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GEORGIOS DIAMANTOPOULOS

THE JUDGE As HIEROPHANT IN PseLLos” Or. MIN. 14

1. Introduction

The Problematics of Psellos’ Hermeneutics in General

One of the main issues in research on Psellos is determining his philosophical
stance. He is most often presented as a Neoplatonic philosopher and an
advocate for the exaltation of philosophy in relation to theology. Some
researchers argue that he attempted to break with the Christian world, even
if only covertly'. In earlier years, there was even a hypothesis concerning
a ‘religion of philosophers’® Other scholars regard Psellos as a Christian
philosopher who was not opposed to Christianity, while emphasizing that
his method is purely philosophical®. However, a question that goes beyond

"I thank the anonymous reviewers of this article for their valuable comments.

1. A. KarpeLus, The Argument of Psellos’ Chronographia [Studien und Texte zur
Geistesgeschichte des Mittelalters 68], Leiden/Boston/Kéln 1999, 89-92, 117-127; A.
KaLpELLs, Hellenism in Byzantium: The Transformations of Greek Identity and the Reception
of the Classical Tradition [Greek Culture in the Roman World], Cambridge - New York
2007, 202-209; A. KaLpELLIS, Byzantine philosophy inside and out: Orthodoxy and dissidence
in counterpoint, in: The Many Faces of Byzantine Philosophy, ed. K. IERODIAKONOU et al.
[Papers and monographs from the Norwegian Institute at Athens 4.1], Bergen 2012, 129-151,
at 142-146.

2. J. GoulLLARD, La religion des philosophes, TM 6 (1976), 305-324; G. T. DENNIs, A
Rhetorician Practices Law: Michael Psellos, in: Law and Society in Byzantium: Ninth- Twelfth
Centuries, ed. A. E. Laiou - D. Simon, Washington D. C. 1994, 187-197, here 188, 191; D.
WALTER, Michael Psellos: Christliche Philosophie in Byzanz: Mittelalterliche Philosophie im
Verhdltnis zu Antike und Spdtantike [Quellen und Studien zur Philosophie 132], Berlin -
Boston 2017, 36, 37, 90, 185, for the rejection of this theory.

3. See e.g. WALTER, Psellos.
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204 GEORGIOS DIAMANTOPOULOS

the relationship between Psellos’ philosophy and Christianity concerns
the genre of his philosophy: on which branch of philosophy does he place
particular emphasis, and what is his basic philosophical position*?

In my recent studies on the hermencutics of Niketas Stethatos?
and of Psellos®, the importance of hermeneutics in Psellos’ thought was
highlighted. In the second study, which focused on Psellos, it was argued
that this constituted his preeminent philosophical proposal. The study also
suggested that Psellos presents the proposal as his own, that is, as a Psellian
rather than a Neoplatonic philosophy. The same study distinguished two
main aspects of this theory: one aspect was more philosophical, wherein
Psellos emphasizes the need for a philosophical method and philosophical
allegorisis during interpretation; the other was more mysterial, based on the
ancient world.

A basic tool of his hermeneutical theory is the interpreter’s role as
a hierophant’, who is permitted to see and reveal the hidden mysteries of
an adyton, in the context of the symbolic interpretation of a ceremony,
modeled on the Eleusinian Mysteries®. In the aforementioned studies, these

4. WALTER, Psellos, discusses Psellos’ theology, ontology and ethics.

5. G. DiamanTtorouLos, Die Hermeneutik des Niketas Stethatos, vols. 1-2 [Miinchner
Arbeiten zur Byzantinistik 3/1-2], Neuried 2019 (Miinchen 2021), see the second volume.

6. G. DiamanTOoPoULOS, H gounvevtixy ota Theologica xai Allegorica tov Muyanl
Yellov [Kéonog-Emotnuoving ITepuodind tov Tujuotog Kowwvirig Gsoloyiog xo
Xowotiavirov TTodttionov Agrototeleiov [avemiotuiov Oscoorovinng - Movoyoapieg
14], Thessaloniki 2023 [https://ejournals.lib.auth.gr/kosmos-series/article/view/9503/8866,
access: 16.10.2025].

7. The hierophant was the high priest of the Eleusinian Mysteries; he had the right
to access the sanctuary, from where, at the height of the ceremony, he displayed the sacred
things, that is, revealed and explained to the initiated the mysteries of the adyton. See LSJ’,
entry iegopdving G. E. Myronas, Eleusis and the Eleusinian Mysteries, Princeton - New
Jersey 1961 (1969), 69, 84-86, 226, 229-230, 236, 273, 282; K. CLiNTON, The Sacred Officials
of the Eleusinian Mysteries, Transactions of the American Philosophical Society 64.3 (1974),
1-143 (on hierophantes 10-47); K. DowpeN, Grades in the Eleusinian Mysteries, Revue de I’
histoire des religions 197.4 (1980), 409-427. Therefore, the hierophant combines two crucial
elements for Psellos’ thought, the entry into the sanctuary and the revelation of the hidden
sacred things, i.e. the interpretation.

8. See on the telestic consideration and the problem of the adyton in Psellos’ hermeneutics
G. DiamaNTOPOULOS, Remarks on Psellos’ Attitude Towards the Patristic Exegetical Tradition
in his Theologica, Studia Universitatis Babes-Bolyai Theologia Orthodoxa 66.1 (2021),
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THE JUDGE AS HIEROPHANT IN PSELLOS’ OR. MIN. 14 205

concepts were related to the intellectual issues of Psellos’ time, particularly
his confrontation with the mystical theology of the eleventh century and
its chief representative, Niketas Stethatos. I discussed relevant passages,
mainly in the Theologica® and Allegorica', as well as some passages in the
Encomium in matrem!" and other writings of Psellos’.

Psellos’ Philosophical Background

Psellos draws the association between philosophy and mystery cults,
particularly the Eleusinian Mysteries, from a long philosophical tradition.
This tradition originates with Plato'® and culminates in Neoplatonism,

39-80 (https://doi.org/10.24193/subbto.2021.1.02, access: 16.10.2025); DIAMANTOPOULOS,
H gounvevtixn, 283-448, 590-592, 594-595; especially on the matter of the hierophant,
DiamanToPouLos, Die Hermeneutik, 801-817; DiamaNTOPOULOS, H gounvevtixi, 32-33, 303-
304, 311-320, 356-367, 436-437, 590, 595-597.

9. Michaelis Pselli Theologica, ed. P. GAUTIER - L. G. WESTERINK - J. M. DUFFY, vols.
1-2 [Bibliotheca scriptorum Graecorum et Romanorum Teubneriana], Miinchen - Leipzig
1989, 2002 [= Theol. 1, Theol. 2]. 1 discussed Theol. 1.1.3-37, 117-128; 1.30.2-32, 152-158;
1.64.168-179; 1.70.3-16; 1.76.3-17; 1.78.22-27; 1.81.94-98; 1.94.2-25, 47-52, 87-93 and Theol.
2.1.17-21, 83-86.

10. Michaelis Pselli Philosophica minora, ed. J. M. DUFFY, vol. 1[Bibliotheca scriptorum
Graecorum et Romanorum Teubneriana], Stuttgart - Leipzig 1992 [= Phil. min. 1], 42-48.
See for the ritual consideration and the hierophant especially Phil. min. 1.43.23-27; 1.44.2-
14; 1.46.21-27. See also "Ex@oaoic i aAAnyopia, ed. A. R. LirtLEwoop, Michaelis Pselli,
Oratoria minora [Bibliotheca scriptorum Graecorum et Romanorum Teubnerianal, Leipzig
1985 [= Or. min.], 33. To these are added six works known as Eounveiat gic xowole§iag,
ed. K. N. SatHAS, Meoatwvixt) BifAioOnxn, vol. 5, Venice 1876, 525-543. Most important
is No. 2: ITepi tijc év Bulavtiow yvvaixeias mavnyvosms tis AydOng, 527-531. However,
their authenticity is not certain, see P. Roiros, “Unshapely Bodies and Beautifying
Embellishments™ The Ancient Epics in Byzantium, Allegorical Hermeneutics, and the Case
of Toannes Diakonos Galenos, JOB 64 (2014), 231-246, at 234-235.

11. Psellos, Encomium in matrem, ed. U. CriscuoLo, Michele Psello, Autobiografia:
Encomio per la madre [Speculum 11], Napoli 1989, 5.319-338; 29.1828-1838, 1850-1851.

12. Psellos, Xpovoypagia, ed. D. R. REINscH, Michaelis Pselli Chronographia
[Millennium-Studien zu Kultur und Geschichte des ersten Jahrtausends n. Chr. 51], vol. 1,
Berlin 2014, 6.45; <Nixn@poo@> t@ yevixd, T( AVEYPL® TOU TaTtoldo)ov, ed. S. PAPAIOANNOU,
Michael Psellus: Epistulae [Bibliotheca scriptorum Graecorum et Romanorum Teubneriana
2030], vols. 1-2, Berlin - Boston 2019 [= Ep.], Ep. 134.55-68.

13. Plato’s Phaedrus, Phaedo, Symposium formed a focal point for the reference to the
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206 GEORGIOS DIAMANTOPOULOS

encompassing Stoic Philosophy', Middle Platonism'5, and the Second
Sophistic'®. In this context, philosophical thought was deeply influenced by
the initiatory language and imagery of mystery cults, which were used to
describe the philosophical experience and to provide a theoretical basis for
the gradual access to knowledge and union with the divine.

In Neoplatonism, references to the Mysteries -rooted in the Platonic
theology of Proclus- became central, along with the use of terminology and
symbolism derived from the mystery cults introduced by Plato. In particular,
references aligning the hierophant of the Eleusinian Mysteries with the
philosopher as a revealer of knowledge appear in the works of Plotinus',

mysteries, see B. M. DINKELAAR, Plato and the Language of Mysteries. Orphic /Pythagorean
and Eleusinian Motifs and Register in Ten Dialogues, Mnemosyne. A Journal of Classical
Studies 73 (2020), 36-62 (49-58 on the Eleusinian Mysteries) and contributed substantially to
the dissemination and elaboration of the lexicon of mystery cults from the Hellenistic period
onwards. For example, in the imperial period, philosophers following Plato created models
of philosophical initiation based on the rites of mystery cults, especially the Eleusinian
Mysteries, see N. BREMMER, Initiation into the Mysteries in Ancient World, Berlin-Boston
2014; cf. also C. RIEDWEG, Mysterienterminologie bei Platon, Philon und Klemens von
Alexandria [Untersuchungen zur antiken Literatur und Geschichte 26], Berlin 1987.

14. Cleanthes, Chrysippus, and Epictetus, as noted by P. Bovyancg, Sur les mysteres
d’Eleusis, Revue des études grecques 75 (1962), 460-482. See more in section Egyptian secret
teachings and &dvta of Philosophy.

15. Posidonius, Numenius of Apameia, and Plutarch, in which the influence of the
Mithraic mystery cult is detected, see R. TurcaN, Mithras Platonicus. Recherches sur
Uhellénisation philosophique de Mithra [Etudes Préliminaires aux Religions Orientales dans
I’Empire Romain 47], Brill 1975.

16. A kind of ‘sacralization’ of Platonic philosophy is observed, coinciding with a
‘mysteric turn’. The mysteric terminology was extended to many sciences such as medicine
(e.g., Galen), mathematics (e.g., Theon of Smyrna), and rhetoric and became commonplace,
see the articles in N. BELAYCHE - F. Massa - P. HoFrMANN (eds), Les mysteres au Ile siécle de
notre ére: un tournant [Bibliotheque de I’Ecole des hautes études, Sciences religieuses 187],
Turnhout 2021.

17. Porphyrius, ITepi to0 ITAwtivov fiov xai tis tdSews t@v PiAimv avtod, 15.4-6,
where Plotinus says of his disciple: £€detEag 6uot xai tov montiv xai tov giAdcogov xal
ToVv iggogdvtny, ed. P. HENrY - H. R. Scuwyzgr, Plotini opera, vol. 1 [Museum Lessianum.
Series philosophica 33] Leiden 1951. “You have shown yourself at once poet, philosopher and
hierophant.” English translation from: http://www.ldysinger.com/@texts/0260_plotinus/03_
life_porph.htm (access: 16/10/2025).
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Marinus'®, and Proclus'. Mysteries and myths (along with their allegorical
interpretations) were regarded as “two parallel paths leading human beings
to the divine”?. Specifically, the rite was seen as a “mythe en acte”!.

However, philosophy also shaped the conceptual structure of mystery
cults, primarily through the process of platonization (as described by
Turcan), since the obscure teachings of the mysteries required philosophical
clarification. This process culminated in Neoplatonism after Plotinus. The
Great Eleusinian Mysteries were seen as parallel to Platonic philosophy,
whereas the Lesser Eleusinian Mysteries were associated with Aristotelian
studies?% In the preface to Platonic Theology®, Proclus attests to the direct
connection between philosophy and mysteric revelations. The Neoplatonic
curriculum, together with exegetical teaching, was accepted as a path that
mirrored the rituals of the mystery cults®.

18. Similarly, Marinus uses the term in relation to Proclus, in ITooxAoc #j mepl
evSauoviag, 19.483-487: ol yoo moOyELQOV EXEIVO €lxeV Gel nal ELeyev 6 OeooeféoTaTOC
avno 0Tl TOV PLAOCOQOV TPOONKEL OV ULAS TIVOS TOAEWS 0VOE TMV A’ EVIOLS TATOlWY
eivar Ogpamevtiiv, xowf) 8& 100 SAov xdouov icpopdviny, ed. R. MasuLLo, Marino di
Neapoli. Vita di Proclo [Speculum], Napoli 1985. See on this passage also DIAMANTOPOULOS,
H eounvevtixi, 565. For the hypothesis of Proclus’ influence on Psellos’ symbolism of the
hierophant, see DiamMaNTOPOULOS, H gounvevtixi, 564-568.

19. Proclus, ITeoi 1ijic xata ITAdtwva Osoloyiag, 1.1, p. 6.2-7: 6v o¥x av GudoTout
IOV AANOWVAV TEAETAV, QS TEAOTVTOL YwoLobeloal T@V meQL YNV TOrWY ai Yuyal, xal
OV 6AOXATOWV %Ol GTOEUDY QaoudTwV @V pstataufdvovow ai Tic e0Saiuovos xal
uaxaoias Cwic yvnolws avTeyouevaL, TQonyeuove xal iegopdvtny amxoxaldv, ed. H. D.
SAFFREY - L. G. WESTERINK: Proclus: Théologie platonicienne, vol. 1, Paris 1968. Proclus calls
Plato a hierophant, because he reveals the mysteries of philosophy, as the hierophant of the
ancient mysteries revealed the hidden sacred objects, see also note 1 of the editor.

20. L. BrissoN, How Philosophers Saved Myths: Allegorical Interpretation and Classical
Moythology, Chicago 2004, 60-61, see especially for Psellos 118-123.

21. J. TROUILLARD, L’Un et I'dme selon Proclos [Collection d’études anciennes], Paris
1972, 172.

22. See Marinus of Neapolis, ITooxAog, 13.321-322: @omep St& TV Vv mEOTEAE(WV XLl
ULXO®V pvotnoiwv, gic v IIAdTmwvoc 1ye pvotaywyiav.

23. Proclus, I1epl tis xata [TAdtwva Ogoloyiag, ed. H. D. SAFFREY - L. G. WESTERINK,
Proclus: Théologie platonicienne, vol. 1 [Collection des universités de France 181], Paris
1968, 1.1, p. 5.6-7.1.

24.P. HoremANN, Le néoplatonisme tardif et les mysteres. Quelques jalons, in: Les philosophes
et les mystéres dans empire romain, ed. N. BELAYCHE - F. Massa [Collection Religions 11], Liege

BYZANTINA SYMMEIKTA 35 (2025), 203-238



208 GEORGIOS DIAMANTOPOULOS

Aim of the Study

My intention in this paper is to analyze a text that further strengthens
this argument, as it extends into the field of Byzantine jurisprudence. I will
specifically examine Psellos” mysterical references in Or. min. 14%, entitled
Eic tiva xdanAov yevouevov vourxov (To some tavern keeper who became a
judge) as a further testimony to the importance he attributes to the language
of ancient ceremonies and the figure of the hierophant in the context of
hermeneutics. In this work, he extends initiatory language and imagery to
everyday culture, even while speaking ironically about it. Psellos criticizes
the son of a tavern owner who wished to become a judge® without gradually
acquiring a legal education. In this context, he introduces the imagery of
initiation and the hierophant’s entry into an adyton. He also presents other
arguments and images in this work, with the main point of reference being
the material culture of the craft of the xdmnAor and Byzantine oenology,
in addition to Greek mythology. However, he places particular emphasis on
mysterical argumentation.

Key Passages under Discussion

I quote the key passages from Littlewood’s edition (Or. min. 14.31-66 and
151-161) along with English translations?, to enhance the accessibility and
clarity of my argument:

Belgique 2021, 193-203; see also P. Hapot, The Divisions of the Parts of Philosophy in Antiquity
[1979], in: The Selected Writings of Pierre Hadot: Philosophy as Practice, M. SHARPE - F. TESTA
(transl.), London 2020, ch. 6, 105-132, esp. 119 sq. See more on that issue in Or. min. 14 in
section Grades of Initiation in Jurisprudence and Philosophical Initiation in Plato’s Academy.

25. Or. min. 14, ed. Littlewood. Perhaps the Or. min. 14 is related to the previous work
in Littlewood’s edition, IToog Tiva xdanlov ueydiavyov xai giiocogotvra didxeva Or.
min. 13, because, firstly, the addressee of the speeches is probably the same person and,
secondly, similar issues are raised (need for pre-education for philosophy and law). See also
the editor’s foreword of both works.

26. Although in Byzantium vowwxdg means scribe or secretary, or teacher of law,
see ODB, vol. 2, entry Nomikos (A. KazupaN), here Psellos refers to a scholar of law and
mainly to a judge, as can be seen from the descriptions of the duties of his addressee, see
Or. min. 14.2, 14-21, 54-55, 84, 169-170 (issuing adjudications); 23, 87-88, 129-131, 148-150
(jurisprudence’s scholar); 91-92, 155-156 (legislation and adjudication), not excluding an
advocate’s duties, see ib., 107-119.

27. 1 am grateful to Prof. Stratis Papaioannou for reading my translations that follow
and for his very useful comments.
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Kai Aiyvrtioc uév tig avio EAANvixNV EounveToo TQOOTETAYUEVOS

POV ATNYOQEVOEY AV KOl TM TOOOTAYUNTL OWPOOVOS AVTEIQNKE TS

Yoo v ox EpOEyEato mwmote NEounvevxev dv; ob S€, ovte v EAAnvIda
yA@TTOV EISOC 0TTE TV Alyvmtiay ugnadnxac, ovx oida eite éx TV

magQ’ éxeivols ovplyywv éml Thv 2toav Boppovviwgs éfddioag eite éx TV 35
maQ’ quiv advtwv éml TOv Netdov memot80tws éxwonoas. 16éws O€ oov
mvOoiuny ToTEQQ TAV SVELV TOUTMV TEYVAV, XATNAELOS PNUL XOL VOUOUC-

Oeiag (GrapiBuciobw yop xal 1 favavoio tais téxvais), OEuvoTéoa Tiig

ETEQUS ®al T V] XAl TG oxNuati. ONOELS TOV TAVIWS TC TOWTELX, €i

wiy uebvei, i) vourxii, eita 81 moooxwoedv tij éAdrrovi®s (0ida S& éx 40
T01X0C Ti] Goynuovt éoyaoia xataynodoavia). Ao’ ov, Om0TE 08 O

matno T ANt xabiéowaoev i) Toig éEayiois mpoonveyxev, evOVS 61

%ol HETABAAETV 0lvOV Exédevoe nal Thv Uty émétoee TV Hyodv, Talita

O Tiic OeuVils VUMDV TEXVNS T Leod TE xal ddvTa; GAAQ TaiTa 6N TdS AV

Ol ETETOLNHELS EMUITOATELS, OO THS 1PNS T€ AV %Al oUxw oot T 45
NALxiag ywoovone to Umeoueyédn 1dv modEewv; Imavijpoc ovv?® modToV

TOV ITVOAEBNTO Al ovviveyxas ToVS SavAovs xal TOV xUTeALoSOYoV
Stéxlvoac eir’ ovx ovOoLic, el xdmnAoc uév evOvC oxn Eyeyovelc, ALY
TOOUXAUES TE TOALL %l €V TOIS TOOTEUEVIOUAOL TOD PwUOD ETL YOUETYNG
»aT€SaEBES, TG 08 TV VoUWV IEQOVQYETY UEAAWY avTixa EdadoUynoas 50
xal €l T EdvTa evBvdoounoag, ovte TNV VOUumv aoyatoloyioy

moouvnBbeis oUte TV TOT AVOSEXAUSEATOV cOQiaY TEOTEAEODELS OUTE T
moaLtwoLa Toorafwv vouiua, aAL evbvg émt Tov Iavdééxtny avafefnrag

xal ToUs Kabdirag, oUy dote mao ETEQmY AaPelv AN @dOTe ETEQOLS

Staveluoat 10 u€ya tis vouLxig olTnoéoLov; 55
Kot 6 uev copog INAATwV 00 OUVEXWEEL TOIS PLAOCOQETY EBEAOVOLY

e00Vs éml TV Beoloyiav yweelv, GAAL mod@TOV TNV NOLXNYV TOVS OUIANTAS
8EemaiSeve naxneiOey éml TV Quotodoyiav magémeumev, eita 81 Tic
uaOnuatixis TovToLS T El0000VS AVETETAVYVE KAl OUTW TOIS SLAAEXTIXOIS
Evapuooas xavoory Exelfev éml TV Beoloyiay EXTEQOV. 08 OE TQ TV 60

VOU®V HOTEQ VTEQPAS TEUTN EML TO EPATOV AOTV HEXDONHAS EX TAOV

28. 1 follow Prof. Papaioannou’s suggestion for the lines 40-41. Littlewood’s text: -
oida 8¢ éxn touxO¢ Tii doynfuovt éoyaocia xataynodoavia- o’ ovv, .. See also the critical
apparatus on lines 40-41.

29. According to Papaioannou the word obv should be changed to &v, otherwise the
aorist does not make sense.

BYZANTINA SYMMEIKTA 35 (2025), 203-238



210 GEORGIOS DIAMANTOPOULOS

T0L00WV %Al TOV fapdBow v’ TooEnTNg dua xal iEQOPAVTNG YIVOUEVOS. KOl
OV 1] TAS XETOOS AmoxAvoaL T® TOT 00D AéfnTog Uéatt TV ieodv PBiffAwv
éroAunoag émaproacbat. sita 83 tig SEATOVS Eml 1@V YovdTwy OSuevoc

%Al AVATTUOOWY OEUVOTOETMS TO EVTEDOEY TO THS TAQOUINS TOLEIS, VoS 65

TOOC AoV Té DT VDV

“And an Egyptian who has received an order to translate a Greek word
would give up the undertaking and, thinking prudently, object to the order;
for how could he translate a word he had never spoken? But you, while you
have learned neither the Greek nor the Egyptian language, I do not know
whether, having taken courage from the Egyptian underground galleries,
you marched confidently towards the Stoa, or, having taken courage from
our own sanctuaries, you proceeded self-assured towards the Nile. Indeed,
I would gladly ask you: which of the two arts, I mean the tavern-keeper’s
art and the knowledge of law (for handicraft must also be counted among
the arts), is more august than the other, both in word and form? You will
certainly give precedence, if you are not drunk, to the law, but then would
join the club and give precedence to the lower art - for I know from your
white hair that you have grown old practicing that unseemly work. So then,
when your father established you at the boiler or brought you to the jiggers,
did he immediately command you to change the wine too and allow you to
mix the liquids, that is, these sacred and innermost things of your august
art? But of course, how would you have done these things even if you had
been allowed to, since you would have been before puberty and your age
would not yet permit the most advanced actions? So, you would first light

30. According to Stratis Papaioannou the phrase éx 1@V tot06wv xai t@v fapdBowv
is a citation. Indeed, it is attested in Gregorius Nazianzenus, Kata TovAiavot BaoiAéwg
ZmAitevtinos mo@tog (Or. 4), ed. J. BERNARDI, Grégoire de Nazianze: Discours 4-5, Contre
Julien [Sources Chrétiennes 309], Paris 1983, 43.6-7, from whom Psellos obviously draws, as
he is very well familiar with Gregorius’ writings, and he cites them very often. The phrase
is also found in Nikephorus I of Constantinople, Avtiponois toitn, in: PG 100, col. 492A.
Psellos uses the phrase also in other writings, Xoovoyoagia, 6.177.5-6; IIoog Thv 0vvodov
xatnyopio 100 aoyieoéws, ed. G. T. DENNIS, Michaelis Pselli orationes forenses et acta
[Bibliotheca scriptorum Graecorum et Romanorum Teubneriana], Stuttgart 1994 [= Or. for.],
1.1072-1073; Ad incertam personam, Ep. 488.42-43. There is no relevant reference in the
critical apparatus of Littlewood’s edition. I thank Prof. Papaioannou for this useful reference.
For the terms 10t0dwv, fapdBowv see below, notes 87 and 88.
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the cauldron from below and then bring the torches, and thoroughly wash
the vessels for the cups. Are you not then ashamed if, although you did
not immediately become a tavern keeper, but first worked very hard to the
point of falling asleep on the ground in the vestibule of the altar, now that
you are about to serve the sacred science of law, you immediately took on
the office of a dadouchos?!, and proceeded straight into the sanctuaries,
without having been initiated beforehand into the history of the laws, nor
into the wisdom of the Twelve Tables, nor having received knowledge of the
themes of the law of the Praetorians, but rather you ascended immediately
to the Digestae and the Codices, so as not to receive from others, but to
distribute to others the great provisions of law?

And the wise Plato did not allow those who wanted to philosophize
to proceed immediately to theology, but first he trained his students in
ethics, from there he referred them to the philosophy of natural phenomena,
then he opened to them the entrance to mathematics and thus, after tuning
them harmoniously to the rules of dialectics, from there he gave them wings
towards theology. But you, as if you had overcome the matters of the laws like
some narrow valley, have advanced to the untrodden city and have become
a prophet as well as hierophant, even though you come from a trivium and
from pits. And before you had even washed your hands from the water of
your kettle, you dared to touch the sacred books. Then, after placing the
books on your knees and solemnly browsing through what is inside, you do
what the proverb says: ‘a donkey, moving the ears to the lyre’;”

Kai v uev o’ "EAANCL uvotnoimv ovoeis uetéxely €0dooer un

mootereaOels Ty MiBotaxiyv TeEAETNV xaiTOL Y€ VOUOS TOTG TEAOVUEVOLS

@ EAevoivia éxeuvOeiv xai undeuioy wooiévatr wviy, 6xeo 61 00010V

GAAwS xal 0VOEVE TV TAVTWV GVTITITTOV. 08 O& PLAOCOQETY UEV UEALWYV

UETA TOV Movo@v, vouobeteiv 6& uetd copdv, dixdlewv 6¢ ueta T@v 155
KOELTTOV®OY 0VTW TAVTA TEOAQONKAS, DOTE AVTIXA TAUS XEIOAS TE ATO-
udEaolar xai tic ovoaviag dvrvyoc avridodEacbar gita TooOTTOV

NYyvONoos ws 1 TV VoUWV ETLOTHUN 0V WOVOY TO TOAMTIXA NXQOIPwOE

modyuata, GAL xal Bgoloyiag Exel pnvoTHoLa XAl TEQL PUOEMS POy yeTAL

ol TV ONTOPLXNV XATOTLY GQinoLy, @omeQ TV uowv n Exdtn, el mov 160

TOIS A0Yi0IS TOOOEOYNHAG.

31. That is “you began to carry torches in the sacramental ceremonies”. See LSJ’, entry
da.doyog and below, note 67.
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“And in the mysteries of the Greeks no one dared to participate without
first having been initiated into the ceremony of Mithras; although there
was certainly a law for the initiated ones to keep the Eleusinian Mysteries
secret and not utter a word, which is certainly the easiest anyhow and is not
contrary to anything. However, you, while you are set to philosophize with
the Muses, legislate with the wise, and judge with the rulers, you showed so
much courage in everything that you immediately wiped your hands and
grabbed the heavenly dome. Thus, you showed such complete ignorance of
the fact that the science of laws not only investigates political matters with
precision, but also has mysteries of theology and speaks of nature and leaves
rhetoric behind, as Hecate leaves nature, if you had paid any attention to the
Chaldean Oracles”.

State of Research

To date, this text has received little attention, and certainly not from
a hermeneutic standpoint® Moreover, research so far has frequently
highlighted the philosophization of rhetoric*® -and rarely of jurisprudence-
in Psellos’ thought’ However, the mysterical hermeneutic aspect of
Psellos’ philosophy of jurisprudence has not been examined at all, nor has

32. The studies F. Drexr, Ein Theopomp-Fragment bei Psellos, Philologus 89 (nf 43)
(1934), 389-390; P. Maas, Psellos und Theopompos, BNJ 13 (1936/1937), 1-4, are not related
to Psellos’ philosophical-hermeneutical argumentation in Or. min. 14.

33. See the discussion and related bibliography in DiamanToPOULOS, Die Hermeneutik,
501-505. Basic among others S. Paratoannou, Michael Psellos: Rhetoric and Authorship in
Byzantium, Cambridge 2013; S. Paratioannou, Rhetoric and the philosopher in Byzantium,
in: The Many Faces of Byzantine Philosophy, ed. K. IERoDIAKONOU et al. [Papers and
monographs from the Norwegian Institute at Athens 4.1], Bergen 2012, 171-197.

34. W. Worska-Conus, L’école de droit et I'enseignement du droit a Byzance au Xle
siecle: Xiphilin et Psellos, TM 7 (1979), 1-107, at 57-60, 69-70, 78 (she pointed out Psellos’
attempt to philosophize jurisprudence; brief reference to jurisprudence’s mysticism); E. A.
FisHEr, Michael Psellos on the “usual” miracle at Blachernae, the law, and Neoplatonism,
in: Byzantine Religious Culture: Studies in Honor of Alice-Mary Talbot, ed. D. SULLIVAN ET
AL [The Medieval Mediterranean 92], Boston' S. ParaioaNNou, Michael Psellus: Epistulae,
Bibliotheca scriptorum Graecorum et Romanorum Teubneriana 2030 Leiden 2012, 187-204;
Dennis, Rhetorician, (especially 187-189), A. Kazupan, Some Observations on the Byzantine
Concept of Law: Three Authors of the Ninth through the Twelfth Centuries, in: Law and
Society in Byzantium: Ninth-Twelfth Centuries, ed. A. E. Laiou - D. StmoN, Washington D.
C. 1994, 199-216 (especially 208-209).
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its inclusion in the symbolism of ritual initiation and the figure of the
hierophant. In addition, Or. min. 14 constitutes valuable evidence for the
structure of byzantine legal studies, which has not been adequately used in
research until now.

Jurisprudence and Philosophy in Psellos’ Thought

However, we must first briefly examine the relationship between philosophy
and law in Psellos’ thought®. The Byzantine philosopher, in Or. min. 14,
makes only a few allusions to this issue and includes only one reference to
the mythical legislators, Minos and Rhadamanthys*%, whom he apparently
regards as models of legislation. To seek further evidence regarding Psellos’
views on the connection between law and philosophy, we may turn to Or.
fun. 3, his Funeral Oration for Patriarch Xiphilinos¥. It can be assumed
that Xiphilinos (1064-1075) serves as a counterexample to Psellos’ criticism
of the tavernkeeper’s son,

Psellos raises the issue of the relationship between law and philosophy
in Or. fun. 3, as well as in other works. He establishes a hierarchy, placing
philosophy above law*. The former concerns inner beauty, highlighting

35.On that issue in Neoplatonism see D. J. O’MEARAa, Political Theory, in: The Routledge
Handbook of Neoplatonism, ed. S. SLAvVEva GRIFFIN - P. REMEs [Routledge handbooks in
philosophy], London 2014, 471-483, on law especially 474-475.

36. Or. min. 14.91-92. See also M. Goarzin, Philosophes et législateurs : les références
aux législateurs dans le néoplatonisme de ’Antiquité tardive, Cahiers des études anciennes
57.1(2020), 105-117.

37. Emitd@Los € 1OV UaxaoldTatov aatoldoynv xvo Todvvny tov Zi@iAivov,
ed. I. PoLemis, Michael Psellus: Orationes funebres [Bibliotheca scriptorum Graecorum et
Romanorum Teubneriana 2013] [= Or. fun.], Berlin/Boston 2014, 3.

38. However, WoLska-Conus, L’école, 55, 58 considers that Psellos in Or. fun. 3 in the
person of Xiphilinus also presents his own philosophical concepts and methods regarding
the law. I consider it important that Psellos in Or. fun. 3 exalts not only the knowledge and
correct use of the rules of philosophy, but that Xiphilinos applied this method without having
been taught it but discovered it through his own efforts, see Or. fun. 3.6.6-9, 28-33, 40-44. In
other words, he raises an issue that, as we will see, is particularly important for the text [ am
examining in this study, namely the discovery of a truth that is considered rather hidden.

39. Or. fun. 3.5.30-39; 6.28-33; 22.52-55; Eyxauiov €ig Todvvnv tov Oeooeféotatov
unToomoAitnv Evyaitdv xal mowtoovyxeAdov, ed. G. DENNIS, Michaelis Pselli: Orationes
panegyricae [Bibliotheca scriptorum Graecorum et Romanorum Teubneriana], Stutgardiae/
Lipsiae 1994 [= Or. pan.], 17.232-242.
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the deeper meaning of the word, while the latter deals with earthly
matters*. Law, according to Psellos, requires a philosophical foundation
based on its methods*. Consequently, he exalts the use of philosophical
methods*, particularly dialectic®’, in which the influence of Neoplatonic
philosophy is evident*’. He also values the application of First Philosophy

40. Aoyog €ig tov faociréa xUp Kwvotavtivov Tov Movoudyov, Or. pan. 1.22-24, 31-
34. See on these passages Kazupan, Observations, 208.

41. Ot prrooogias uétoyos 1 vourxi éxtotiun, ed. G. WEiss, Ostrémische Beamte
im Spiegel der Schriften des Michael Psellos [Miscellanea Byzantina Monacensia 16],
Miinchen 1973, Appendix, Text VI.1 with Dennis, Rhetorician, 188. Psellos there refers
to division (Statpetini) ué6odog), definition (6ptoTix1), demonstration (&rwodetxviovoav)
and reduction (&@vaivovoav). See discussion on the work and on the passage 1-9, where the
relation of philosophy to jurisprudence (dialectical methodology) in Worska-Conus, L’école,
69-70, 77-78. The researcher considers that the writing has not been substantially influenced
by philosophy, despite its sophisticated title. She considers that, in general, there are only
few elements of Psellos’ personal contribution in his legal writings. He follows the tradition
of the classical manuals of jurisprudence; however, he colors them with some philosophical
thoughts while remaining in generalities.

42. Or. fun. 3.6.13-28, 33-46; 22.41-52. He also invokes Pseudo-Aristotle’s theory of
winds for the division of laws, see Or. fun. 3.22.28-36; see the critical apparatus for Ps.-Arist.,
ITept xoouov, ed. W. L. LORIMER, Aristotelis qui fertur libellus de mundo, Paris 1933, 394b13-
395a5. But this too is part of a discussion about philosophical methods.

43. Or. fun. 3.6.6-9. In verses 9-13 he refers to the need to use the philosophical methods
of division and reduction, definition and demonstration in all sciences, implying, of course,
also in law. These are the methods that we saw in ‘Ot @ilooco@iag uéroyxos 1 voutxn
émiotiun. At the same point, however, Psellos teaches that there is something that is above
them, which should not be approached, because it is supernatural. This connects us more
closely with what Psellos teaches in more detail in Or. min. 14, see Jurisprudence and the
Chaldean Oracles. See also Or. fun. 3.22.36-40 where he also refers to the relationship of the
methods of division and reduction with First Philosophy and Theol. 1.3.178-180..

44. See discussion of some of the mentioned passages, namely Or. fun. 3.6.1-45; 22.18-
55 in Worska-Conus, L’école, 58-60 (based on SatHAS™ edition, Meoatwvixi) SifAtoOnxn,
vol. 4, Paris 1874, 427.26-429.8 and 453.27-455.4 respectively). She identified in these
passages the philosophical principles of a) the reduction of multiplicity to a single principle,
b) the dialectic of definiteness (7épatoc) and indefiniteness (&mefpov), c) the methods of
division (Statpéoecwg), reduction (&vaivoswg), definition (6ototixfc) and demonstration
(@modeiews), d) the mean term (ueootng), which are attested in the works of Proclus,
Stoyeimots Ocoloyini, ed. E. R. Dopbs, Proclus: The Elements of theology, Oxford 1963
(1971), prop. 21, 89, 117, 148 and ‘Yrouvnua cic A” EvxAeiSov otoiyeiwv, ed. G. FRIEDLEIN,
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in law, namely, the reduction of everything to a primary cause*. However,
Psellos teaches that philosophy and law are interdependent. Despite the
superiority of philosophy, it also requires jurisprudence and rhetoric to
achieve completeness in thought and speech*. Psellos himself stated that he
served both disciplines, considering engagement with law necessary despite
the supremacy of philosophy*’. In fact, Kazhdan argues that in Psellos’
thought, philosophy, rhetoric, and the science of law are sister disciplines.
Nevertheless, jurisprudence also retains certain practical aspects®,

In what follows, I examine the unique contributions of Or. min. 14
to this philosophical view of jurisprudence, in which the language of the
ancient mysteries dominates.

2. Mysticism of Egyptian Culture and of Tavern-keeper’s Art (xaanicia)

Egyptian secret teachings and &dvta of Philosophy

Psellos criticizes the former innkeeper by providing the following example:
If an Egyptian who had never spoken Greek was ordered to interpret
Greek into Egyptian, he would certainly object®. Psellos therefore likens
the process of transitioning from a practical art to a science to an act of
interpretation treating the two fields (the art of innkeeping and the law) as
foreign languages belonging to different cultures. Applying the example of

Procli Diadochi in primum Euclidis Elementorum librum commentarii [Bibliotheca
scriptorum Graecorum et Romanorum Teubneriana], Lipsiae 1873 (Hildesheim 1967), pp.
42-43. She discussed the application of these principles to the mentioned passages in Or. fun.
3, exposing their content, but she considered it difficult to ascertain what the real relationship
is between Neoplatonism and jurisprudence according to Psellos. She also found arbitrariness
in his theoretical thinking, as it is based only on approximations and confusions of terms
and procedures.

45. Or. fun. 3.22.18-28. See also DEnnts, Rhetorician, 188. Psellos also includes the
Chaldean Oracles in this method, see also WoLska-Conus, L’école, 58-59.

46. Or. fun. 3.14.16-21; 22.52-55; 23.1-3; Ioannis Xiphilinos is presented as the model
of this synthesis; see also Or. pan. 17.215-243 with Dennis, Rhetorician, 187-188 and Phil.
min. 1.2.55-96.

47. “Ote mapntijoato v 100 mowtaonxeits G&iav, Or. min. 8.121-134 with
Kaznpan, Observations, 208-209.

48. Kazupan, Observations, 209.

49. Or. min. 14.31-33.
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interpretation to the case of the judge, he introduces a metaphor based on
the Egyptian underground galleries (0Vpuyyec) and the Nile River. Zvouyyeg
were the underground passages leading to the tombs of the Egyptian kings
in Thebes, Egypt>’. These were connected to the Nile because of their
proximity; to reach them, one had to cross the river>..

According to Psellos, without the tavern-keeper’s son knowing either
language (i.e., Egyptian or Greek), he advanced either from the ovouyyeg of
the Egyptians to Stoic philosophy>? or from the Greek adyta to the Nile. The
Byzantine philosopher states that he does not know which of the two actually
occurred®. In these metaphors, the Egyptian galleries and the Nile symbolize
the art of the innkeeper, while philosophy is associated with jurisprudence.
In both cases, there is a graduation from a lower to a higher level (Nile and
ovpuyyeg; Stoic philosophy and adyta). This is shown by the fact that from
the Nile one reached the ovpuyyeg, and because the adyton requires higher
forms of knowledge, as we shall see below. According to Psellos’ metaphor,
the tavern-keeper’s son confused the two cultures, considering them to be
identical. Not only did he make the mistake of acting as an interpreter of
languages he did not know, but he also considered himself capable of doing
something more advanced. In other words, the judge is criticized for believing
his past as a tavern keeper sufficient for his transition to legal science, without
acquiring a legal education. In fact, it seems that Psellos is also questioning
the judge’s knowledge of xamnieio. Moreover, Psellos acknowledges that the
two disciplines are fundamentally distinct, akin to two foreign cultures.

However, they share certain characteristics that establish a common
denominator. Noteworthy is the invocation of the philosophy’s adyton (éx

50. See LSJ?, entry ooy, “subterranean passage, gallery, of the burial vaults of the
Egyptian kings at Thebes”.

51. See Pausanias, EAAdSo¢ weotiynoig, 1.42.3: év Onfais taic Alyvatiog, Stafdot
10v Nelhov mpdc tac Svoryyac natovuévag, eidov &t xadiuevov dyaua fxotv, ed. M.
H. RocHA-PEREIRA, Pausaniae Graeciae descriptio, vol. 1: libri 1-4, [Bibliotheca scriptorum
Graecorum et Romanorum Teubneriana], Leipzig 19892 Psellos uses the mentioned passage
in “Etepog A0yos mpog 1ov avtov faciAéa [tov Movoudyov], Or. pan. 4.404-405; see also
the critical apparatus.

52. Or. min. 14.34-35: éx 1@V maQ éxeivols ovoilyywv émt v Ztoav 0apoouvTtmws
épadioas.

53. Or. min. 14.33-36.
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OV 1o’ fuiv G8UTwv), by which he means jurisprudence. In fact, Stoic
philosophy is considered a kind of precursor to jurisprudence. Psellos places
the adyton of law at the pinnacle of his hierarchical scheme, since, as will
be discussed later, it is presented as the preeminent space occupied by
the highest figure in the hierarchy of initiation, namely, the hierophant.
Consequently, Stoic philosophy constitutes a preliminary stage.

But why does Psellos place the Stoa within a mystery framework? It is
important to note that, among the Stoics, philosophy incorporated concepts
drawn from the imagery of initiation within the context of mystery
cults™. The foundation of allegory is found in Stoicism™. which led to its
establishment as a dominant philosophical tool for centuries. Allegoresis,
primarily in the sense of revealing hidden meanings, is inextricably linked
to the concept of the hierophant, the sanctuary, and initiation, as well as to
the methods of philosophy in Psellos’ thought more broadly, as I have already
shown?¢, These factors may explain Psellos’ reference to Stoic philosophy in
relation to the adyton, as they render Stoic philosophy and the adyton of
law conceptually compatible. Therefore, law approaches philosophy through
an initiatic framework in which a hidden element (adyton) is emphasized.

Also important is Psellos’ acknowledgment that Egyptian culture
possesses hidden aspects. I emphasize the reference to the dark and inac-
cessible ovplyyec, an implication that the Egyptians also have some obscure
culture, which Psellos also invokes elsewhere®. Of course, this obscure
character of Egyptian wisdom requires philosophical interpretation to
render it intelligible.

54. See R. BROUWER, The Stoic sage: the early Stoics on wisdom, sagehood and Socrates
[Cambridge Classical Studies], New York 2014, 65, 85-88.

55. See L. Brisson, Philosophers, 117.

56. See DiamanTOPOULOS, H gounvevtix, 428-435, 436-437, 441-443.

57. References to Egyptian galleries are also attested in Theol. 1.79.131-132. Psellos,
as stated in the critical apparatus, is based on a passage of Synesius’ T@ &dedlp®, ed. A.
Garzya, Synésios de Cyréne, Correspondance, vol. 3: Lettres LXIV-CLVI [Collection
des universités de France 397.3], Paris 20002 Ep. 104.109. I have some reservations, since
Synesius does not mention the Nile; therefore, the most likely source is the mentioned passage
of Pausanias. Psellos states in the epilogue of his interpretation that if his solution is not
considered successful, it must be hidden in the Egyptians’ ovouyyeg, where it will be covered
by deep darkness. Here again, therefore, the ovguyyeg are presented as part of an inferior
culture, while the secret element is emphasized.
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Egypt was regarded as a land of wisdom, occult knowledge, and magic
in the ancient world. Pythagoras and Plato traveled to Egypt to study
under Egyptian priests®. Neoplatonic philosophers, who largely constitute
the philosophical background of Psellos, attached particular importance
to Egyptian theology and culture. The latter provided a foundation for
justifying and conceptualizing theurgy in relation to Greek philosophy, as
seen in Iamblichus®. Proclus also traveled to Egypt to undergo initiation
into Egyptian rituals®. Plotinus highlights key characteristics of Egyptian
wisdom, particularly its secrecy and symbolic discourse®. A similar
perspective is evident in Psellos’ writings®. Thus, secrecy within an initiatory
and telestic framework is a recurring element in ancient philosophy and in
Psellos’ favorable consideration of Egyptian theology. This secret dimension
of the ancient mystery cults forms the common denominator between
Egyptian culture, law, and philosophy®.

58. For Pythagoras see Porphyrius, ITvBaydoouv fiog, ed. E. bEs PLacEs, Porphyre: Vie
de Pythagore, Lettre a Marcella, Paris 1982, 6-9. See also: Ch. RIEDWEG, Pythagoras: His
Life, Teachings, and Influence, transl. St. RENpALL, Ithaca 2005, 7. For Plato see Diogenes
Laertius, Vitae Philosophorum, ed. T. Doranp1, Diogenes Laertius: Lives of Eminent
Philosophers [Cambridge Classical Texts and Commentaries 50], Cambridge 2013, 3.6.65.
See also J. McEvoy, Plato and the Wisdom of Egypt, Irish Philosophical Journal 1.2 (1984),
1-24; Th. OBENGA, L’Egypte, la Gréce et Uécole d’Alexandrie: histoire interculturelle dans
I’Antiquité, aux sources égyptiennes de la philosophie grecque, Gif-sur-Yvette 2005, 101-121;
Grundriss der Geschichte der Philosophie. Die Philosophie der Antike, ed. H. HoLzHEY, vol.
2.2: M. ERLER, Platon, Basel 2007, 46-48.

59. Tamblichus, ITegi t@v aiyvatiov uvornoiwy, ed. E. pEs PLaces, Jamblique: Les
mystéres d’Egypte, Paris 1966, 1.1-2 and 7.4-5. On Iamblichus and the Egyptian theology see
also D. CLark, lamblichus’ Egyptian Neoplatonic Theology in De Mysteriis, The International
Journal of the Platonic Tradition 2.2 (2008), 164-205. [Downloaded at 05/03/2025]

60. Marinus of Neapolis, ITooxAog, 8.188-192, with L. StorvanEs, Proclus’ life, works,
and education of the soul, in: Interpreting Proclus. From Antiquity to the Renaissance, ed. S.
GeRrsH, Cambridge 2014, 33-56, at 34.

61. See, for example, F. CumonT, Le culte égyptien et le mysticisme de Plotin, Monuments
et mémoires de la Fondation Eugéne Piot 25.1-2 (1921), 77-92.

62. See for instance Theol. 1.3.100-103: Zopia 8¢ Aiyvmtiov tO mdvta A€yswy
OVUPOALXDS TC TE TOV OedV €i6N €V XPWTIOLS ATOXQUTTELY ... TEQLTTOL O& SLAPEQOVTWS
v oopiav Aiyvrtior, and Theol. 1.23.56-57: To 8¢ tov Aiyvratiov o mdvy oa@f.., GALL
TAvTo ovUPforLxd.

63. It is also possible that Psellos is here making a pun on the word Stoa, i.e. Stoic
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Therefore, this aspect of Egyptian culture has a distinct importance,
although in Psellos’ example it seems unbridgeable in relation to the hidden
teachings of jurisprudential philosophy. These references serve to highlight
the secret element in a mysterical context, which exists in all fields of
human action, even in the art of innkeeping®. Indeed, the reference to the
ovpuyyeg is part of a wider association of Egyptian hidden culture with
the Chaldean Oracles, a text of ancient mystical literature. In fact, this
connection is ascertained in other works of Psellos®. The ultimate aim is
to highlight the Chaldean Oracles, while Egyptian culture -and through
it, the art of the innkeeper- can act as introductory images of the wisdom
of the Chaldean Oracles. As demonstrated in the following arguments by
Psellos, the Chaldean Oracles play a significant role in legal education: they
illustrate that law possesses mysteries of theology.

Adyta and the Hierurgy of rannieia and Jurisprudence

The reference to a hidden space in a mysteric context relates not only to law
and philosophy but also to xammAieia through the metaphor of the Egyptian
ovouyyee. In fact, we find that Psellos refers to the art of tavern keepers,
explicitly using the same mysteric terminology, although ironically. He
says that the father of the judge did not allow him to immediately enter
into the sanctuaries and adyta of the xannAeia, that is, the transformation
of the wine’s substance and the mixing of the liquids®. However, when he

philosophy, which literally means gallery and the galleries of the Egyptians. This reinforces
the hypothesis that Stoicism, as the Egyptian culture, also fits into a secret frame of reference.

64. Of course, Psellos acknowledges a hierarchy between the two domains, clearly
attributing primacy (t& mowrteia) to law, see Or. min. 14.36-40.

65. Theol. 1.23.33-78 (reference to polyarchy of both); Theol. 2.37.21-25 (on demons
in both); Or. pan. 17.342, 357, 378-379 (apprenticeship is necessary in both); T® uovay®
%00 Twdvvy xal yeyovoti matoidoyn 1@ Zwgidive, Ep. 202.13, 225-226 (he systematically
studied the secret teaching of both). In T uayiotow 1@ Yned, Ep. 284.30-33, he argues that
he alone investigated both subjects accurately. Perhaps his references to the secret character
of the Egyptian culture are also based on Iamblichus’ ITept T@v aiyvatiowv uvotnoiwy, which
Psellos uses elsewhere, see e.g. <T@ ueydio dpovyyapin xvo Kovotaviive, Td aveyi®d tot
matoidoyov MuyonAs, Ep. 125.23-29; <Te xaioapt Todvvny td Aovxe>, Ep. 53.20-24; Ep.
202.146-148 and the critical apparatus.

66. Or. min. 14.40-44. The term uetafaleiv has a priestly dimension too, as it is used in
the Christian liturgy to indicate that the bread and wine become the Body and Blood of Christ.
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was about to celebrate (icpovoyeiv) the laws, he immediately became a
torchbearer (8¢60Uy0¢)®” and proceeded without deviation to the adyta®,
The reference, although ironic, is important because it shows that in Psellos’
thought the concept of adyton does not only concern law and philosophy
but also extends to every aspect of human action. It is characteristic that he
uses the crucial term dévtov for both cases. Moreover, he likens engaging
with the nammheia and the laws to a hierurgy®, while he introduces concepts
from the ancient Greek mysteries, such as torch bearing (dadovyia).

Here too, the ritual references, although ironic, function as an
introduction to the hieratic conception of jurisprudence’. From this point
onward, Psellos analyzes the telestics of jurisprudence.

3. The Mysteric Consideration of Jurisprudence

Grades of Initiation in Jurisprudence and Philosophical Initiation in Plato’s
Academy

Psellos later refers to the judge’s need to be initiated into the basic knowledge
of jurisprudence’. In this context he employs the terms woouvnfeic’ and

67. Aadovyicc means carrying torches during sacraments, but also spiritual
enlightenment, see LSJ’, entry dadovyia; LampE, entry dadovyic; On dadouchos in the
Eleusinian Mysteries see also K. CLintoNn, The Sacred Officials, 47-68. For the dadovyia in
Psellos’ hermeneutics, see DiamanTorouLos, H gounvevtixi}, 316-320.

68. Or. min. 14.50-51: Tt & T@V VOUumV iEQOVOYEIV UEAAWY aUTiX ESQSOUYNOAS Xl
&nl 10 dévTa VOVSPOUNTAG.

69. See also the references to the altar’s vestibules (wooteueviouaot), in which he
remained as a learner of the innkeeper’s art, Or. min. 14.48-50.

70. Here too, in the telestic dimension (adyton, hierurgy), as in the secret element of
the Egyptian culture, a hierarchy dominates, where philosophy and law maintain primacy.

71. Or. min. 14.51-53. As basic knowledge he mentions i)V t@v vouwv doyatoloyiav
(“history of the laws™: that is the Institutae, see Michaelis Pselli Poemata, ed. L. G. WESTERINK
[Bibliotheca scriptorum Graecorum et Romanorum Teubneriana], Stutgardiae/Lipsiae 1992,
Poema 8.55-56), th)v 100 Avodexadéitov cogiav (the Twelve Tables) and t&t TOAITHOLA ...
vouwua (“laws of the praetor”, perhaps the Praetor’s Edict; according to Psellos a part of the
civil law, see Poema 8.87-90, Scholion 87 in II. Scholia codicis 0%, see also Basilica, ed. H. J.
ScHELTEMA - N. VAN DER WAL, Basilicorum libri LX. Series A, vol. 1 [Scripta Universitatis
Groninganae] Groningen 1955, 2.1.6-9).

72. According to LSJ?, entry mpouvéw, the verb means “initiate beforehand”.
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mootedeobeic’®, which, once again, belong to ritual language™. He therefore
parallels the stages of study in jurisprudence with the grades of initiation
in ancient ritual’. Particularly significant is his reference to an adyton as
the highest level and the unhindered entry of an uninitiated person into it
as problematic’.

He then presents the curriculum of Plato’s philosophical school, even
though he is referring to law, as an example of the need for gradual initiation.
According to this, Plato did not permit his students to progress immediately
to theology without first studying ethics, followed by natural philosophy,
and then mathematics together with dialectic””. In these references, Plato
appears as a hierophant who opens wide the entrances to science’,

73. According to LSJ’, entry, mpotehéw, the verb means “initiate or instruct beforehand”;
in Pass.: “to be prepared for the mysteries”; similarly, L. c., ico0 mooTéAera means “sacrifice
offered before any solemnity,” among them also before the Eleusinian Mysteries. ITootéAeio¢
is also something or the tax that takes place before an initiation’s ceremony; metaphorically
it also means the introduction to philosophy. It is possible that Psellos uses the term in a
philosophical sense too, as it occurs in Proclus, Tav €ig tov [1aouevionv tov [TAdtwvos Exta
PipAiwv, ed. C. STEEL, Procli in Platonis Parmenidem Commentaria, vol. 1, Oxford 2009, 1,
p. 704.16, whom he often invokes. Furthermore, this meaning echoes Psellos’ essential
positions, in which ritual is linked to philosophy. See also DiamMaNTOPOULOS, H g0unvevtixm,
339, note 803. For the term in Psellos’ hermeneutics (Theol. 1.70) see ib., 339-341.

74. Or. min. 14.51-55, especially 51-52: oilte v 1OV VOouwv doyatoroyiav
moouvnbeic ovte ™V 10U AvodexadéAtov copiav mpotereobeis. At the top of the
curriculum, he places the Digesta (Ilavééxtnv) and the Codex (tov¢ Kwdixag). This
constitutes a testimony to the structure of legal studies in the eleventh century, which until
now has not been discussed.

75. In Psellos’ writings, we frequently encounter the idea that knowledge must be
acquired gradually, a concept linked to his understanding of human perfection. Indeed,
even in letters to monks or those pursuing a monastic life, he criticizes forms of spirituality
that surpass the intermediate stages of the soul’s journey toward perfection, see T( uovoyx®
Svuewv 1@ Keyyof, Ep. 100.58-63 with E. DeLLI - D. J. O’MEARA, L’ascension mystique
néoplatonicienne chez Michel Psellos, Pidocogia 52 (2022 [2024]), 209-219, especially 214,
note 16.

76. Or. min. 14.51: émi & dévta evOvdoounoag. For this issue, see my remarks, related
to the problematics of Psellos’ time, in the conclusions.

77. Or. min. 14.56-60.

78. Or. min. 14.59: 10¢ €i0060VS GVETETAVVVE.
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Littlewood notes in the critical apparatus with reference to Psellos’
Chronography™ that the latter wrongly attributes this curriculum to Plato.
Moreover, as the same apparatus points out, the teaching about the stages
of philosophical studies with the ultimate goal of theology is found in
the Commentaries (in the prolegomena) to Aristotle’s Categoriae of the
Alexandrian Neoplatonists®. It is interesting that only in the Prolegomena
of Elias (or David) does the ritual terminology appear, namely the term
mootérera®!, which Psellos also employs in his present work.

Psellos is thus clearly aware of the Neoplatonic origins of the curriculum,
as he himself claims to have studied Neoplatonism in depth®. I believe that
he is ultimately presenting himself as both a student and a teacher, since he

79. Psellos, Xpovoyoaia, 6.36, 38; these are much-discussed autobiographical passages,
about his studies. There, however, he refers only indirectly to a structure, which he himself
followed after rhetoric (dialectic, natural philosophy and metaphysics). Moreover, he does not
refer to Plato as the source of this structure, but presents it as a purely personal course, where
the Neoplatonists were at the center, with Proclus at the top. D. R. ReiNscH (transl.), Leben
der byzantinischen Kaiser (976-1075): Chronographia: Griechisch-deutsch [Sammlung
Tusculum], Berlin/Miinchen/Boston 2015, 824, note 48, notes in connection with Psellos’
reference to his studies in this passage that it goes back to Aristotle (T@v uete T QuoLxd,
ed. W. JAEGER, Aristotelis Metaphysica [Scriptorum Classicorum Bibliotheca Oxoniensis],
Oxford 1957 (1960), 1064b1-2). See also Xpovoypaia, 6.39-40, where Psellos mentions
his geometrical, musical, astronomical studies in the context of mathematical studies, as
a precursor of higher studies, but also his studies in the secret rites of the Neoplatonics
(theurgy) and in the Chaldean Oracles, as one highest degree of studies, constituting a
universal science, together with ReiNscH, Leben 824, notes 53 and 54.

80. Ammonius, IToodeyoueva T@V O€xa xatnyooL®v G0 @ViE Auumviov
@Lrooopov, ed. A. BUsse, Ammonius in Aristotelis categorias commentaries [Commentaria
in Aristotelem Graeca 4.4], Berlin 1895, p. 6.9-20 (mainly 16-20); Olympiodorus, Eic
10 mooAeyoueva tijg Aoyuxig, ed. A. Busse, Olympiodori prolegomena et in categorias
commentarium [Commentaria in Aristotelem Graeca 12.1], Berlin 1902, p. 8.29-9.13, 9.31-
10.2 (mainly 9.31-36). For the curriculum of philosophical studies in the Neoplatonists’
schools see L. G. RoGer CasTiLLo, La formacion del filésofo en las escuelas neoplatonicas,
Byzantion Nea Hellds 36 (2017) 83-100. Retrieved from https://byzantion.uchile.cl/index.
php/RBNH/article/view/47710.

81. Eliae (olim Davidis) E&fynois ovv Oed 1@V 6€xa »atnyootdv Tis @Liooopiag
4o pwviic Aafid To BeogileotdTov pilooogov, ed. A. Bussk, Eliae in Porphyrii isagogen
et Aristotelis categorias commentaria [Commentaria in Aristotelem Graeca 18.1], Berlin
1900, 121.5-16 (especially 5-7).

82. Xoovoyoagia, 6.38.
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himself has followed a similar program of study on his own initiative, rather
through any school curriculum, as he states in the aforementioned passage
of the Chronography®. He also assigns similar ritual designations to the
stages of the philosophical program he taught®,

He therefore associates the curriculum of law studies with that of
philosophy. This is a clear tendency to philosophize the law, which we
already found elsewhere in Or. min. 14%. This is also evident in the title of
one of his own legal writings®. However, philosophy is assimilated to an
initiatory process, as Psellos uses mysteric language and cites the example
of the degrees of philosophical studies as an explanation of the need to pass
through the grades of ritual initiation.

Jurisprudence and Eleusinian/Mithraic Mysteries

Psellos then accuses the former tavern owner of transgressing the laws,
which he compares to valleys, and then proceeding to the dfatov city, thus
becoming a prophet and hierophant despite having come from the trivia®

83. It is no coincidence that Littlewood too in the critical apparatus refers to the
aforementioned Chronographia’s passage, accepting that Psellos is indirectly making a
self-reference. Psellos mentions the term mpotéleta for his own introductory studies in
Encomium in matrem, 5.338.

84. See Xpovoyoapia, 6.45, where Psellos referring to how he entered the imperial
court narrates that his rhetorical skills were the mootéldeia for the emperor Constantinos 1X,
before the latter entered the adyton of Psellos’ philosophy. That is, he uses ritual terminology,
but also the concept of adyton to characterize his rhetorical and philosophical thinking,
as stages of study that his listener must pass through. See also KaLpELLIS, The Argument,
132-133.

85. Or. min. 14.34-36.

86. ‘O11 prAooogias uétoyos 1 vourxi émtotiun, preserved in fragments. See on this
writing above, note 41.

87. It means a place frequented by soothsayers or by persons of dubious repute. But they
were also places where Hekate was worshipped; see LSJ?, entry tolodoc. The latter meaning
could be seen as directly related to the basic ideas of Or. min. 14. Perhaps Psellos by showing
indirect contempt for Hekate here is trying in an oblique way to fend off accusations against
him for his positive reference to her in the same work below, and in his works more widely.
Indeed, Psellos is aware of Hekate’s connection to the Trivia, see "Ex0eois xepalaiaddns xai
ouvTouos TV mapo Xaidaiois Soyudtwv, ed. D. J. O’ MEARA, Michaelis Pselli Philosophica
minora, vol. 2[Bibliotheca scriptorum Graecorum et Romanorum Teubneriana], Leipzig 1989
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and the pits®. Here, the humble social origin of the addressee is emphasized.
The reference to an dfatov -an inaccessible sanctuary like the adyton
discussed earlier- isimportant and concerns jurisprudence®. The science of
law is now directly combined with the concept of the hierophant, who dwells
in a sacred space. It even seems that his position lies beyond jurisprudence,
located in the valleys, while he himself is in the city. Thus, correct conduct-
that is, progressing through all stages of philosophical and legal education,
as outlined in Plato’s school curriculum-culminates in the philosopher’s
transformation into a hierophant.

Psellos then refers again with irony to the former status of the judge:
“And before you had even washed your hands from the water of your kettle,
you dared to touch the sacred books””. Here too an initiatic language
prevails, which forbids the uninitiated to touch the books of law, which
Psellos characterizes as sacred’’. Jurisprudence, therefore, entails not only
gradual initiation, adyton, and the hierophant, but also sacred books that are
inaccessible to the uninitiated. Also mocking his action, he uses a proverb
spoken against the uneducated®. In this sense, it becomes clearer that when
speaking of initiation, Psellos means the gradual education of the initiate
in philosophy rather than a religious-type process. Nevertheless, the ritual
dimension carries an essential symbolic meaning, because it is connected to
the deeper existential meaning that Psellos attributes to the concept of the
relationship between philosophy and jurisprudence, especially in how he
understands the process of legal education.

[= Phil. min. 2], 2.39, p. 147.8-9: iol 6¢ nap’ avtoic xal dfwvor Exdtat, w¢ 1] 1o1001TIs 1)
Xaldaixn along with Lewy’s corresponding note, H. LEwy, Chaldean Oracles and Theurgy:
Mystic Magic and Platonism in the Later Roman Empire, Troisieme édition par Michel
Tardieu avec un supplément “Les Oracles chaldaiques 1891-2011” [Collection des Etudes
Augustiniennes 77], Paris 20113 95, n. 122. See also below on this matter.

88. Or. min. 14.60-62. BdpaBpov. pit in Athens, into which criminals were thrown, see
LSJ’, entry pdoa.6pov.

89. Or. min. 14.51.

90. Or. min. 14.62-64.

91. Or. min. 14.63-64: 1@V i@V PiPrwV éToAuncas émagpnoaocbat.

92. Or. min. 14.65-66: évtetifev 10 Tiic mapowuiac molelc, Fvoc mede Apav & dTa
xwv@v (= Michael Apostolius, Svvaywyi) mapoyudv. ‘Ovoc Avpac Gxovmv #ivel T dTa:
énl 1@V axaidevtwv [Corpus paroemiographorum Graecorum, t. I1], ed. E. L. vON LEUTSCH,
Gottingen 1851 [reimpr. Hildesheim 1958], 563.82).
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Psellos later refers more clearly to the relationship between jurisprudence
and the Eleusinian Mysteries. He criticizes the former tavern keeper by
noting that no one dared to participate in the Mysteries of the Greeks
without having been introduced to the preliminary offerings (rpotéleia)
of the Mithraic ceremony®’, while in the Eleusinian Mysteries those who
participated in the ceremony were bound by law of secrecy’’. He therefore
again uses the terminology of the grades of initiation into the pagan
mysteries, as well as the principle of concealment, to describe the degrees
of study in law, here expressly in the context of the Eleusinian Mysteries
or Mithraism. Previously, Plato’s school of philosophy functioned as an
example; now, ancient Greek initiation is featured. This demonstrates how
closely connected Psellos considered the two categories to be.

Furthermore, Psellos places the Eleusinian Mysteries and the Mithraic
ritual in the same category as pagan mysteries®. The two ceremonies are
not identical, but the cult of Mithras is similar to the Eleusinian Mysteries.
The Mithraic religion was mainly sacramental and included adyton and
seven grades of initiation. The initiates performed the mysteries in caves,
which were called mithraea®®. The Neoplatonist Porphyry in his work De

93. Or. min. 14.151-152. The phrase MiOoiaxiv teletniv is a hapax legomenon in
Byzantine literature; see LBG, which in the entry Mi6otaxog refers only to the passage under
consideration of Or. min. 14 (https://stephanus.tlg.uci.edu/lbg/#eid=45358&context=lsj,
access: 29/08/2024). The adjective utfotaxds appears in the phrase pioiaxdv pvotiotov
in Zosimus, Zaowog Aéyel weQl Tijg dopéotou, ed. M. BerthELOT - C. E. RUELLE, Collection
des anciens alchemistes grecs, vol. 2, Paris 1888, p. 114.7. See LSJ’, entry MiBpiaxdc. For the
term mpoTéAELa see above, note 73.

94. Or. min. 14.152-153: vouoc toic teAovuévoig Eyxeuvbeiv. TeAotuevos means to be
initiated; see LSJ’, entry teAéw.

95. Or. min. 14.151: xal 1@V uev mao’ “EAANOL uvotnoimy.

96. M. Crauss, Die sieben Grade des Mithras-Kultes, ZPE 82 (1990), 183-194 (he
considered the seven grades to constitute a priestly hierarchy and not grades of initiation;
see on this also M. Crauss, Cultores Mithrae: Die Abhdngerschaft des Mithraskultes
[Heidelberger althistorische Beitrdge und epigraphische Studien 10], Stuttgart 1992;
M. Crauss, Mithras: Kult und Mysterium, Darmstadt 20122 (translation in English of
the first edition: M. Crauss, The Roman Cult of Mithras: The god and his mysteries,
transl. R. Gorpon, New York 2000); R. Beck, Ritual, Myth, Doctrine, and Initiation in
the Mysteries of Mithras: New Evidence from a Cult Vessel, JRS 90 (2000) 145-180;
A. CHALUPA, Seven Mithraic Grades: An Initiatory or Priestly Hierarchy? Religio 16.2
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antro Nympharum, which allegorizes the story of the cave of the Nymphs
in the Odyssey®’, gives extensive information about the worship of Mithras
in the caves®. The choice of Psellos to deal in one of his writings (Phil. min.
1.45) with the interpretation of Odyssey’s Nymphs’ cave, where he quotes
almost verbatim the mentioned allegoresis of Porphyry, must be highlighted
here. It confirms that the Mithraic caves and the mystagogic rites that took
place in them have a special significance for Psellos, although he himself
does not explicitly refer to the mithraea®. Psellos utilizes the elements of
initiation from these ancient ceremonies in combination with the secrecy
of the sanctuary in order to highlight the particular importance that the
process of acquiring scientific knowledge possesses for him, as I will show
below. I should also note that the Mithraic ritual initiation is generally a
source of inspiration for his own writings and is often associated with the
Eleusinian Mysteries!®. In this context, the hierophant is presented as a

(2008) 177-201 (https://digilib.phil.muni.cz/sites/default/files/pdf/125251.pdf, access: 16.
02. 2024), where the previous bibliography and discussion with it; see also F. CumonNT,
Die Mysterien des Mithra: Ein Beitrag zur Religionsgeschichte der rémischen Kaiserzeit,
transl. G. GenricH, Stuttgart 1981 (reprint of the 3rd revised edition of K. LATTE,
1923); R. Beck, The Religion of the Mithras Cult in the Roman Empire: Mysteries of
the Unconquered Sun, Oxford 2006; ATT. MASTROCINQUE, The Mysteries of Mithras:
A Different Account [Orientalische Religionen in der Antike 24], Tiibingen 2017.

97. Homerus, Odvooeia, ed. P. voN DER MUHLL, Homeri Odyssea, Basel 1962, 13.
102-112.

98. Porphyrius, ITepi to0 év Odvooeiar todv vuupdv dvtoov, ed. L. G. WESTERINK,
Porphyry: The cave of the nymphs in the Odyssey: A revised text with translation by Seminar
Classics 609 [ Arethusa Monographs 1], Buffalo 1969; see also CHALUPA, Grades, 192. See also
on this subject (Mithraic caves in Porphyry) and in general for the information that Porphyry
gives us in his work on the Mithraic Mysteries and the teachings of Mithraism, Beck, Ritual,
147, 148, 149, 151, 157-164, 167-170, 178-180, where also discussion of the earlier literature;
L. ALBANESE, Porphyry, the Cave of the Nymphs, and the Mysteries of Mithras, Acta Antiqua
Academiae Scientiarum Hungaricae 58 (2018), 681-691.

99. In Phil. min. 1.45 Psellos does not deal with the Porphyry’s passages that give
information about the mithraea.

100. To Mithras, in the context of the Eleusinian Mysteries, Psellos refers also in
Theol. 1.70.9-11. He emphasizes that during the initiation process the initiate was purified.
In To pueyalw Soovyyapiw xvo Kwovotavtivw, Ep. 122.22-25 he refers to the trials and
punishments of the Mithraic Mysteries, even comparing them to the initiation of the
Eleusinian Mysteries.
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fundamental concept, since Psellos consciously includes him in the cults of
other religions (Mithraism), and in fact gives him a supreme role!"’,

The Eleusinian Mysteries per se also constitute a key point of
reference more widely in Psellos’ forensic didactic theory and practice'™
In his his Funeral Oration for Patriarch Xiphilinos, he extols the Patriarch
for teaching the emperor Constantine IX Monomachos (1042-1055)
jurisprudence mystagogically as if he were performing the Eleusinian
Mysteries'®. Psellos also uses terms of Eleusinian initiation in the titles and
in the text of his own law books!'®. Moreover, in Or. fun. 9 he refers to the
belief of the person being praised (Romanos referendarios) that rhetorical
education was sufficient for access to the science of law. This led him to
apply rhetorical rules when adjudicating cases. However, Psellos emphasizes
that if one progresses from basic jurisprudential knowledge to the mysteries

101. See T Aptotnvd 1@ mowtaonxentis, Ep. 20.31-37, where the need for education
in the science of grammar based on the grades of initiation of the Mithraic Mysteries is
highlighted. There, Psellos also refers to the punishments foreseen during the initiation.
The pinnacle of this is the grade of hierophant, who is located in the adyton. However, the
Mithraic initiation culminated in the rank of ITatfo (Father), which was a high-priestly
rank, see CHALUPA, Grades, 188. Psellos mentions this grade in Or. for. 1.152-153. Therefore,
in Ep. 20 too, as in Or. min. 14, Psellos insists on the use of the term hierophant, although he
knows that it was not prescribed in the Mithraic Mysteries. See also the critical apparatus
of Ep. 20. For similar thoughts of discovering hidden philosophical meanings while teaching
grammar in the context of a ritual, see also Emitd@iog €ic Nixijtav uaiotwoa tig oxoAis
t0U ayiov ITétpov, Or. fun. 4.6.5-27. Therefore, one can find out that the ritual consideration
also extends to the studies of grammar. This proves its importance in the thought of Psellos,
as it covers many objects of education.

102. For Psellos as a law teacher, see Z. CHiTwooD, Byzantine Legal Culture and the
Roman Legal Tradition, 867-1056, Cambridge 2017, 178-181, where also the previous
bibliography is mentioned.

103. Or. fun. 3.10.49-51: éyw u&év mpog onrootxny éSaoxwv xai Tt xal giloocopiag
TaeauLyvig, 0 6& TEADV ToUTQ@ Ta VOuLuo xal T EAEVoivia domep uvotaymydy.

104. ITepi mpotedeiwy i T@OV vouwv éxtotiung 1-3; ITepl Tiig TV Ay ydV StalQETEWS
2-4; TIeQl xOVOLXTIXIWY XOWVDS TAVTWV %Al TEQL Gywydv 3-6, ed. G. Weiss, Ostromische
Beamte im Spiegel der Schriften des Michael Psellos [Miscellanea Byzantina Monacensia
16], Miinchen 1973, Appendix, texts VI.2, 3, 4. See for Psellos’ writings and discussion of
these passages, where the important ritual terms émifatioia [..], eiodyw xal eic ddvta,
[...] mootedeobévTa [...] olTw uvnbévra ta Mavadivaia, meptoavtioia, in WoLskA-CoNUs,
Lécole, 66-67, 78.
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of philosophy, he will become perfect!®. In this context, he uses telestic
terminology of interpretation, pointing out the danger of an approach from
a philosophically uninitiated person who is unable to discern the depth of
hidden meanings'%.

Therefore, Psellos has fully integrated the ritual concepts into his own
teaching program of law, which are projected as a model in the person of
Xiphilinos. However, these concepts, as it will turn out, also constitute the
fundamental core of his hermeneutical thinking.

This analysis confirms that the Mithraic and Eleusinian Mysteries
held special significance for Psellos, shaping his conception of knowledge.
Specifically, these traditions illuminate Psellos’ perspective on legal
education, which he envisions as a lived experience structured in stages. At
the culmination of this process, the student acquires a new way of being and
acting. This view contrasts with the notion of legal education as the mere
assimilation of abstract knowledge. Rather, it is a transformative process
akin to initiation into mystery cults, ultimately conferring upon the initiand
a new, almost “divinized” status. In this framework, the hierophant serves as
the ultimate symbol of perfected existence, revealing through interpretation
the mystery of knowledge!"”.

105. Movwdia éxt Pouavd daipeoevéapio, Or. fun. 9.3.1-18.

106. Or. fun. 9.3.7-12:’Evte00ev y0 xaoax THOES T %Al SLALQETELS TMV EV SLXAOTNOLOLS
moMTixdv InTnudtwv Emvevonvtat, xAv uév g amd T@V TaUtng [T maidevocws
t@v Ttal@v] mooteleimwv €ml ta éxeloe fadion uvotiola, TV TEAETNV EMLYVHOETOL
xal tededteQoV EVOedOEL, €l O& un mEoTEAeOOElS TOIS AdUTOLS TEOOEADN BP0 oUTEQOY,
pAedovag xal oxias dypetal xai ovSev Uyiés. Here Psellos uses the term mpotéldera to refer
to introductory studies in jurisprudence.

107. In Theol. 1.19.70-80, Psellos states that when he identifies a rhetorical theme of
great value in interpreting the words of St. Gregory the Theologian, he becomes “possessed”
(8vbovor® xati tovs xatdyovs); that is, he resembles the ancient enthusiasts who gave
oracles, were possessed by spirits, or had mystical inspiration. Consequently, he explains these
important themes to those who approach him, apparently also to his students, experiencing
an alteration (thv Oeiav dAdorotiuar GAloiwor, xal vl ol viv giut, xaAdiov Ty @ioy
ylyvouat). Therefore, says Psellos, he resembles the Pythia who suffered something similar
when she gave oracles; see also Theol. 2.1.17-21 where the Byzantine philosopher presents
himself as a hierophant who lifts the curtains, transforms himself and becomes OeoAnmrog,
that is, possessed by a divine inspiration, see LSJ’, entry 8edAnmtoc. He even wishes that
the recipient of his work, Michael Doukas, would experience a similar experience. See my
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Jurisprudence and the Chaldean Oracles

Psellos presents in Or. min. 14 a further level of mysticism. According to
him, while the ancient mysteries contained the concept of gradual initiation
and the demand for secrecy, which is something easy, this man, showed such
great courage when attempting to philosophize with the Muses and legislate
with the wise and judge with the rulers, that he immediately wiped his hands
of the materials of the innkeeper’s art and engaged in legal matters'®. Here,
the argument of the forbidden entry into another genre is repeated and
the coupling of rhetoric (Muses) and law with philosophy (@iAocogelv) is
ascertained.

Furthermore, Psellos uses the phrase ovoaviag dvrvyog to refer to
jurisprudence. AvtvE means the edge of a circular thing. In the field of
astronomy, it denotes the orbit of a planet, the circle of the world, as well

as the celestial dome!'?”

, indeed in the context of the Chaldean Oracles''’,
as handed down by Proclus!'’. So here too, legal science is associated with
ancient mysticism, and now with the Chaldean Oracles. This ascertainment
is important, since, as we will see in detail, Psellos explicitly refers to the
Chaldean Oracles.

Indeed, he mentions the Chaldean Oracles at the culmination of
his mystical arguments. He accuses the judge of having ignored so much

that jurisprudence not only investigates the affairs of the city but also

analysis of the two passages in H egounvevtixi, 322-323, 285-286. It is certain that these
references also concern Psellos” thought on the relationship between law and philosophy,
given that they too have a common point of reference of hermeneutics as an initiatic process.

108. Or. min. 14.151-157.

109. LSJ, entry dvtuE. See for the meaning celestial dome Lewy, Chaldean Oracles,
97, note 130. R. Malercik (ed. and transl), The Chaldean Oracles: text, translation, and
commentary [Platonic texts and translations 8], Dilton Marsh, Westbury, Wiltshire 20132,
204 (commentary on fr. 167), expresses reservations about Lewy’s interpretation of the
passage in question (see my next note), and suggests based on other uses of the term by
Proclus the translation “orbits of the planetary spheres.” She accepts that it certainly has a
cosmological frame of reference, but its exact meaning is not clear.

110. The Chaldean Oracles: text, translation, and commentary, ed. R. MAJERCIK
[Platonic texts and translations 8], Dilton Marsh, Westbury, Wiltshire 20132 [= Orac. Chald.],
fr. 167 [= Oracles Chaldaiques avec un choix de commentaires anciens, ed. E. DEs PLACEs,
A.-P. SEGONDs, Paris 1996, fr. 167].

111. Proclus, ‘Yrouvnua eic A” EvxAeidov otoryeiwv, p. 155.5.
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has mysteries of theology and teaches about nature. In fact, in the end it
abandons rhetoric, like Hekate abandons nature. He would have found the
latter had he paid attention to the texts of the Chaldean Oracles, which he
calls Adyta'® Through this reference, the mentioned theology of Platonic
philosophy is now connected with the Chaldean Oracles.

Hekate, who was associated with the Eleusinian Mysteries and considered
one of their main deities'”®, often appears in the Chaldean Oracles'*. She
was particularly worshiped by the Neoplatonists (among others she was a
goddess of theurgy)'””. In the Chaldean Oracles she represented life, the
cosmic soul, nature, and destiny (giuaougvn)'e.

What exactly is her relationship with nature? Psellos refers to the
subject in Phil. min. 2.40'"". There he describes the springs symbolically
found on the statue of Hekate and teaches that nature is the end of the
girdle’s springs!®® floating on her back. This passage is correlated in the
research with fragment 54 of the Chaldean Oracles, which teaches that

112. Or. min. 14.157-161. The term ASywa is the most frequent way of referring to the
Chaldean Oracles by the Neoplatonists, see LEwy, Chaldean Oracles, 443 (Excursus ).

113. Cu. M. Epwarps, The Running Maiden from Eleusis and the Early Classical Image
of Hekate, American Journal of Archaeology, 90/3 (1989), 307-318.

114. For Hekate in the Chaldean Oracles see S. 1. JounstoNn, Hekate Soteira: A Study
of Hekate’s Roles in the Chaldean Oracles and Related Literature [American classical
studies 21], Atlanta Georgia 1990; LEwy, Chaldean Oracles 83-98; N. SeaNu, Proclus and
the Chaldean oracles: a study on Proclean exegesis, with a translation and commentary
of Proclus’ Treatise on Chaldean philosophy [Routledge monographs in classical studies],
Routledge, 2021, 61-66. On Hecate in Mithraic mystery cult, see TUrcaN, Mithras.

115. L. BERGEMANN, Kraftmetaphysik und Mysterienkult im Neuplatonismus: Ein
Aspekt neuplatonischer Philosophie [Beitrige zur Altertumskunde 234], Miinchen 2006,
271-344; TH. LauTwEIN, Hekate, die dunkle Géttin: Geschichte und Gegenwart, Rudolstadt
2009, 261-267.

116. LEwy, Chaldean Oracles, 83-99.

117. “Yrotvnwois xepalaindns t@v mapa Xaldaiois aoyaiwv Soyudtwv. éxel O&
el avtny 1) ‘Exdtn anyds dta@dpwv guocwy. tdv 6& xatt 10V Lwotihoa anydv 1 uév
@UoLS 10 TEAOS ovumepaivel TV tiig Exdtng vdtwv Gratweovuévy tav 6& év tj] Aayovi
ANYDV 1) UEV TOV Yuxdv é0Ti Oe§Ld, 1) OF TOV GRETOV év Aaolg, p. 149.19-22.

118. The girdle’s spring was the name of a spring in the Chaldean Oracles’ system, see
LSJ’, entry Cwoti, with reference to Damascius, Amopiat xai AJoeis eQl TOV TEDTWY
Goy@v, ed. L. G. WESTERINK ET AL., Damascius: Traité des premiers principes, vol. 3 [Collection
des universités de France, Série grecque], Paris 1991, p. 38.4-6.
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abundant nature is suspended from the back of Hekate!''’. Lewy points out
that the moon is Hekate’s abode. Therefore, she is a moon deity and rules
over it'?’, The Chaldean Hekate dwells in the moon while giving her oracles,
in the context of theurgy. Lewy also notes that the term @voi¢ is used in the
Chaldean Oracles (fr. 54, 101, 102) metonymically to represent the moon'?',
Therefore, on her back hung symbolically the disk of the moon, which is
one of her most characteristic properties'’’. Hekate herself is also called
@Uo1c'?, namely, ruler of the sensible world; therefore, according to the
Chaldean Oracles the moon symbolized her rule over this world'?* Hekate
is ultimately identified with nature according to Lewy, by which is meant
the world of heavenly bodies too'?. Nature ensures that the heavenly bodies
move according to their laws, based on necessity. She is also related to
eluapuévn®. However, there is also the view that completely distinguishes
nature from Hekate so that only the former dominates the material world
and the problems the latter causes for the theurgist and the one who seeks
salvation'?’.

119. Orac. Chald. fr. 54 [= DEs Pracgs, Oracles Chaldaiques, fr. 54]: vidtoig & qugl
Oedc puois drAetog foontat. See on the relevant passage also LEwy, Chaldean Oracles, 90:
“Over the goddess back measureless Nature is exalted.” See also ib. note 91. This passage is
witnessed and interpreted in the writings of Proclus: a) Ei¢ tov Twaiov ITAdtwvog, ed. E.
DienL, Procli diadochi in Platonis Timaeum commentaria, vol. 1, Leipzig 1903 (Amsterdam
1965), p. 11.21; vol. 3, Leipzig 1906, 271.11; b) Ei¢ tac [Toltelag [TAdTwvog vaduvnua, ed.
W. KrotL, Procli Diadochi in Platonis rem publicam commentarii, vol. 2, Leipzig 1901, p.
150.21; ¢) Tav eic 1ov Hapuevidnv 1ot [TAdtwvog éxtd fifAimvy, 3, p. 821.5-6.

120. Lewy, Chaldean Oracles, 49. See also JonnstoN, Hekate Soteira, 29-38 (discussion
of earlier and contemporary sources that influenced the Chaldean Oracles on this topic).

121. LEwy, Chaldean Oracles, 49, 90 and note 92; 98, note 134; 271-272.

122. LEwy, ib. 90; JounstoN, Hekate Soteira, 138 and note 18.

123. For this meaning of Hekate and the following presentation, see Lewy, Chaldean
Oracles, 95-98; Jounston, Hekate Soteira, 136-142.

124. Lewy, Chaldean Oracles, 90.

125. LEwy, ib. 90, note 91, points out that the verb aiwoetobau of fr. 54 is sometimes used
to define the course of the stars, which shows the astronomical view of nature’s symbolism in
the statue of Hecate. See also DEs PLACES, Oracles Chaldaiques, 81, note 3.

126. LEwy, Chaldean Oracles, 98, 272.

127. MaJERCIK, The Chaldean Oracles, 164, commenting on fr. 54 considers contra
Lewy that @uoug is not identified with Hecate, but is born from her. Similarly JoHNSTON,
Hekate Soteira, 138. The author, ib., 136-142, even considers that the nature’s distinction
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Therefore, Psellos, teaching about Hekate and @votg in Or. min. 14,
presupposes the Or. Chald. fr. 54'%. Rhetoric, Psellos’ ¢pvoug, is associated
with the lower forms of existence, the heavenly bodies, and the dark material
world!'?’. Yet he considers that Hekate leaves nature'* and hence functions
as a symbol that rhetoric is abandoned by the judge. According to Psellos’
image, nature is therefore not identified with Hekate, as Lewy argues'..

Psellos teaches that jurisprudence contains teachings of natural
philosophy (meol @Uvoews @Oyyetat), a lower branch of philosophy, and
also reaches theology. It is quite possible that he considers these teachings
to be secret as well. However, they are considered the precursor of theology.
Hekate’s gvoilg would then be the symbol not only of rhetoric, but of this
natural philosophy too, contained in rhetorical studies. One could assume
that through Hekate’s image he is referring to the need to abandon the search
for natural philosophy in the context of these studies, since these studies
must also be abandoned by the jurist in order to investigate the mysteries

from Hekate is based on the Middle Platonism’s concept of the double cosmic soul, where the
lower, irrational, deals with the sensible world, so that the superior soul remains intact with
the latter. See ib., 136, note 11 for bibliography and sources regarding this teaching of Middle
Platonism. In the Chaldean Oracles, therefore, Hekate appears divided. The image of nature
hanging from Hekate is a symbol of this view. Johnston, in addition to fr. 54 is based on fr.
70, 88, 101, 102. See also below in this paper, note 130.

128. In the research on the Chaldean Oracles, especially on Hekate, the quoted passage
of Or. min. 14 has not been discussed until now, although it is of particular importance in
Psellos” argumentation and illuminates the teaching of the Chaldean Oracles.

129. For Hekate as the source of nature, with whom in the context of the existence
of seven physical worlds the heavenly and material worlds are related, where negative
characterizations are formulated for the latter, see Phil. min. 2.40, p. 149.19: "Ex0¢o1s
HEQAAQLDONS xAl CUYVTOUOS TOV e’ Aoovoiois Soyudtwv, Phil. min. 2.41, p. 152.4-8.

130. I have not been able to locate any passage in the Chaldean Oracles that directly
testifies to this movement of Hekate. Certainly, Psellos adopts the traditional image of
nature on Hekate’s back, but he gives her another perspective. Perhaps he is based on the
aforementioned Middle Platonic distinction of the cosmic soul into superior and inferior, on
the basis of which in the Chaldean Oracles nature appears as a separate existence in relation
to Hekate, where the former only deals with the earthly world, see JonnsTtoN, Hekate Soteira,
138-142, especially, ib., 139: “Physis -previously the lower half of the Cosmic Soul- became
a goddess, a sort of chthonic Hekate”, also, ib., 142: “In effect, the traditional Hekate became
two goddesses in the Chaldean system-the celestial Hekate/Soul and the earthly Physis”.

131. See also Seanu, Proclus, 64.

BYZANTINA SYMMEIKTA 35 (2025), 203-238



THE JUDGE AS HIEROPHANT IN PSELLOS’ OR. MIN. 14 233

of theology. Clearly, rhetoric and the mysteries of the visible world are
considered a cover that prevents the emergence of the theological mysteries
of jurisprudence. In fact, Hekate, Psellos’ jurisprudence, leaves the world of
heaven and matter. The image functions as a symbol of law studies, where
one from the valley of laws ends up in the city of philosophy, and constitutes
an indirect testimony to the structure of legal studies in Psellos’ thought and
his didactic praxis of law, which is of the eleventh century.

Psellos wonders whether the judge has read the Adyia'*%. He considers
this a necessary condition for the completion of legal education, and through
this for the correct interpretation of the laws too and not just a basis for the
example he invokes. The proof of this lies not only the previous analysis of
his sources, but also in the fact that he uses the teaching about Hekate as
an essential interpretive tool elsewhere in his writings'¥. Furthermore, he

132. For the influence of the Chaldean Oracles on Psellos, as well as his writings
on them, see K. Curestou, ‘H énidpaon 1ot IMpdrhov Awaddyov otd grhocopuxd €0Y0
100 Mianh Welhot. ‘O »ndopog Tiig yevéoewg ®al s @bopds, Emiotnuovixy Exetnoido
Ocoloyixns Xyodis Ocooatovixns Tunjua Iowavtixnis xar Kowvwvixns Ogoloyias 10
(2005), 38-67; D. Burns, The Chaldean Oracles of Zoroaster, Hekate’s Couch, and Platonic
Orientalism in Psellos and Plethon, Aries, 6.2 (2006), 158-179; D. J. O'MEgara Psellos’
Commentary on the Chaldean Oracles and Proclus’ lost Commentary, in: Platonismus
und Esoterik in byzantinischem Mittelalter und italienischer Renaissance, ed. H. SENG
[Bibliotheca Chaldaica], Heidelberg 2013, 45-58; D. J. O’MEArA, Michael Psellos, in:
Interpreting Proclus. From Antiquity to the Renaissance, ed. S. GErsH, Cambridge 2014, 165-
181, at 169-170, 175-77; F. LauriTzeN, Psello e gli oracoli caldaici, in: Dialoghi con Bisanzio:
spazi di discussione, percorsi di ricera: atti dell’ VIII Congresso dell’ Associazione Italiana di
Studi Bizantini (Ravenna, 22-25 settembre 2015), vol. 2, ed. S. CONSENTINO et al. [Quaderni
della Rivista di bizantinistica 20.2], Spoleto 2019, 549-556; DiamMANTOPOULOS, Remarks, 44-
45, 59, note 120, 67-68; DiamantorouLos, H eounvevtizn, 305-306, 321, note 755, 323-327,
437, 552-553, 562-563.

133. Theol. 1.4.59; 1.23.40 (urges students to read the Chaldean Oracles related to
her), 1.23a.13, 23-25; 1.51.88. Therefore, Hekate’s themes are an important element in the
hermeneutical thought of Psellos, indeed in the interpretation of theological texts. Elsewhere
he appears negative; see Or. for. 1.591-599, 618-623 (references to Hekate’s springs); however,
see my comments on the tactics he follows there, DiamanTOPOULOS, Remarks, 59 and note
120; 67 and note 159; 68 and note 164; also, GouiLLARD, Religion, 316; Or. fun. 3.24.1-14;
Eounvela meol TOV €iXOOITECOAOMY OTOLYEIWY OVYYQAQEloQ xal ExTEDEloQ TOOS TOV
Peotaoynv xvow Todvvny 1ov MBeAdiotov, O¢ xal TV TEQL TOUTOV EQMTNOLY TEOS AUVTOV
émoujoato, Phil. min. 1.36.107-108; Encomium in matrem, 28.1792-1797 (condescending
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poses a hermeneutical issue in jurisprudence as well, as the hermeneutic act
of searching for and uncovering physical and theological hidden meanings
is required!*,

4. Conclusions

Psellos derives his mysteric view of philosophy from a longstanding phil-
osophical tradition. However, there is also originality in his thought.
Specifically, in Or. min. 14, the Byzantine philosopher draws upon funda-
mental elements of mystery cults, as they were incorporated into the philo-
sophical tradition mentioned, particularly the themes of initiation and hi-
erarchy, to establish theoretical foundations and concepts regarding legal
training and jurisprudence. Thus, this is not merely a coupling of law and
philosophy, a “philosophization” of jurisprudence, which is also evident in
other works by Psellos, but a deeper correlation between law and the myster-
ies of the ancients. The integration of legal science and education into such
a telestic framework aligns with Psellos’ mysteric approach to hermeneutics,
in which the hierophant serves as the principal model.

Psellos presents as a model the mysteries of theancients for jurisprudence,
although he characterizes them as ceremonies of the pagans. He emphasizes
the need for initiation into the science of law, as he does in his references

disposition but he knows Hekate’s themes well); Oveidiler tovc uadnras duelovvrag, Or.
min. 24.84-85, where he encourages his disciples to reject the stories about Hekate, in fact
about her springs. However, he places the dissuasion in the context of a larger argumentation
(70-104) in which he advises his students to be selective about ancient philosophical and
mystical literature, thus presupposing that they must know Hekate’s themes.

134. The same concept of discovering Chaldean philosophical truths through
jurisprudence is promoted in Or. fun. 3.22.18-28. See discussion of these passages in WoLsKA-
Conus, L’école, 58-59. The researcher occasionally raised the question of initiation and not
at all that of the hierophant in jurisprudence, although she briefly discussed the quoted
passage of Or. fun. 3.10.49-51, where Psellos speaks of the Eleusinian Mysteries, but also
Psellos’ writings mentioned in my note 104. Indeed, ib., 78 and notes 405-408, based on these
writings she noted that the Byzantine philosopher presents a false unity of his legal works by
presenting them as a gradual initiation of a religious sacramental type. Moreover, the author
did not discuss the present Or. min. 14 and did not mention the hermeneutical dimension of
the mentioned passages.
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to philosophy'®. In fact, he highlights not only the Eleusinian but also the
Mithraic Mysteries. Psellos emphasizes that no one can enter the adyton of
legal knowledge uninitiated, thus introducing the concept of concealment.
He believes that only the hierophant is allowed to enter. By this he means
the scholar, as in philosophy, who reveals the mysteries to the initiated,
implying himself'*,

Systematic and long-term pre-education is therefore an absolute
prerequisite. This includes more than philosophy, however. Indeed, Psellos, in
speaking about the mysteries of theology revealed to the judge, presupposes
the secret teachings of the Chaldean Oracles, particularly their references
to Hekate'?. The image of nature on the back of Hekate, invoked by Psellos,
is connected with the cosmology of the heavenly bodies and with the
dominance of Hekate in the world of the senses. This symbol is also related
to interpretation, as reference is made to oracles, given by Hekate against
her stay on the moon in the context of Neoplatonic mysticism (theurgy).
The image serves as a symbol of the need for the law student to transcend
rhetoric and move into philosophy. Therefore, the knowledge of the Chaldean
Oracles is presented as being essential. Hence, the philosophical view of

135. See e.g. DiamanTorouLos, Die Hermeneutik, 811 (based on Ep. 134.55-68); Ib.,
DiamanTtorouLos, H ggunvevtixij 316-320 (based on Theol. 2.1), as well as note 106 above.

136. See also Psellos’ self-references as a hierophant in AAAnyopia mepl Tiis Zpiyyos,
Phil. min. 1.44.2-14, also the bibliography in note 8 of this paper; see also, <Ma6ntjj Tivi>,
Ep. 455.13-18, 23-30, with M. JerrrEYs, Summaries of the Letters of Michael Psellos, in:
The Letters of Psellos: Cultural Networks and Historical Realities, ed. M. JEFFREYS ET AL.
[Oxford studies in Byzantium], Oxford 2017, 143-445, at 319-320, where Psellos, recognizing
the value of one of his students, declares using telestic language that he will initiate him,
while his student will be the leader of the other students by initiating them; Psellos also
possesses secret knowledge in the context of the Eleusinian Mysteries; revelations will take
place, when he introduces the student to the adyton: Enel totyagotv [..] giAdoogpov tiv
AmToxELOY OE6wHAS, OV TOIS EUOlS OLaodTals uovov ovvapllud, AL xat moaoLOud
ol wEoTiONuL xal ToT ¥00T x0QUEAIoV ot TiOnut, IV avtog €§ éuol TEMTOS Uvi, oL
& dAror TeEA@vTal ol 00U, xai St 0o uéoov ol T& T@V EAevoivwv uot amoponta
SExwvTaL, ALY T NuETEQM OBopavia [...] AeDpo yoiv otijfL TAnoiov éuot; uvioouoct ydo
00l [0W¢ T TEAEDTEQQ" %Al EIC TO XEXQUUUEVDL THIG Emotiung elodw, [...] Eyw 8¢ oot 0vx
avaxalvym vov T uvotiola, aAl’ dtav Evtog TV GOtV yevaueha.

137. According to Lewy, Chaldean Oracles, 444 (Excursus I) by the term 6golGyou, the
Neoplatonists refer to either the Chaldean Oracles or the Orphics.
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jurisprudence presents two main aspects, one secret in a telestic context,
related to the Eleusinian and Mithraic Mysteries and one rather mystical,
leading to the experience of union with ultimate realities, dependent on the
Chaldean Oracles. However, in both cases hidden truths are revealed.

Law now appears to be very close to philosophy. However, their
common denominator is the hierophant’s symbol. The philosophization
of jurisprudence and rhetoric is understood through a program where
one gradually abandons these sciences to move into secret knowledge as a
hierophant. When Psellos speaks of the need to go through all the stages of
initiation, he means the gradual ending in hermeneutics, which is understood
as the revelation of secrets. In fact, every field of science, every social class,
and every culture displays hidden worlds suitable for revelations. They
uncover great philosophical meanings or function as images of higher forms
of thought. This requires having the right person for their investigation, the
hierophant. The hierophant is the high priest of this philosophy.

Why is this hieratic dimension so important? The answer lies in the
concept of the revelation of the hidden teachings, an essential feature of
the ritual. Only revelation and hieratic hermeneutics, and not simply logic-
controlled philosophy, reveal the true meaning of jurisprudence. By this
Psellos means not a religious practice but the discovery of philosophical
meanings even in texts that are not considered philosophical, such as
grammar or legal texts. In this context, the knowledge of secret literature
becomes necessary'®. This is also the true philosophy according to Psellos.
In fact, the entrance into and the view of the adyton by only highly initiated
persons, guided by the hierophant, have an equally great importance in this
hermeneutical context, in relation to the confrontations of Psellos’ time. The

138. The following passage briefly shows the inseparable relationship of philosophy
with mysticism, indeed with the Chaldean Oracles, in Psellian thought, Ep. 134.19-24:
TotoDtoV Yo 10 @LAdooQov xofua: 7 Exéuvlov TdvTy xal HVOTNOLOOES, 1} CUUPOALKOV
%Al U0 QaUAOLS TAQATETAOUQTL TE %Al OXAUAOL TO TS TOQIAS XQUATOV ATopENTA. ALl
TaUTA TOIS QYOS PLAOOOQOLS OE0AOYOTOL, TOTEQES, Xl OVVAUELS, ®al VOI, TOLASLXAL
1€ {UyYEs, nal TEAETAQXOL, XAl xoouayol Td Aoy mapelaufpdvovto. Philosophy always has
a secret character in a mysteric context, which is why the Neoplatonists used the polyarchy
of the Chaldean Oracles as a cover of mysteries; for this polyarchy see Phil. min. 2.39; 2.40;
2.41; Theol. 1.23.33-55; 1.51.84-95. Therefore, interpretative revelation becomes necessary.
The same applies to jurisprudence, which is also presented as part of philosophy.
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entrance and the view to the sanctuary of the church temple was a key point
of confrontation between the mystical theologians and the school of Psellos.
I considered that the choice of the symbol of the hierophant did not only
theoretically and abstractly serve to promote hermeneutics. At the same
time, it functioned as a counterweight to the canonical invocation of the
mystics (Stethatos) of the permitted entry and view of the sanctuary for the
clergy only, which the mystics exploited symbolically. The clergy, through
the entrance to the sanctuary, symbolized for Stethatos the theological
method, which, beginning with ascesis, culminated in the view of mysteries
in a secret adyton. Therefore, the philosophical method was rejected for
such a purpose. Psellos opposes the layman philosopher who enters the
philosophical sanctuary as a hierophant and discovers the mysteries of
philosophical theology'*.

This process shows that the concept of the hierophant and the ritual
grades of initiation related to him are not merely a metaphor, in order to
highlight the need for pre-education in law and philosophy!*. They high-
light specific epistemic qualities that the process of acquiring knowledge
must possess, qualities that extend beyond the mere assimilation of abstract
concepts. The hierophant is an essential philosophical symbol because it
serves to promote hermeneutics as the philosophy par excellence, which I
consider to be the basic philosophical position of the Byzantine philosopher.

139. See in more detail DiamanTorouLos, Die Hermeneutik, the fifth chapter of the
second part, as well as DiamaNTOPOULOS, Remarks.

140. For a similar thought see F. BErnarD, Educational Networks in the Letters of
Michael Psellos, in: The Letters of Psellos: Cultural Networks and Historical Realities, ed.
M. JErFrEYS ET AL [Oxford Studies in Byzantium], Oxford 2017, 13-41, at 25. The scholar
comments on the passage Ep. 455.13-17, where we find Psellos’ references to initiation in the
context of his school, see my note 136.

BYZANTINA SYMMEIKTA 35 (2025), 203-238



238 GEORGIOS DIAMANTOPOULOS

O AIKAZTHE QF IEPOPANTHSE =TO OR. MIN. 14 ToY MIXAHA WEAAOY

H ragovoo pekétn eEetdler tnv teletovoyny yAwooao oto Or. min. 14 tov
Muxonk WehloV 010 TAG{OL0 TOV ATOYPEDY TOV YLal TN VOuLry Todeio.
ExtiBevtol n evpUtepn mQoPfANUOTIR TG EQUNVEVTIXNG TOV PulavTivoy
PLAOOGPOV, TO PLAOCOPLRO TOV VOO %ol 1 0xEon PLLOoOPlog ®atL
VOULrNG 0T oxéPn tov. Alvetal Eupaor otV €0Tioon Tov 0ToVs Paburovg
™S WOHMONG, 0TO ASVTO %Ol OTOV LEQOPAVTN TOV CLEYAIMY TAYUVIOTIRDY
Mvotnelmv, xabdg xal ot yonon twv Xaldaixwv Xonouwv. TiBetol wg
Beuehlddng vrtobeon gpyaoiag 6tL 0 Welddg, ué€ow avTHg TS TOARTIXNAG,
EXPLAOOCOQEL TN VOULXY ETLOTHUN OE €V TEAETOVQYIXG TACLIOLO, DOTE VO
eEVYPDOEL TNV EQUNVEVTIXY C TN PAOLXT PLAOCOPLXT] TOV TEATAON.
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