, a
 temple or city, one or two trees, one or two plants, and one or two stones;33
 this text guarantees that the idea of such associations originated in ancient
 Mesopotamia. It would be impossible here to attempt to elucidate the long
 and complicated tradition of these associations. Suffice it to state that various

 28 M.-T. d'Alverny and F. Hudry, 'Al-
 Kindi De radiis', Archives d'histoire doctrinale,
 xli, 1974, pp. 139-260. The three treatises
 published by L. V. Vaglieri and G. Celentano,
 'Trois I~pitres d'al-Kindi', Annali dell' Istituto
 Orientale di Napoli, xxxiv (N.S. xxiv), 1974,
 pp. 523-62, are certainly not by al-Kindi,
 cf. the erroneous statements about translations
 made by Thabit ibn Qurra in the first epistle,
 and the reference to the Kabbalistic angel,
 Metatron, in the third.

 29 De imaginibus inadequately edited in two
 medieval Latin versions by F. J. Carmody,
 Astronomical Works of Thabit b. Qurra, Berkeley-
 Los Angeles I960, pp. 167-97; cf. Ullmann

 (n. I above), p. 424. In at least one manu-
 script, Princeton Yahuda 673, fols. 2-18v, the
 Hermetic Kanz al-asrdr wa dhakhirat al-abrdr,
 is attributed to Thdbit; see also Ullmann,
 P. 375-

 30 ed. pp. 396-414 = trans. pp. 403-21 =
 Lat. iv, 8, I-iv, 9, 25.

 31 Kraus (n. 6 above) ii, p. 64 (fn. 6 to p.
 63), pp. 66-67, 7o, 72-76, 8o, 83-86.

 32 M. Levey, Medieval Arabic Toxicology,
 Philadelphia 1966, p. 22; Ullmann (n. I
 above), pp. 366-7.

 33 E. Weidner, Gestirn-Darstellungen auf
 babylonischen Tontafeln, Vienna 1967.
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 6 DAVID PINGREE

 texts ascribed to Hermes,34 to Alexander35 and to Thessalus36 discuss the
 medicinal and magical uses of one plant associated with each zodiacal sign and
 planet; that a number of associations between substances and planets are
 found in the Hermetic Cyranides and the associated literature, in ancient
 lapidaries37 and in the magical papyri ;38 and that fragments of more compre-
 hensive lists are preserved in a few ancient astrological texts-most notably
 (for the planets) in the Anthologies of Vettius Valens.39 But vastly more exten-
 sive correlations are found in the Ghdya-lengthy lists of planetary stones;40 of
 the psychological faculty, activities, language, exterior and interior parts of
 the human body, law or religion, colour, profession, taste, places, stones,
 metals, trees, herbs, spices, animals, birds and insects proper to each planet;4'
 and of the parts of the human body, colour, taste, places, metals and animals
 governed by each of the zodiacal signs.42 Such lists appear first in India, in the
 ravanajdtaka of Sphujidhvaja, a third-century versification of a second-century
 translation from the Greek.43 The Sanskrit author has conflated the simpler
 Greek associations of the celestial bodies and substances in the sublunar

 world with material drawn from native Indian sources-especially pharma-
 cological and alchemical.44 This Indian tradition first appears in the West in
 the astrological works composed in Syria by Theophilus of Edessa in the eighth
 century,45 and in Iraq by Abfi Ma'shar of Balkh in the ninth;46 both seem to
 have drawn on material transmitted into Syriac and Arabic through Pahlavi
 translations of Sanskrit texts, and the transmission into Syriac presumably
 occurred before the Arab conquest of the seventh century.

 The history of the transmission of a knowledge of the Egyptian decans (that
 is, thirty-six equal arcs of Io' on the ecliptic) is, in some respects, not dissimilar.
 The images of the thirty-six demons who rule the decans were engraved in
 antiquity on amulets, made of a specified stone in each case and associated

 34Catalogus codicum astrologorum graecorum
 (hereafter CCAG), vii, pp. 231-6 and viii, 3;
 pp. 151-9. The zodiacal plants of the first
 treatise and the planetary plants of the second
 (except for the Sun and the Moon) recur in
 Thessalus; the planetary plants of the first
 recur in Alexander. See also A.-J. Festugiere,
 La re've'lation d'Hermis Trismdgiste, i, Paris 1944,
 pp. 143-52.

 35 CCAG, iv, pp. 134-6; vi, pp. 83-84; ix,
 2; pp 129-35.

 36H.-V. Friedrich, Thessalos von Tralles,
 Meisenheim am Glan 1968; see also D.
 Pingree, 'Thessalus Astrologus', Catalogus
 translationum et commentariorum, iii, Washington
 D.C. I976, pp. 83-86.

 7 See D. Pingree, The Yavanajdtaka of
 Sphujidhvaja, Cambridge, Mass. 1978, ii, pp.
 256-7.

 38 K. Preisendanz, Papyri graecae magicae,
 new edn., 2 vols., Stuttgart 1973 (hereafter
 PMG), x, 14-20.

 39Anthologiae i, I. See also Pingree, Yavana-
 jataka (n. 37 above), ii, pp. 253-5.

 40 ed. pp. Io6-7 = trans. pp. I 13-14 = Lat.
 ii, Io, 1-8. There are many correspondences

 to the lists in Valens and in Sphujidhvaja.
 41 ed. pp. 150-6 = trans. pp. 157-63 =

 Lat. iii, I, 2-10o.
 42 ed. pp. I57-60 = trans. pp. 164-6

 Lat. iii, 2, 1-14-
 43ravanajdtaka (n. 37), i, 111-22; iv, 28-34;

 xxii, 3-5; xxiii; xxiv; xxvii, 2-3; liii, 13-19;
 lxii; lxvii, 4-5; lxviii, 4; lxxvii, 2-8; and lxxviii,
 I 1-17 (planets); and i, 14-25; iv, 1-27; lviii;
 lxii, 35-73; lxviii, 3; and lxxviii, 1-9 (zodiacal
 signs).

 44 Yavanajdtaka (n. 37), ii, pp. 374-8.
 45Theophilus, 'Aroeeap~.lx& 13-15, ed. A. Ludwich, Maximi et Ammonis reliquiae,

 Leipzig 1877, pp. 119-22; a conflation of 14
 and 15 is edited in CCAG, iv, pp. 122-3.
 Chap. 13 is a zodiacal topothesia; see
 Yavanajatdka (n. 37), ii, p. 205. Chap. 14 is on
 planetary plants; see ravanajdtaka, ii, p. 376.
 Chap. 15 is on planetary metals, stones and ani-
 mals; see Yavanajdtaka, ii, pp. 254, 257 and 377.

 46 Abfi Ma'shar, Kitdb al-madkhal al-kabir, 6
 (zodiacal signs) and 7 (planets); see ravana-
 jdtaka (n. 37), ii, pp. 205-6 (zodiacal topo-
 thesia).

This content downloaded from 128.59.222.107 on Sat, 24 Jun 2017 11:22:24 UTC
All use subject to http://about.jstor.org/terms



 GHATAT AL-J.HAKIM 7
 with a specified plant, and worn as phylacteria against various diseases. Such
 decanic amulets are described in the Hermetic 'I1e ptpcop4& and Liber
 Hermetis,48 and treatises on them ascribed to Nechepso and Petosiris,49 and
 written by Pamphilus in about A.D. 75,50 once existed. Pictures of the decanic
 demons, and the associated demons of the hours, decorated a Greek manu-
 script on astrology that was translated into Sanskrit in about A.D. I50 and
 formed the basis of the Yavanajdtaka; the translator interpreted these Hellenistic
 Egyptian figures in terms of the Indian iconography of Siva and Pairvati.51
 The Sanskrit descriptions of these demons, as revised by VarThamihira in the
 sixth century,52 were apparently translated into Pahlavi, and thereby found
 their way into the Kitdb al-madkhal al-kabir or Book of the Great Introduction of
 Abfi Ma'shar.53 It is from Abi Ma'shar that they were adopted by the author
 of the Ghdya.54 He, however, has added to each description the purposes for
 which an amulet bearing the image of that decanic demon is to be made; such
 purposes of the decanic amulets are also recorded in the Kitdb al-bari' or Book
 of the Skillful by his Tunisian contemporary, 'Ali ibn Abi al Rijdl,55 and were
 presumably invented by a Near Eastern magician on whom both the author of
 the Ghdya and 'Ali ibn Abi al-Rijail depend.

 The theory expounded by the Ghdya to justify such amulets is still that of
 sympathetic rather than celestial magic; that is, the images engraved on the
 amulets and their substances operate through their sympathetic relations to
 the decanic demons and/or to the planetary lords of the decans to effect the
 purposes over which each decan presides.56 The same theory lies behind the
 Ghdya's instructions for engraving amulets of specified materials with the various
 images and symbols of the planets, save that it is further emphasized that
 these engravings are to be executed at certain moments determined astrologi-
 cally. Technically, this is a part of catarchic astrology, a Hellenistic science
 which, denying the determinism of ordinary astrology, attempts to provide
 rules for choosing the moments most auspicious for commencing activities in
 this world. The stars are powerful but far from unique influences on terrestrial
 events, and the wise catarchic astrologer can utilize these influences to best
 advantage. In general, it is catarchic rather than deterministic astrology that
 must be and was used in magic-for example, in the Greek magical papyri
 and in the r7xtkCLr ascribed to Apollonius.

 47 C.-E. Ruelle, 'Hermes Trismegiste. Le
 Livre sacr6 sur les decans', Revue de Philologie,
 xxxii, I9o8, pp. 247-77.

 48 Liber Hermetis i, in W. Gundel, Neue
 astrologische Texte des Hermes Trtsmegistos,
 Munich I936; on this text see Tavanajdtaka,
 ii, pp. 431-3; and D. Pingree, 'Antiochus and
 Rhetorius', Classical Philology, lxxii 1977,
 pp. 203-23, esp. pp. 219-20.

 49 Fragments 28-29 in E. Riess, 'Nechep-
 sonis et Petosiridis fragmenta magica',
 Philologus, Suppl. vi, 1892, PP. 325-94; on
 Petosiris (and Nechepso) see article by D.
 Pingree in Dictionary of Scientific Biography,
 x, New York 1974, PP. 547-9.

 50 Galen, Ilept xp&oC~e xaoc uvcieos~v dbr)ov

 ocpatpdxcov 6 praef. in Galeni Opera, ed. KUihn,
 xi, Leipzig 1826, p. 792-

 51 ravanajdtaka (n. 37), chaps 2 and 3; see
 D. Pingree, 'The Indian Iconography of the
 Decans and Horts', this Journal, XXVI, 1963,
 pp. 223-54.

 52 Brhajjdtaka, xxvii.
 53 Kitdb al-madkhal al-kabir, vi, I, ed. K.

 Dyroff in F. Boll, Sphaera, Leipzig 19o3, pp.
 482-539-

 54 ed. pp. 126-32 = trans. pp. i33-40 =
 Lat. ii, I I, 3-38; for Aries see also ed. pp.
 58-59 = trans. p. 60o = Lat. ii, 2, 2.

 55 Kitab al-bari', i, 3.
 5 ed. pp. 126 and 132 = trans. pp. 133

 and 140 = Lat. ii, I I, 2 and 39.
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 8 DAVID PINGREE

 The sources of the Ghdya's descriptions of the planetary images and their
 amulets are pseudonymous treatises ascribed to Apollonius of Tyana, Hippo-
 crates, 'Utdrid or Hermes, and Ptolemy.57 Various writings in medieval Latin
 and in Arabic, attributed usually to fictitious authors, describe similar images
 which are to be inscribed on amulets; at this point it will be possible only to
 mention that there are some relations between some of the images described in
 these texts, the descriptions in various Arabic texts of the images of the
 planetary deities installed in the temples at Harran, and the descriptions of the
 planetary deities in Sanskrit texts.58 The latter go back to the ravanajataka of
 Sphujidhvaja,59 and are ultimately derived from descriptions of the natives
 born under the influence of each of the planets. At least some of these books of
 planetary amulets were undoubtedly composed in the Near East under
 Harr~nian influence;60 and it seems likely that, in the iconography of the
 planets as in the prayers addressed to them, the IHarrdnians were influenced
 by Indian traditions.
 Also influenced by Indian practices is the Ghdya's application of the

 catarchic astrology of the mandzil al-qamar (that is, lunar mansions; naksatrdni
 in Sanskrit) to amulets.61 Though a third-century Greek magical papyrus in
 the British Library names in a prayer the twenty-eight symbols of the
 different nights of a synodic month,62 there is no reference to the lunar mansions
 in antiquity. These, however, the naksatrdni, have played an important role in
 Indian divination at least since the middle of the first millennium B.C., and
 by the sixth century A.D. had come to be the main determinant factor in
 Indian catarchic astrology or muh/irtaidstra. Briefly, the Moon's presence in
 each naksatra was regarded as boding good or ill for each kind of activity
 undertaken at that time, though these basic indications might be modified by
 the aspects of the other planets. We know from the Bundahishn that these
 naksatrdni were familiar to Iranian scholars during the late Sasanian period;
 and it appears to have been in Sasanian Iran that a text was put together
 listing the activities to be initiated when the Moon is in each naksatra according
 to the Indians, to the Persians and to Dorotheus of Sidon (the last culled, in
 arbitrary fashion, from the fifth book of the Pahlavi translation of his Greek
 poem on astrology).63 This Sasanian text, which is preserved in Arabic as well
 as in Byzantine Greek and medieval Latin, was also utilized by the author of
 the Ghdya; he states that amulets for the Indian initiatives of each manzil
 should be made when the Moon is in that mansion.

 So far we have considered those methods of magic that might be styled
 natural and sympathetic, and the combination of each with catarchic astro-
 logy. Before turning to celestial magic, which the Ghdya pretends to be devoted

 57 ed. pp. 107-24 - trans. pp. I 15-31 -
 Lat. ii, o, I 1-87.

 58 D. Pingree, 'Representation of the
 Planets in Indian Astrology', Indo-Iranian
 Journal, viii, 1965, PP- 249-67.

 59 Yavanajdtaka i, pp. 123-36.
 60 Several 'Hermetic' books are described,

 for instance, in J. Ruska, Griechische Planeten-
 darstellungen in arabischen Steinbiichern, Heidel-
 berg I919. See also Ullmann (n. I above),

 pp. 418-26.
 61 ed. pp. 14-23 = trans. pp. 15-2 I =

 Lat. i, 4, 2-29.
 62 Papyri magici graeci (hereafter PMG), vii,

 780-88; cf. 756-61, and also PMG, xiii, 777
 and xxi, 14.

 63 D. Pingree, 'The Indian and Pseudo-
 Indian Passages', pp. 174-6, and ed. Dorothei
 Sidonii Carmen astrologicum, Leipzig I976.
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 GHArTAT AL-HAKRIM 9
 to, we may usefully consider the wretched remnants of late antique magic
 preserved in the Greek papyri and in Byzantine manuscripts. These are all
 practical manuals of procedure bereft, in their present condition, of theoretical
 justification; for what we know of the latter we must turn to writings more
 philosophical than magical.

 The earlier of the two magical treatises preserved in Byzantine manu-
 scripts that I wish to consider is the BLPXoq aocp~Ea or Book of Wisdom found in
 fragmentary form in a handful of Greek codices,64 of which the earliest was
 copied in the late fifteenth century, and in a more complete Arabic version,
 the Kitdb al-taldsim al-akbar or Very Large Book of Talismans, summarized by
 Kraus.65 It pretends to be addressed by Apollonius of Tyana to his pupil,
 Sustumus Thalassus; this connects it with the Syriac Doctrine and Twelve
 Legacies of Stomathalassa, which was probably written in the sixth century.66
 The Arabic version of the Book of Wisdom contains stories of the talismans
 constructed by Apollonius in various cities of the Near East similar to those
 which are recounted in numerous Greek writings (especially John Malalas')
 from the fifth century on. The Greek original of the Book of Wisdom was perhaps
 composed in that century or the next. It contains lists of angels with Semitic-
 sounding names, of the twenty-four hours, the weekdays and the seasons, as
 well as the names of numerous other time-independent angels; the angels of
 four of the weekdays are the Archangels Michael, Uriel, Gabriel and Raphael,
 whose presence connects the Book of Wisdom, perhaps indirectly, with Jewish
 Kabbalistic circles. Also given are the secret names of the seasons, and of the
 Sun, the Moon, heaven, earth, the sea and the four directions; each of these
 has a different name in each of the four seasons. Prayers are to be addressed to
 these angels, and talismans constructed that allow the magician to utilize
 their power; but further details are missing from the Greek. Presumably an
 examination of the manuscripts of the longer Arabic version will reveal more
 of the techniques utilized by this false Apollonius.

 Half a dozen or so Greek manuscripts, of which the earliest were copied in
 the fifteenth, the latest in the eighteenth century, preserve fragments and

 reworkings of parts of an 'AnoOocrp?mxlx xpcycwrlea, which King Solomon is supposed to have addressed to his son, Rhoboam.67 This treatise has no con-
 nexion with the better known Testament of Solomon, which existed at least in
 the sixth century A.D.,68 ifnot earlier; even the demonic names in the magical

 64Patrologia syriaca, ii, Paris 1907, pp.
 1362-92, and CCAG vii, pp. 174-81.
 65 Kraus (n. 6 above) ii, pp. 293-5; cf.

 Ullmann (n. I above), pp. 379-80.
 66 G. Levi della Vida, '"La Dottrina e i

 Dodici Legati di Stomathalassa". Uno scritto
 di ermetismo popolare in siriaco e in arabo',
 Atti della Accademia Nazionale dei Lincei,
 AMemorie viii, 3, 1951, PP. 477-542.

 67 Parts of this work, mingled often with
 bits of other magical treatises and otherwise
 transformed, are to be found in CCAG, viii, 2,
 pp. 143-65 (falsely entitled Hygromantia;
 rewritten in South Italy); CCAG, viii, 2,
 pp. 172-6; CCAG, viii, 3, p. 197; CCAG, ix, 2,

 2

 pp. 157-69; CCAG, x, pp. 66-97; and CCAG,
 xii, pp. 126-35; and in A. Delatte, Anecdota
 Atheniensia, i, Liege-Paris 1927, pp. I-I04 (a
 very late and inflated version), pp. 396-445,
 470-7 and 649-5I.

 68 C. C. McCown, The Testament of Solomon,
 Leipzig 1922, and Delatte, An. Ath., i, pp.
 2I11-27; another MS is MS Greek 17 in the
 Topkapi Saray in Istanbul. For the 6th-
 century papyrus fragment, see K. Preisen-
 danz, 'Ein Wiener Papyrusfragment zum
 Testamentum Salomonis', Symbolae Raphaeli
 Taubenschlag Dedicatae, iii, Warsaw-Vratislav
 1957, pp. 161-7.
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 So DAVID PINGREE

 work are not borne by the Testament's numerous devils. The 'Anorexeapirsx payav?rd rather seems to represent a relatively late stage in the development
 of Jewish Kabbalistic angelology and demonology; not only does each planet
 have one or more angels and one or more demons, but also each hour of each
 weekday has its own angel and demon. One would guess that such elaborate
 lists of angels and demons belong to the so-called geonic period (seventh to
 eleventh centuries) rather than to any earlier time, so that the original version

 of the 'AnoEQlXelaryxT ,pXy~C're would have been contemporary with the majority
 of the pseudepigraphical magical texts written in Arabic in the Near East.

 However, there is one Hebrew work that suggests that an earlier date is
 possible. The Sefer ha-Razim has been reconstructed out of various fragments
 in Hebrew, Arabic and Latin. Unfortunately, I have not as yet been able to
 consult a copy of it; but descriptions make it clear that it names a hundred
 angels in each of the planetary spheres, and addresses prayers to some of them
 that are influenced by Greek. The date of the Sefer ha-Razim is a matter of
 controversy; some scholars claim that it was written in the fourth century,
 others that it is post-Talmudic. I am in no position tojudge. But obviously the
 eventual dating of this work, if possible, will influence the estimate of the
 probable date of pseudo-Solomon.

 Aside from the Kabbalistic plethora of angels and demons, however, the
 practices of both the Sefer ha-Razim and the 'AXnoCartn7Xi rPoyc-eoc are mostly
 antique. In the latter work each planet, zodiacal sign, weekday and hour
 is suitable for certain magical acts; these relationships come basically from
 catarchic astrology. Magic is performed by addressing prayers to the planet
 which rules the hour of the performance, and by conjuring that hour's
 angel for a good act, its demon for a bad. The prayers to the planets, in which
 they are invoked by their various esoteric names, are rendered efficacious by
 the use of incenses and amulets, on which are inscribed the secret characters,
 and sometimes the images, of the planets in special inks; the incenses, amulets
 and inks are all composed of mineral, vegetable and animal substances
 associated with the planets.

 Many of the practices of these Apollonian and Solomonic treatises are
 similar to those described in the Greek magical papyri. A fourth-century
 papyrus from Leiden, for instance, quoting from the Mov&k or 'Oy86-1 of Moses,
 from which this information is alleged to have been stolen by Hermes in his
 llrpu?, lists the secret incenses of the seven planets (different from and
 simpler than Solomon's); the same papyrus, now quoting from Manetho,
 registers the flowers of the seven planets and teaches that the ink with which
 the amulet is inscribed should be compounded of these planetary incenses and
 flowers.69 A fourth- or fifth-century papyrus now in Berlin gives a recipe (again
 different from Solomon's) for the ink of Mercury.70 And, of course, both the
 magical papyri and the classical amulets found in Egypt and Syria provide
 numerous examples of the secret characters or alphabets of the planets.7" Not
 surprisingly, all these elements, in more elaborate forms, are found in the

 69 PMG, xiii, 13-25, 227-8, 347-56.
 70 PMG, i, 233-47.
 71 e.g. PMG, i, pl. i, I (ii); and pl. iii, 6 (v);

 PMG, ii, pl. i, I, 3 and 4 (vii); and 5 (x);

 pl. ii, II (xii); and pl. iii, 13, I5 (xxxvi); 19
 (x); and 20 (xviia); and C. Bonner, Studies in
 Magical Amulets, Ann Arbor 195o, nos. 8, 177,
 248, 267, 279, 281, 285, 291, 292, 324-
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 GHJM'A T AL-HAKIM 11
 Ghdya: recipes are given from several sources for the preparation of the
 incenses," inks73 and amulets74 of the planets and of the inks of the decans,75
 as well as numerous secret characters of the stars and planets.

 The prayers to the planets in the 'AoresXea~LaroLx parypotel also have
 antecedents in the Greek magical papyri. For instance, a fourth-century
 papyrus now in Paris contains a prayer to Venus, conjuring that planet by
 various magical names to bring a girl to the suppliant;76 the prayer is accom-
 panied by the burning of an elaborate compound incense, and the officiant
 is protected by a phylacterion. The same papyrus contains two prayers
 accompanied by the burning of incenses and the use of phylacteria, one
 addressed to Ursa Minor,77 the other to her demons.78 Another prayer to
 Ursa Minor is now in the British Library79 in a third-century papyrus which
 preserves a most interesting ritual designed to induce a prophetic dream; this
 ritual is, not very persuasively, attributed to Pythagoras and Democritus.80
 It involves the preparation of a talisman on which different symbols are
 inscribed depending on the zodiacal sign occupied by the Sun; the burning
 of frankincense; a prayer to Zizaubio, the angel of the Sun, who is to appear in
 the magician's dream; and the use of a phylacterion. The parallel to this that
 comes to mind-in addition to a section of the Ghdya describing the sacrifices
 and prayers offered to the Moon as it is in each zodiacal sign, and ascribed to
 the Chaldaeans and the Egyptianss1-is on a cuneiform tablet discovered at
 Sultantepe near Harran.82 This tablet contains, among other things, several
 rituals for inducing prophetic dreams; these include the burning of incenses
 and prayers to celestial powers-usually to Ursa Maior, but once to the stars
 in the paths of Ea, Anu and Enlil-that is, to all the stars in the sky. Indeed, it
 is in Mesopotamian literature that we find the earliest examples of prayers to
 the planets, in particular in the series known as Au ila or The Raising of Hands.83
 This consists of prayers to the gods, frequently accompanied by offerings and
 incenses; among the gods addressed are Mars, Venus, the Moon, the Sun,
 Orion (also addressed in a prayer in a fourth- or fifth-century Greek papyrus
 now in Berlin84), the Pleiades, Sirius and Scorpio. Of course, the content of
 these prayers differs from both those in the Greek papyri and those in the

 'AoTXreeapnx y paCYprete, but that does not preclude the possibility that this form of celestial magic in Greek was influenced by Akkadian magic just as many
 other aspects of the esoteric sciences in Greek were.

 72 ed. p. 162 = trans. p. 168 = Lat. iii, 3,
 i i; and ed. pp. 341-4 = trans. pp. 358-60 =
 Lat. iv, 6, 2-8.
 73 ed. p. 16o = trans. p. 167 = Lat. iii, 3, 2.
 74 ed. p. 124 = trans. pp. 130-I = Lat.

 ii, 1o, 81-87; and ed. pp. 141-4 = trans.
 pp. 148-51; omitted by Lat.
 75 ed. pp. 162-5 = trans. pp. 168-7 1 = Lat.

 iii, 3, 13-24.
 76 PMG, iv, 2891-942.
 77 PMG, iv, 1275-1330; cf. also 623-750.
 78 PMG, iv, 1330-99.
 79PMG, vii, 686-702; cf. also PMG,

 lxxii.
 so PMG, vii, 795-842.

 81 ed. pp. 296-306 = trans. pp. 309-19 =
 Lat. iv, 2, 2-17.

 82 E. Reiner, 'Fortune-telling in Mesopo-
 tamia', Journal of Near Eastern Studies, xix,
 i960, pp. 23-35-

 83E. Ebeling, Die akkadische Gebetsserie
 'Handerhebung', Berlin 1953. See also A. L.
 Oppenheim, 'A New Prayer to the "Gods of
 the Night"', Analecta Biblica, xii, 1959, PP-
 282-301. Keilschrifttexte aus Assur religiisen
 Inhalts, lxix, 6-19 is an incantation of the
 Pleiades and Mercury chanted over an in-
 scribed image; I owe this reference to the
 kindness of E. Reiner.

 84 PMG, i, 29-36.
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 12 DAVID PINGREE

 The Ghdya has gathered together prayers to the planets from several
 sources. Closest to the 'Axoe7aiosLx t cpae'rswa with its angels, demons and
 secret names of the planets is a passage derived from a Kitdb al-Istamdkhis, an
 Hermetic work presented in the form of a letter from Aristotle to Alexander.
 According to this so-called philosopher each planet has seven spirits: one on
 each of its six sides, and one which unites them all.85 The prayers and various
 rituals, accompanied by special talismans, sacrifices and incenses, and
 performed by magicians wearing special costumes at astrologically determined
 times, are addressed to these spirits; often one or more of them, as in the case
 of Zizaubio, the angel of the Sun in the magical papyrus, is expected to appear
 before the petitioner. Another set of prayers, addressed only to the Sun and to
 Saturn, is taken from the Nabataean Agriculture of Ibn Wahshiya.86 But the
 main collection in the Ghdya consists of prayers to all seven planets and, as we
 saw also in the Sultantepe tablet, to Ursa Maior.87 These prayers are taken
 from a book by an unknown al-Tabari, and describe the private rituals of the
 STbians of IHarran, of whose public liturgies to the planets we are informed by
 a number of Arabic writers. For each planet there is described at least one, but
 sometimes two, three or even four rituals. In most of these rituals the angel of
 the planet is called upon as well as the planet itself; and in at least one prayer
 to each planet it is invoked by its names in Arabic, Persian, Roman, Greek
 and Sanskrit. The so-called Roman names are problematical, but the rest are
 quite legitimate. In other respects-the use of special garments, incenses,
 sacrifices and astrologically appropriate times-the IHarr~nian prayers are not
 dissimilar from the other planetary prayers we have mentioned, though the
 details differ. It is the occurrence of the Sanskrit names of the planets that
 arouses our curiosity.
 A ritual for worshipping the planets was certainly known in India by the

 late third century as it is referred to in the ravanajdtaka of Sphujidhvaja, but
 these prayers were addressed to normal Indian Gods assimilated to the planets
 rather than to the planets themselves.88 Among the earliest descriptions of the
 ceremonies (grahapjad) performed in honour of the planets themselves is that
 preserved in the first khanda of the Visnudharmottarapurdna, a compilation from
 earlier sources apparently put together in the sixth century.89 In this are des-
 cribed the incenses, flowers, substances (for making images of the stellar
 deities), foods and drinks utilized in the rituals not only of the planets, but of
 the naksatrdni as well. The prayers are short invocations calling upon the
 planets by several of their names and epithets to be present. The similarities
 of such rituals to those used in the West are quite striking, though of course
 they are also thoroughly Indianized. One is not in a position to decide
 whether or not Greek planetary worship influenced the Indian grahap-aja, or
 to what extent that grahapzajd influenced the planetary worship of the IHarr~n-
 ians. One can only conclude that the Harranian worship was undoubtedly
 influenced by Indian practices, at least to the extent of incorporating the
 Sanskrit names of the planets into the prayers. The Ghaya also attributes to

 85 ed. pp. 233-42 = trans. pp. 245-53 =
 Lat. iii, 9, 1-17.

 86 ed. pp. 229-32 = trans. pp. 241-4 =
 Lat. iii, 8, I-3.

 87 ed. pp. 202-25 = trans. pp. 213-37
 Lat. iii, 7, I6-33-

 88 ravanajdtaka (n. 37 above), lxxvii, I.

 89 Visnudharmottarapurdn" a, i, 92-Ioo.

This content downloaded from 128.59.222.107 on Sat, 24 Jun 2017 11:22:24 UTC
All use subject to http://about.jstor.org/terms



 GHATA T AL-HA KIM 13
 the Indians directly a series of prayers to the planets which are accompanied
 by fasts, animal sacrifices, calling upon angels (the same as those named in the
 prayers of the HarrSnians) and inscribing characters;90 these rituals have
 nothing to do with grahap-jad.

 Another method of employing the planets and stars in magic, according
 to the Ghdya,?9 is to draw down to earth the spiritual powers of the celestial
 bodies and involve them in terrestrial activities on behalf of the magician or
 his client. This descent is made more likely by the magician's associating
 himself, in clothes, food, incenses, sacrifices and inks, with the terrestrial
 substances which share in the nature of the celestial body. Astrology enters
 into the magician's operations because he must choose a time at which the
 planet is strong and favourably inclined, and in which its ray has a straight
 path to the magician unimpeded by the rays of any other planet. If all the
 rules are followed, and if the magician himself is helped by his Hermetic
 'complete nature'-that is, his personal daemon, the concept of which was wide-
 spread in late antiquity92-then he can perform the magic that draws down
 the spirits of the celestial spheres, and he can fix them in talismans prepared of
 the proper substances and engraved with or shaped into the proper symbolic
 forms. The great advantage of such talismans is that they can be effective at
 times and in places other than those occupied by the magician. The celestial
 spirits are drawn not only from the planets, but from every constellation in the
 sky, and, it is stated, even from celestial bodies that are not visible. For every
 form on earth has a counterpart in heaven with which it can be linked. The
 perfect talisman is particularly potent as it combines the spiritual powers of
 heavenly bodies with the natural powers of terrestrial substances.

 There are many passages in Greek philosophical works containing more
 or less close approximations to the Ghdya's theory of talismans that combine
 celestial and terrestrial powers. For the present I shall cite only one, which
 occurs in the Iept -r = xc0' "EXXvoc epaoLx 7 Xb?Mxv or On the Hieratic Art according
 to the Greeks of Proclus. This short text, save for a fragment of the beginning
 discovered by Bidez,93 is known only in a Latin translation made by Marsilio
 Ficino in the late fifteenth century, a translation that he entitled De sacrificio
 et magia.94 Proclus's objective, of course, was to explain the oracular power
 of statues of the gods, and to assist the soul in its ascent to cognition of the
 One-the latter purpose not consonant with the baser objectives of the
 magicians, though duly acclaimed at the beginning of the Ghdya.95 Towards
 the end of his treatise he first describes the various ways in which certain stones,

 90 ed. pp. 307-9 = trans. pp. 319-22 = Lat.
 iv, 2, 18-25.

 91 I mention here a few of the many
 passages regarding the subject of this para-
 graph that are scattered throughout the
 Ghdya: ed. p. 9 = trans. pp. 9-io = Lat. i,
 2, 3; ed. p. 12 = trans. p. 13 = Lat. i, 3, I;
 ed. pp. 37-38 = trans. pp. 35-36 = Lat. i, 5,
 36; ed. pp. 39-41 = trans. pp. 37-39 = Lat.
 i, 5, 40-48; ed. pp. 81-82 = trans. pp. 85-86
 = Lat. ii, 5, 2-3; ed. pp. 85-86 = trans.
 pp. 9o-91 = Lat. ii, 5, 6; ed. pp. 96-Ioo =

 trans. pp. 10o-7 = Lat. ii, 7, I-8; ed. pp.
 I47-8 = trans. pp. 153-5 = Lat. ii, I2, 59;
 and ed. pp. 182-6 = trans. pp. 193-7 =
 Lat. iii, 5, 5-6.

 92 ed. pp. 187-94 = trans. pp. 198-206 =
 Lat. iii, 6, 1-5.

 93 Catalogue des manuscrits alchimiques grecs,
 vi, Brussels 1928, pp. 137-51.

 94 W. Kroll, Analecta Graeca, Greifswald
 1901, pp. 5-14-

 95 ed. p. 5 = trans, p. 5 = Lat. i, I, I.
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 14 DAVID PINGREE

 animals and plants imitate and participate in the celestial bodies, and explains
 that the properties of the celestial bodies are distributed in a series of succes-
 sively lower beings, namely angels, demons, souls, animals, plants and stones.
 'Wherefore', he adds,

 the authorities of the ancient priesthood discovered the cult of the higher
 power from the obvious things (of this world). While they mixed some,
 they purified others; but they mixed most of them together, because they
 saw that simple things have some of the properties of a divinity, but not
 sufficient to call down that divinity. Therefore, by mixing many things
 they drew down the influxes from on high, and that which by composition
 out of many they had made to be one they assimilated to that One which
 is above the many. They constructed statues [the Ghaya would say talis-
 mans] out of many materials, and also compound incenses, gathering the
 divine symbols into one and rendering that one such as to be divine in
 essence, comprehending as many powers as possible.

 There are various sources and antecedents of Proclus's ideas concerning
 the possibility of drawing down celestial spirits to statues-Egyptian rituals of
 vivifying statues with their divinities; the Hermetic idea, expressed in the
 Asclepius (24), that humanity in constructing statues shapes its own gods; and
 the related 'Chaldaean' and Neoplatonic discussions of the magical means
 (EXsoL) of inducing a god or demon to inhabit a statue. But what little we
 know of the magic practised by the 'Chaldaeans' or by Proclus (as reported
 in his own works or by his biographer, Marinus) indicates that they did not
 vivify talismans with celestial spirits. Therefore, Neoplatonic magic as the
 texts seem to describe it employed the archangels, angels and demons who
 are subordinate beings in the chains descending from the planets; it did not,
 as does the Ghdya, draw the power of the stellar spirits directly into the talisman
 along rays linking the celestial with the terrestrial. Therefore, though the
 Ghdya's theory of such talismans is ultimately based on Neoplatonic specula-
 tions, as are also its cosmology, physics and psychology, it cannot be proved
 that the Greek Neoplatonists applied the theory to talismans; and the Ghdya's
 proximate sources again must have been Arabic treatises written in the Near
 East in the ninth or tenth centuries.

 If we now attempt to summarize the relationship of the Ghdya to the magic
 practised in the Roman Empire, we may conclude that, while carefully
 eschewing demonic magic-the only references to demons are a correct state-
 ment that the Indians believe that they (Asuras) inhabit the southern hemi-
 sphere, and the argument that they are psychological rather than physical
 beings-it gladly welcomed the natural and sympathetic forms of magic, with
 the catarchic astrology that sometimes accompanies them, as attested not only
 in Greek and Latin literature, but also in Greek and Demotic magical papyri
 and in the numerous amulets found especially in Egypt and Syria; and that,
 in so accepting these forms of magic, the Ghoya was acting contrary to its own
 iustifications of magic. Those justifications were of Neoplatonic origin (some
 concerning cosmology, physics and psychology being introduced into the
 discussion of magic by the author of the Ghdya himself), and the magic that
 they justify is celestial. This form of magic may be divided into two parts:
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 GHATA T AL-HAKIM 15

 prayers to the planets, or to their angels, all of which occur in the magical
 papyri or in the late magical manuals of pseudo-Apollonius and pseudo-
 Solomon, and talismans infused by stellar rays with celestial spiritual power.
 The theory of these talismans represents one of the major historical problems
 presented by the Ghdya: when, where and why did someone pervert the
 Neoplatonic explanation of the vivification of statues, an explanation intended
 to facilitate the communication between the divine and the human and the

 eventual ascent of the human soul, into a justification of rituals designed to
 enable the magician to control the divine forces and to compel them to effect
 the base aims of the alleged sage, such as the acquisition of health, wealth
 and women, and the destruction of his enemies. The evidence that might
 provide a secure answer to these questions is lacking; therefore I speculate.

 One might argue that it is not inconceivable that some magicians in late
 antiquity employed talismans that they believed were infused directly with
 celestial power. There seems, however, to be no conclusive evidence in support
 of this hypothesis; the divine and demonic beings (Mesopotamian, Egyptian,
 Greek or Jewish) represented on ancient amulets, invoked in the magical
 papyri, and discussed in tales about magicians, do not represent the pre-
 elemental spiritual (i.e., non-corporeal) forces of the planetary spheres. Nor
 do I perceive why an ancient magician should have felt the need to alter his
 conception of the powers he traditionally operated with. Such an alteration
 was most probably motivated by a desire to persuade those who were opposed
 to magic because of its employment of the powers of evil that it in fact operated
 with the powers of good. The need for such a justification undoubtedly arose
 from time to time in late antiquity, though usually magicians were persecuted
 not for their maleficent agents but for their malevolent goals. The need must
 also have arisen after the famous confrontation of the HJarr5nians, notorious
 practitioners of the black arts, by the Caliph al-Ma'mfin in about 830. A

 group of Harranian Neoplatonizing intellectuals, claiming to be S.bians and asserting that Hermes was their prophet, thereafter produced a large body of
 pseudo-Hermetic and pseudo-Aristotelian literature, based in part on older
 Syrian Hermetic and Neoplatonic traditions, in part on IHarranian paganism,
 and in part, presumably, on their own wits. As far as I am aware, the earliest
 descriptions of spiritual talismans occur in books written in the ninth century

 by the .Harranian S.bians themselves or by others influenced by their ideas, and the first datable treatise on the magical rays is that by al-Kindi. Beyond
 this I cannot at present go. But perhaps the close examination of such vast,
 unpublished Hermetic texts as the Kitdb al-Istamdkhis will eventually make
 possible a more definite conclusion.

 Brown University, Providence, R.I.
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