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Introduction

Zosimos of Panopolis

As the first alchemical author to whom some biographical information can be confidently assigned,
Zosimos of Panopolis emerges from the rich intellectual tapestry of Late Antique Egypt as a seminal
figure in the history of alchemy, the occult, and Late Antique religion. His immense influence in his
field — he penned twenty-eight books — is noted by fellow alchemists and alchemical exegetes in the
generations immediately following his death: he is frequently cited as the ‘divine Zosimos’ (as indeed
he is in the title of the work which is the focus of the present thesis: Zwoipou to0 Beiou mepl ApeTiic)
and is even named the ‘otédavog thv phocodwv’ (the ‘crown of philosophers’) by an anonymous

commentator on his work.!

Zosimos and Panopolis

Zosimos seems to have flourished around the beginning of the 4™ century AD. With a reference to
Julius Africanus (d. 240) serving as a potential terminus post quem, and a reference to the Serapeion
(destroyed by Theodosius | in 391) serving as a potential terminus ante quem, the more specific
dates of 240-391 have been proposed.? Despite references claiming Zosimos as either a Theban or an
Alexandrian, one can be confident that he was in fact from Panopolis — present day Akhmim — a city
in Upper Egypt.? It is possible that he studied or practised in Alexandria at some stage in his life — not
unlikely given the city’s reputation as the home of learning in Roman Egypt and the subsequent pull
it doubtlessly would have had on a man of Zosimos’ interests (interests which may well alone have
earned him the epithet ‘Alexandrian’) — but tradition overwhelmingly holds Zosimos to be a

Panopolite.

1 Suda, s.v. Zwowog (Z 168 Adler). See introductory subsection on the Greek title to Zosimos’ Visions. On Virtue
and Interpretation 11.

2 Mert. xvi. See also Jackson 1978: 4-5. The reference to Julius Africanus appears at On What the Art Said About
All Bodies in Treating a Single Dye 1 (CAAG 3.18); the reference to the Serapeion appears at Omega 5.

3 Suda, s.v. Zwooc. Note that Panopolis is a Greek exonym for the city known by the Egyptians as Hnt-Mn. The
indigenous Egyptians also referred to the city as Xépuig (Hdt. 2.91; Plut. De Is. et Os. 356d) (or Xeppw,
according to Diod. Sic. 1.18) — xHME in Coptic — providing a possible etymology for the term alchemy (with the
prefix al- being the Arabic definite article, seen also in terms like alembic (al- + GuPLE)). Another possible
etymology for the term is the Arabic definite article prefixed onto xnueia (which appears at True Book of Sophe
1 (CAAG 3.42)), from the verb xéw (I pour a liquid / | smelt metal) (see further Mert. xcvi).
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Panopolis was famous in Late Antiquity as a thriving hub of intellectual exchange and synthesis,
especially in terms of religio-philosophical thought, blending Judaeo-Christian, Greek, and indigenous
Egyptian traditions. Although it remained a pagan city into the 5™ century, Panopolis became a
centre for several emerging religious currents, particularly Gnosticism and Hermeticism, both of
which heavily influenced Zosimos’ worldview.* These religio-philosophical currents — which overlap in
several key areas, including a dualistic cosmology and a notion that salvation can be achieved
through the acquisition of mystical knowledge — will be explored in great detail throughout the
present thesis. These traditions, however, did not simply exist side-by-side; rather, there developed a
vibrant, dynamic atmosphere of intellectual syncretism, in which Egyptian, Hellenistic, and Judaeo-
Christian thought intermingled. This produced a stream of synthesised intellectual currents,
culminating in magical healing spells addressed to ‘Jesus Horus, son of Isis’ and the school of
Hermeticism, based on a fusion of Greek philosophy, Egyptian religious tradition, and Christian
mysticism.> As is explored in greater depth in the section on the literary context of The Visions,
Panopolis — also famous for its Greek literary culture — developed into a flourishing copyist hub,
where a range of texts, ranging from Biblical scriptures and Judaeo-Christian apocrypha to Platonic
treatises and indigenous Egyptian wisdom literature were copied and circulated.® It is in this context

that Zosimos wrote.

Indeed, Zosimos came to be something of an exemplar of the syncretistic mindset which defined Late
Antique intellectual culture in Graeco-Roman Egypt. Throughout his corpus, Zosimos treats figures
such as Christ and Hermes as equally central to his worldview, while also treating figures such as
Plato, Moses, and Thoth as equally authoritative sources of some ancient mystical wisdom.” It is for
this reason that Zosimos’ personal religious views have been a topic of intense scholarly debate. It
would, however, be a mistake to consider Zosimos a religious universalist; rather, Zosimos’ unique
synthesis of these religio-philosophical influences into a coherent, yet deeply layered, religious and
alchemical tradition stems from the fact that he believed that these select currents could be traced
to a single primitive tradition, which eventually split into two strands: Judaeo-Christian and Egyptian

(that is to say, Gnostic and Hermetic).® Despite this web of traditions with which Zosimos associated

4 On Gnosticism, see especially Jonas 1958; Pearson 2007; Brakke 2012. On Hermeticism, see especially
Fowden 1986. These two systems are crucial for an understanding of Zosimos’ worldview; on overlaps between
the Gnostic, the Hermetic, and the Zosimean, see Mertens 2002: 172-4. The Temple of Min — which was the
largest in Panopolis — was found to be full of engraved alchemical symbols which were studied and deciphered
by medieval Islamic alchemical scholars (EI Daly 2003: 51).

5 P, Berlin 8313b (see further Frankfurter 2018: 1-2).

5 Fowden 1986: 174; Smith 2002: 237.

7 Zosimos’ unique synthesis of these religio-philosophical influences is discussed below in the section on
Zosimos’ alchemy.

8 Cf. Fraser 2007: 39 for Zosimos as a religious universalist.
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himself, it can safely be asserted that Zosimos was a Christian, owing to his fundamental belief in the
soteriological power of Christ. Indeed, this is the conclusion drawn by Dufault in his article exploring
Zosimos’ own religious convictions.® The most obvious example of this belief in Zosimos’ corpus
comes at the end of his Gnostic account of the creation of man and the story of man’s place on Earth
in his On the Letter Omega (hereafter, Omega). As Zosimos narrates, Phos (the spiritual man of pure
light) was persuaded by daemons to ‘put on Adam’ (évéUoacBal tov...Adap), and thus was enslaved
in the external man (8eSoulaywynpévou altod tov é§w dvBpwrov).? In other words, mankind
became trapped in the corporeal prison of the body which tied them to the sensible world. Zosimos,
however, claims that one’s inner intelligence makes it apparent that man can be redeemed and

returned to the spiritual realm by Christ:

dnot yap 6 volic NUAV * 6 6€ vidg Tod Oeol mavta SUVAHEVOG, Kal TavTa YIVopevog, Ote
B€AeL, wg BEAEL paivel Ekdotw * ASap mpoaofivIinool¢ Xplotog <OG> AVHAVEYKEV OTIOU Kol TO

npotepov Sifiyov dRTEG KAAOUUEVOL.

Our intelligence says: the son of God, able to do everything and able to be everything,
whenever he wants, appears as he wants to each person. Jesus Christ attached himself to

Adam and led him back to the place where spirits had previously lived.!

Although it is famously difficult to define early Christianity, this fundamental belief in the
soteriological power of Christ seems clearly to qualify Zosimos as a Christian, both by modern and
Late Antique syncretistic standards.? Even though he religiously identified primarily as a Christian, it
appears that Zosimos ethnically identified primarily as an Egyptian.’® Prior to the aforementioned
Gnostic aetiology of man’s attachment to the material world, Zosimos describes how Hermes
interpreted the Hebrew Bible in both Greek and Egyptian terms (gippnvetoe ndoav thv ERpaida
£MAnvioTl kal atyuntioti), and that the first man is called Thoth ‘by us’ and Adam ‘by those people’:
oUTWC 00V KAAETTOL O TIPGITOC GVBPWITOC 6 T’ ARV OwiiB kol ap' keivole ASa. ™ Zosimos’
£keivolg refers to those adopting the Jewish (and eventually Christian) tradition, while the alchemist

counts himself amongst the Egyptians (map' Aulv). This self-identification aligns with Zosimos’ geo-

° Dufault 2022.

% Omega 7.

1 ipid.

12 5ee e.g., Frankfurter 2021.
13 Dufault 2022: 145.

14 Omega 5-6.



cultural context; Panopolis, in addition to remaining pagan throughout Zosimos’ life, retained an
indigenous Egyptian identity, with cults to Isis, Osiris, Horus, and Min continuing deep into the period
of Roman occupation in Egypt.?® It is worth noting that Zosimos does not seem to have recognised
any kind of contradiction in his identifying primarily as an Egyptian, his treating Hermes and Thoth as
authoritative (divine, even), and his belief in the soteriological power of Christ; indeed, Zosimos
embodies the syncretistic atmosphere which pervaded and defined Late Antique intellectual culture
in Panopolis. This syncretistic style is evident throughout his entire corpus, perhaps especially in The
Visions, throughout which — as will be demonstrated throughout the present commentary — a range
of Hellenistic, Judaeo-Christian, and Egyptian traditions seamlessly interact to form a narrative which

espouses a coherent alchemical worldview.

Whilst his interest in alchemy is plain to see, Zosimos’ exact career — his entrance into the esoteric
world of alchemical practice — has come to be a topic of huge scholarly debate. At no stage does
Zosimos refer to his own line of work; he refers to himself simply and frequently as a philosopher
(pAdoodog), regarding the likes of Plato, Aristotle, and Democritus among his intellectual
forefathers.!® This, however, does little to illuminate the means by which he was able to gain access
to mystical and alchemical knowledge and resources. Three careers have been suggested in
Zosimean scholarship: Dufault (2019) has suggested that Zosimos was a client scholar; Grimes (2018)
has suggested that Zosimos was a priest involved in temple metallurgy; and Escolano-Poveda (2022)
has suggested that Zosimos was a high-ranking member of a temple workshop. Dufault’s hypothesis
places Zosimos within the context of a patron-client relationship, in which he would have been an
expert craftsman, philosopher, and Christian scholar — educated in Jewish, Platonic, and Hermetic
thought — working for a wealthy family or individual, for whom he could provide tutelage, practical
alchemical services, and serve as a general symbol of intellectual status.!” Dufault suggests that
Zosimos may have been a client in the home of Theosebeia, the addressee of many Zosimean
epistles and the recipient of a great deal of alchemical and religious instruction.®® As Dufault states,
scholarly patronage could have been a means by which subjects came to be legitimised and rendered
part of an established curriculum — a curriculum through which Zosimos attempted to turn
Theosebeia away from Egyptian alchemical traditions, practised by figures such as Nilus, and towards

the Judaic, syncretised tradition which he endorsed, based on the likes of Pseudo-Democritus and

15 Smith 2002: 238.

16 VViano 2018b: 469.

17 pufault 2019: 117.

18 Cf. CMA Syr. 308, which describes Theosebeia as a priestess. On the possibility that Theosebeia did not exist,
but is rather a literary invention, personifying Christian virtue and alchemical learning through initiation, see
Edwards 2015: 153.



Maria the Jewess.? As Escolano-Poveda retorts, however, this suggestion considers neither the
practicalities of Zosimos’ physical alchemical work nor his interest in and endorsement of Egyptian
temple traditions on several occasions throughout his corpus, nor indeed does Dufault’s hypothesis
explain how Zosimos came to acquire his alchemical knowledge prior to being a ‘scholar-for-hire’, his
suggestion being that Zosimos may formerly have been involved in temple practices (as Grimes and
Escolano-Poveda propose), with the libraries attached to certain Egyptian temples being repositories
of such secret knowledge.?®° The second possibility for Zosimos’ career — as Grimes suggests — is that
he was a priest specifically involved in temple metallurgy, which was combined with Greek
philosophy to create what can be recognised as Graeco-Egyptian alchemical practice.?* Grimes’s
argument is largely based on a Zosimean fragment preserved in the Syriac tradition which hints at a
wider sacred metallurgical tradition within Egyptian temples, aimed at the ritualised production of
cult statues.?? Whilst Egyptian temples were often centres for production, including metallurgical
production, Escolano-Poveda notes that there would have been a difference in the privileges
afforded to uninitiated and initiated temple personnel (a division, respectively, between statue
makers in a workshop associated with a particular temple culture and the priests within that temple)
in terms of their access to sacred knowledge.?® The most compelling hypothesis concerning Zosimos’
line of work comes from Escolano-Poveda herself, who suggests that Zosimos was a high-ranking
member of a metallurgical workshop which specialised in the production of sacred objects.?* Whilst
access to the sacred inner rooms of temples (the type which one of Zosimos’ characters describes as
Ta aduta, 1.14) was ordinarily reserved for priests, evidence from the Chamber of Gold at the
Temple of Dendera demonstrates that exceptions were made for certain uninitiated specialists,
including sculptors, inlayers, and indeed goldsmiths in specific contexts, such as the placement of
sacred statues.”® This suggestion is the one which best fits the available literary evidence and
historical context. Indeed, this would allow for Zosimos’ involvement in temple culture, his access to

sacred spaces and protected knowledge, as well as allowing space for his clear interest in physical

19 Dufault 2019: 92, 144. See also Escolano-Poveda 2020: 285. For Zosimos’ reference to Nilus, see On the
Treatment of the Body of Magnesia 8 (CAAG 3.27). On Zosimos’ acquiring his alchemical knowledge from time
spent closely involved in Egyptian temple culture, see Fowden 1986: 66-7.

20 Escolano-Poveda 2020: 285. On priests becoming client scholars following economic crises in temple culture
across Egypt during the period of Christianisation in Roman Egypt, see Frankfurter 2003. Note, however, that
this may be an inappropriate model for Zosimos, given that temple culture in Panopolis seems to have
continued to thrive deep into the Late Antique period. On alchemical recipes being kept in royal archives and
temple libraries — comparably to industrial secrets being keenly guarded today — see Luck 1985: 436.

21 See the following introductory section on Graeco-Egyptian alchemy.

22 CMA Syr. 2.223. Grimes 2018: 84.

2 Escolano-Poveda 2022: 83-4.

24 jbid. 115.

% Dend. 8.128.15-131.6.
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alchemical practice, bridging the gap between the mystical and metallurgical, as Zosimos does

throughout his corpus.

Graeco-Egyptian Alchemy

Much like the religious traditions practised throughout Egypt during Zosimos’ time, alchemy is itself
the result of cultural syncretism. The result of his work on the birth and development of Graeco-
Egyptian alchemy in this context, Arthur Hopkins famously entitled his monograph Alchemy: Child of
Greek Philosophy. Indeed, it is widely accepted that alchemy developed from an application of Greek
philosophy onto Egyptian chemical techniques for tincturing metals and dyeing fabrics, the sort with
which Zosimos may have become familiar through his work as a craftsman in a metallurgical guild.?®
Several strands of Greek philosophy — including primarily Presocratic and Platonic notions of atomism
and the prima materia, as well as Aristotelian and Platonic notions of substantive qualities — clearly
had a profound influence on the minds behind ancient alchemy, and acted as a theoretical basis for
the practice.?” Whilst the simplicity of Hopkins’s title is at least somewhat rhetorical, the importance
of a range of intellectual traditions, beyond the Hellenic, which led to the birth of Late Antique
alchemy can hardly be overstated. To refer to the practice simply as a ‘child of Greek philosophy’ is to
ignore the impact of Judaeo-Christian and indigenous Egyptian thought, as well as the fact that much
of the Greek philosophy which reached the earliest alchemists had been recast in light of these other
traditions. For example, Gnostic and Hermetic notions of redemption from the material world, as
well as Philo’s reinterpretation of Platonic theories on Nature in the light of Jewish wisdom literature,
significantly affected alchemical theory and practice.?® The syncretism between all of these threads

will be explored in great detail throughout the present edition.

Graeco-Egyptian alchemical authors are generally regarded as split into three distinct groups: the
‘semi-mythical’; the ‘expounders’; and the ‘exegetes’.?° The ‘semi-mythical’ grouping refers to a series
of anonymous alchemical authors whose works are preserved only as quotations or paraphrases —

either scientific or philosophical in nature —in the treatises of later writers, where they are attributed

26 Hopkins 1934. See further Fest. 1.218-9; Hopkins 1938a: 424; Luck 1985: 436.

27 The philosophical arguments which form this theoretical basis are discussed in ‘Scientific Context’.

28 This reinterpretation of Greek philosophy in light of Judaeo-Christian and Egyptian thought, and especially its
reinterpretation in light of pre-existent alchemical traditions and theories, is discussed by Viano: “on pourrait
dire que la pratique des alchimistes est le fondement de leur appropriation de la philosophie grecque, et non
I'inverse” (Viano 2005: 92).

29 This division was first proposed by Fest. 1.238-40. On the difficulty of establishing an exact chronology of
ancient alchemical authors, see Letrouit 1995.
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to names such as Hermes, Agathodaemon, Cleopatra, Moses, and Maria the Jewess.?° The most
important text from this selection of authors — although it is very poorly preserved — is the Natural
and Mystical Things (GUowa kait Muotikd) of Ps.-Democritus.?! This is not the earliest extant
alchemical source, but is the earliest text to which later Graeco-Egyptian alchemists make specific
reference.?? The writings attributed to the ‘semi-mythical’ authors are dated from the 1% to 3™
century. The second grouping — the ‘expounders’ — develop and systematise the techniques and
theories attributed to the aforementioned authors, and are the ones who make the most reference
to their own practices. Zosimos himself is by far the most influential and prolific alchemist within this
group. The final set of alchemical authors within the Graeco-Egyptian subset are the ‘exegetes’ —
figures like Olympiodorus, Stephanus, and Comarius, dating primarily to the 5™ century — whose
texts interpret and preserve the treatises of the expounders (Zosimos, Synesius etc). Included in this
final subsection is the anonymous early exegete of Zosimos’ Visions, author of the text On Virtue and
Interpretation (CAAG 3.6). Whilst this text is fascinating for the glimpse it offers into how ancient
Graeco-Egyptian alchemists themselves interpreted Zosimos’ work, nothing further is known about

its author.

The most sophisticated definition of Graeco-Egyptian alchemy to date can be attributed to Grimes:

Early Greco-Egyptian alchemy (first through fourth centuries CE) is a craft (techné) rooted in
ancient artisanal traditions involving the coloration of metals. Alchemical literature, which
began to appear in Roman Egypt, consists of recipes and notes about techniques and
equipment; these often include religious and philosophical ideas about the transmutation of

the qualities of matter, as well as legends about the origins and great masters of their craft.®

30 On the tendency to recast pagan deities into ancient sources for secret, mystical knowledge, see Lightfoot
2007: 70-7.

31 ps.-Democritus is often identified as Bolos of Mendes, though cf. Hershbell 1987: 8.

32 The earliest extant Graeco-Egyptian alchemical texts — the Leiden Papyrus and the Stockholm Papyrus — have
been dated between 250-300 AD, making them roughly contemporaneous with Zosimos. They were also
discovered in the Thebaid, a vast provincial region of ancient Egypt which comprised the southernmost nomes
of Upper Egypt, including Panopolis. They contain a series of recipes and technical instructions for gold and
silver tincturing, as well as the creation and manipulation of precious stones.

33 Grimes 2022: 78. This definition comes as a direct response to Edmonds’s definition: “Alchemy in the ancient
Greco-Roman world may be defined as the art or craft of the transmutation of the qualities of matter. Such a
definition hinges on the theoretical aspect, stressing the importance of considering qualities as transferrable in
the abstract, but it encompasses a range of practices, from procedures to change the colour of metals to rituals
to purify and perfect the soul” (Edmonds 2019: 270).
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Grimes'’s two fascinating notes on ‘religious’ ideas and ‘legends about the origins’ of alchemy relate
primarily to the Zosimean corpus, in which these ideas play a central role in making Zosimos’

alchemical style unique among other Graeco-Egyptian practitioners.

Zosimos’ Alchemy

André-Jean Festugiere, the philologist famous for his work on Neo-Platonic and Hermetic texts and
trends in the Late Antique period, referred to Zosimos as the “father of religious alchemy”.3*
Although some have argued that Graeco-Egyptian alchemy had always been fundamentally religious
in nature —indeed it may be somewhat anachronistic to divide alchemical literature into its
‘technical’ and ‘religio-philosophical’ components in the first place —it is in Zosimos’ works that we
find the most thorough picture of the ancient art as simultaneously a (proto-) scientific practice
aimed at the transmutation and perfection of matter, and also a spiritual practice aimed at the
transmutation and perfection of the soul.®® The logic behind this association is certainly easy to
follow: if matter can be perfected by drawing out the divine spark of gold within an otherwise base
substance, surely the same can occur by releasing the soul from the body. In fact, as discussed in
depth at ‘Scientific Context’, the alchemical process of drawing a vapour from a metallic body is
discussed in terms of drawing nvelpa from o@pa, highlighting this key analogy between the
purification inherent in bodily transformations and that inherent in alchemical transformations.?® The
notion of freeing the soul from its corporeal prison was certainly not new in the 4™ century AD; such
ideas had existed in Graeco-Roman thought for the best part of a millennium, with Plato’s treatises
providing a sophisticated early picture of this dualistic worldview.3” Certain interpretations of dualism
by Zosimos’ time, however, took on a more radical shape, no longer simply asserting the priority of

the spiritual realm, but coming to regard the sensible world as evil, the view of several sects of Late

34 Fest. 1.260.

35 See e.g., Grimes 2018: 84. It seems similarly anachronistic to divide Hermetic literature into practical and
philosophical components, as editors of the Corpus Hermeticum have tended to do. It seems that these are
divisions which would not have been made by ancient practitioners.

36 Some alchemists seem to have taken the analogy of the human body as an alchemical vessel / experimental
substance a little too literally. Ps.-Democritus explains that Ostanes died by ingesting poison in an attempt to
release his soul from his body (Martelli 2013: 83).

37 Such dualistic attitudes are explored at length in e.g., PI. Ph., Ti.

13



Antique Gnosticism. This anti-materialistic stance is pervasive throughout Zosimos’ corpus,
culminating in his explicit instruction to Theosebeia to cower away from the material world (t@v

duokGv Th¢ UANC katdmtnoov).*

In terms of Zosimos’ confirming alchemy as a religious praxis, it is also significant that the term for an
alchemical tincture throughout these Graeco-Egyptian treatises is Badr, a noun formed from the
verb Bantw (I dip in liquid), the intensive form of which becomes Barntilw (I baptise); there is a deep
connection in ancient alchemy — particularly pertinent for Zosimos — between the spiritual
transformation of the self through baptism and the chemical transformation of metals through
similar dipping processes.* This association is brought to life in The Visions, as Zosimos’ characters
are not just cut up and boiled in alembics similarly to metals, but are themselves often said to be
made of metal. Indeed, Zosimos instructs his reader to imagine a man made of copper
(xaAkavBpwrog, 1.66); having barely finished that thought, however, Zosimos says that the figure has
become a man made of silver (yéyovev dpyupavBpwrog, 1.66), and that soon the reader will find a
man made of gold (ebpnoeig xpuoavBpwrov, 1.67). For Zosimos, alchemy was simultaneously the
science of transmuting material quality, the philosophy of understanding Nature, and the religion by

which the soul might be redeemed and reunited with the divine.*!

It is ignorance of or apathy towards this religious aspect of alchemy which forms the basis of the
majority of the anger and criticism which Zosimos directs towards his alchemical rivals. He is
especially disparaging of an alchemist whom he deems as ignorant of mystical and philosophical
truth as he is of correct alchemical technique, Nilus. Zosimos also regards Nilus as particularly
dangerous, expressing concern that he might lead Theosebeia astray and jeopardise her salvation.
Nilus is attacked throughout Zosimos’ On the Treatment of the Body of Magnesia for a host of faults,
but the primary reason is that he and the company of uneducated men (&naidsutol dvépeg) he

keeps are said to be more interested in gold than in philosophical theory (xpucoU péAlov | Aoywv

38 Interestingly, some Gnostic sects seem to have balanced a prioritisation of the spiritual world with a belief in
material monism (e.g., Irenaeus (Adv. Haer. 1.4.2) discusses the Valentinian belief that all things were formed
from the emotions of Sophia). Nevertheless, though complicated by some sects (e.g., the Valentinians and
Naassenes), the practice of regarding the material world as evil seems clearly to have been a core element of
the groups known today under the umbrella term of Gnosticism. In Enn. 1.9, Plotinus, a Neo-Platonist, attacks
the idea that suicide is beneficial to the soul as it prematurely releases the soul from its corporeal prison and
allows for its return to the divine realm. As Fowden asserts, the fact that Plotinus even felt the need to write
this suggests that it was a topic of debate in his students’ discourse on salvation (Fowden 1986: 90). For this
idea in the Gnostic tradition, one only need recognise Christ’s quasi-suicidal ideations in the Gospel of Judas 56.
39 Fraser 2007: 49. FC 8.

40 As is discussed further in connection with the religious context to The Visions, the Gnostic Gospel of Philip
also interestingly equates God’s imparting divinity to a human through baptism and an alchemist’s imparting
colour to a substance through ‘baptism’. The gospel even refers to both God and the Son of Man as ‘dyers’
(Gospel of Philip 43, 54).

41 Fest. 1.219. See also Lindsay 1970: 153. On alchemy as Gnostic theurgy, see Stolzenberg 1999: 29-31.
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érBoupoliveg).* This distinction is noted particularly well by an anonymous alchemical author who
identifies two types of alchemist: those referred to as the race of gold (xpucéou yévoug), lovers of
wisdom (épaotal tfi¢ codiag), and investigators of the egg yolk (tfi¢ AektBwboug UAng pebodeuvtal) —
egg yolk being a common ancient alchemical analogy for the essence of gold trapped within an
external body — and others referred to as people of the crucible (6col tol 6otpakivou xopod).*
These men attempt to create gold for the sake of their own greed, focusing only on the material
essence of alchemical practice, and are indifferent to or ignorant of the practice’s spiritual
implications. That is not to say that Zosimos is totally uninterested in the income inherent in a
practice which claims the ability to create gold, silver, and precious stones; he even refers to poverty
as the incurable disease (trjv dviatov vocov), expressing a hope that he might be able to conquer it
through alchemical means (vikjowot rteviawv).** Alchemy clearly has practical economic value for
Zosimos, but he very clearly considers this as secondary, imploring his rivals to be guided by reason,
claiming that gold would then accompany them, citing reason as the master of gold: i yap
Avioxolivto UTo tol Adyou, £lmeto Gv alTolg kal RKOAOUBEL 6 Xpuodg * 6 yap AOyog deomoTng €0TLV
tol xpuool.* Zosimos’ corpus places a level of importance on the religious implications of

alchemical practice which is unparalleled in the work of his rival artisans.

Zosimos might well have been, as Festugiere intimated, the first to write about this spiritual
approach to alchemical practice, as well as its most vocal advocate in the ancient world, but he most
certainly did not view himself as the father of this tradition. Zosimos’ belief in the legends behind
alchemy’s inception and transmission, as well as the philosophical conclusions he draws as a result of
these legends, add to his unique alchemical style. Zosimos claims to have been influenced by two
alchemical traditions which he deems to be entirely compatible; these are what he calls the two
sciences and wisdoms (8Uo...€motijpat kat codlat), those of the Egyptians and those of the Hebrews
() TV Alyurttiwv kat f T@v ERpaiwv), which come from ancient times (ék TGv aiwvwv).*® He
frequently references the semi-mythical authors of these traditions, asserting that the ancient
writers are more authoritative and trustworthy than he is himself: GAA& un olou &lomiototepov Eue
AV dpyaiwv Euyypalar * yivwoke w¢ oUK av duvaiunv.?” Zosimos considers the Jewish tradition to

be a slightly adapted improvement on the Egyptian tradition, giving a great deal of authority to

42 0n the Body of Magnesia and its Treatment 7 (CAAG 3.28).
43 Advice for Those Who Practice the Art 1 (CAAG 3.10).

4 Omega 12.

4 0n the Body of Magnesia and its Treatment 7 (CAAG 3.28).
46 True Book of Sophe 1 (CAAG 3.42).

47 Omega 13.
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figures like Maria the Jewess, but retains many elements of the Egyptian tradition in his work.*® As
previously suggested, Zosimos’ belief in the Hebrew and Egyptian alchemical traditions — mirroring
his dual belief in Gnostic and Hermetic wisdom — does not render him a religio-philosophical
universalist. Rather, Zosimos believed in a singular primordial alchemical tradition from which these
later traditions eventually came to exist, with the Hebrew and Egyptian traditions being preserved
and transmitted through temple traditions and their priests, from Old Kingdom Egypt to the Late
Antique period.* In a passage preserved in the Chronographia of George Synkellos, Zosimos
describes alchemy as having been revealed to mankind by daemons, who traded mystical secrets in
exchange for sexual favours with the human women after whom they lusted.®® In Final Account
(hereafter, FC), however, a slightly different aetiology for alchemy is preserved. There, Zosimos claims
that natural tinctures (duowkai katpikal kataBadai) have always existed; these tinctures are reliable
and work without any outside influence from daemons.*! In a fit of greed and jealousy, however, the
daemons hid these natural tinctures, giving mankind unnatural tinctures (ddUotkat kotptkol

kataBadat), which work only with the aid of daemons:

va un Swkwvtal mopd TV avBpwrwy, AAAA AlTavelwvToL Kol TapoKaA®DVTaAL,
oikovopoOvrtal 8L Bual®v...Ekpuav tavta T Guolkd Kal avtopata, ou povov ¢pbovolivteg
auTolg, AAAA kal Tepl Tfig €autiv {wiig dpovrilovteg, lva pn paotilwvtol EKSLWKOMEVOL Kol
ALU® TiHwpGvTalL, Buolag pn Aaupavovteg, émoinoav oUTwG * Ekpuav TV GuOoLKNV Kol

glonynoavto v £aut®v adpuoLkov.

So that they might not be chased away by mankind, but rather receive praise, be called
upon, and be treated with sacrifices...they hid all of the natural and automatic tinctures, not
only because they were envious of men, but also because they were wary of their lives, lest

they be whipped, driven away, and be honoured with nothing but hunger, receiving no

48 FC 5. Despite the Hebrew and Egyptian traditions being, respectively, Gnostic and Hermetic, it is difficult to
identify further distinctions — particularly practical — between them, owing to a lack of extant evidence. Grimes
(2018: 161) suggests that the Hebrew tradition is more interested in sublimation, while the Egyptian tradition is
more concerned with dilution.

49 Fraser 2007: 34; Fowden 1986: 68.

50 As is discussed later in the present introduction in connection with the literary context of The Visions, this
same story about the origin of alchemy can be found in the Enochian tradition, as the angel Azazael teaches
mankind to work with and colour metals in exchange for sexual favours (1 Enoch 8), and also the Hermetic
tradition, as the angel Amnael teaches Isis about alchemy in exchange for sexual favours (CAAG 1.13.3).

51 Whilst Zosimos primarily uses Badn to refer to silver dyes, the term kataBadr seems to refer to a stronger,
more permanent, more incorruptible golden dye (On Tincturing 1 (CAAG 3.37)). See also Charron 2005 (esp.
441).
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sacrifices. They did the following: they hid the natural tinctures and brought unnatural

tinctures to mankind.>?

Whether given in exchange for sexual favours (which may simply be Zosimos engaging with the
Enochian tradition) or to preserve human reliance on them, Zosimos claims that daemons hid natural
tinctures, replacing them with unnatural tinctures, which are unreliable and which rely on appeasing
these lesser spiritual beings with sacrifices and praise. The natural tinctures are the goal of Zosimos’
alchemical practice, a fact which he claims distinguishes him from rival alchemical schools who mock
his ideas about alchemical and religious orthopraxy (ai katpwal katopadat...eic Y\evaouov
énoinoav thv mept kapivwv BiBAov).® Zosimos offers solutions to achieve these natural tinctures,
including performing apotropaic sacrifices and being calm in one’s senses and passions (kaBelopévn
6& T owparl, kaBglou kal tolg mabeotv) to become unified with God and to undertake alchemical
processes in a religiously legitimate manner, unlike his rivals.>* Zosimos’ alchemical practice has a
much greater and more sophisticated religious dynamic than that of other practitioners whom he
frequently admonishes throughout his corpus. He emphasises true knowledge of the divine world
(gnésis), spiritually pure unification with God, and a recognition of the true redemptive power of
alchemical operations at the core of his own practice. These are currents which run throughout —

indeed, are fundamental to — his most famous text, The Visions.

52 FC 7. On the distinction between these tinctures, as well as an exploration of the term katpikad in this
context, see Werrett 2023.

53 Omega 2.

S4FC8.
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The Visions

Of all Graeco-Egyptian alchemical literature, The Visions of Zosimos of Panopolis stands prominently
as the most captivatingly enigmatic; it is, in fact, one of the most mystifying, mystical, and mysterious

texts in history.

The narrative of The Visions is part of a longer series of texts known as Zosimos’ Authentic Memoirs
(Mertens splits the entire Zosimean corpus into four catalogues, including texts from Greek, Syriac,
Latin, and Arabic sources: Authentic Memoirs — including both The Visions and On the Letter Omega;
Chapters to Eusebia; Chapters to Theodorus; and True Book of Sophe / Final Account).>® For our
purposes, concerned solely with The Visions, it will suffice to say that The Visions are elsewhere

known as Authentic Memoirs 10, 11, and 12 (Lessons 1-3 respectively).

Summary

More detailed summaries (with scholarship and interpretative notes) for each section of the text
appear before the commentary on that section. For now, however — given the relative obscurity of
the work — it will be useful simply to provide a brief overview of The Visions, such that later
introductory subsections conveying scientific, religious, and literary context, as well as points on

Zosimos’ style, will be easier to follow.

[1.1] In general, The Visions allegorises scientific and religious practices in the guise of a series of
dream sequences. The text opens with some cryptic musings on alchemical theory, disguised in
terms of the relationship between body and soul, and the nature of the cosmos. Zosimos states that
the separation of body and soul, and the reconstitution of body and soul, are one process, just as
hard metals and wet fluids also share a common nature. This monistic thread, portraying variety in
the cosmos as merely illusory, continues as Zosimos claims that alchemical products are
polychromatic, but are still a singular product. The introduction closes with the statement that

alchemical operations are affected by timing, in particular the waxing or waning state of the Moon.

[1.2] Having mused over these things, Zosimos falls asleep, thus initiating the first dream sequence.
He sees a priest standing at the top of fifteen steps over what he calls a Bwpog dplaroeldng (and

eventually a pLahoPwpdc); in an attempt to retain the sense of the religious-alchemical compound

55 Mert. xlvii-Ixix. According to the Suda, Zosimos also wrote a no longer extant Life of Plato, a figure to whom
he refers as thrice-great (tplopeyac) in his Omega (Suda, s.v. Zwowuog; Omega 5). It is also worth noting that
many texts attributed to Zosimos are preserved in the Syriac and Arabic alchemical traditions. On Zosimos in
the Arabic tradition, see Hallum 2008.
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noun, this edition translates as Crucibaltar (crucible + altar). It is difficult to say what exactly the
setting of Zosimos’ dream might be. The altar and priest certainly suggest a temple, while the text’s
later emphasis on initiation and an ascent towards salvation imply some planetary, cosmic setting; |
suggest that the location is an imaginary temple in some liminal space between Heaven and Earth.%®
In his dream, Zosimos hears a voice from above him (which may or may not be the aforementioned
priest) which says that it has descended fifteen dark steps and ascended fifteen steps of light, and

that, having cast away the body, it had become a spirit.

The reader then meets lon, a pivotal figure throughout Zosimos’ narrative. lon introduces himself as
the priest of the inner sanctuaries and states that he has endured an unbearable act of violence. lon
then relates this act of violence, bizarrely recounting the story of his own death and eventual rebirth.
He says that a man tore him apart, cut off his head, mashed up his flesh and bones, and burned them
in a transformative fire, such that he was reborn as a spirit. Inmediately after he finishes speaking,
however, lon undergoes another transformation: his eyes turn to blood and he vomits forth his own
flesh, turning into a homunculus, the alchemical icon made famous by the likes of Goethe and
Paracelsus.”” Afraid of lon’s transformation, Zosimos bolts awake. He considers this dream,
concluding that it was about ‘the composition of the waters’, and falls asleep again, thus initiating

the second dream sequence.

[1.3] Zosimos sees the same Crucibaltar, but this time filled with boiling water, with a countless
number of people suffering — but not dying — within the vat. Another homunculus — described both
as the one handling the xéria (the product of the alchemical stage of melanésis — see further on the
stages of the alchemical process in ‘Scientific Context’) and as the ‘guardian of the spirits’ —
approaches the alchemist and explains that the Crucibaltar is ‘the entrance, the exit, and the
process’; he later explains that the process is that of embalming, and that those wishing to obtain
excellence suffer in the Crucibaltar before becoming spirits. Zosimos is then approached by a man
made of copper who explains that he helps those in the waters write on lead tablets, look up to the
sky, and keep their mouths open ‘until your grapes are grown’. It is then suggested that the copper
man — described using the astrological term, ‘the master of the house’ — may actually be lon.
Zosimos wakes once again and concludes that the cause of his dream is alchemy (more specifically,

the use of a substance called ‘Divine Water’).®

%6 Principe (2013: 19) also suggests a temple setting for the narrative of The Visions. See Escolano-Poveda 2022
for a suggestion that the setting may be an imagined version of the historical Temple of Dendera.

57 On the homunculus, see 1.20 and Ball 2006.

58 On Divine Water, see relevant subsection in Scientific Context and (esp.) Martelli 2009.
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[1.4] The narrative then moves away from the dream world, as Zosimos produces further musings on
the nature of Nature, the nature of the cosmos, and the nature of alchemy. In these considerations,
Zosimos states the benefits of a series of opposing actions: he says that it is good to speak and good
to hear; good to give and good to receive; good to be poor and good to be rich. Zosimos then takes
these opposing actions to the Crucibaltar: he says that all things are combined and mixed together,
and that all things are taken apart and separated in the altar shaped like an alchemical alembic.
Nature is said to be the cause of all of these opposing forces, as it acts harmoniously — according to a

specific natural method — to bring about material transformations, even onto itself.

[1.5] At this stage, Zosimos seems to address the reader directly, charging them with creating a
temple in their minds (a temple which must be made of one stone and have neither beginning nor
end). Zosimos tells his reader to imagine a snake guarding the temple, a sure reference to the
alchemical ouroboros. They must take the snake, cut it apart, separate its bones and its flesh —in a
manner reminiscent of lon’s mutilation in the first dream sequence — before bringing the constituent
parts of the snake back together to form the first step of a staircase leading into the temple itself.
Inside the temple, seated in a spring of the purest water, sits the priest made of copper, who has
now, however, become a man of silver, and who will — Zosimos assures the reader — eventually

become a man of gold.

[1.6] The narrative then returns to Zosimos’ cryptic musings, as he ponders the meaning of the
famous alchemical maxim: ‘Nature conquers Nature’. An answer to this is not straightforwardly given.
Rather, Zosimos writes two further cryptic phrases, both of which represent Nature — seemingly
personified — as dizzy, in love, consuming her own face, believing that she is dead, imitating a
Hebrew accent, and punishing herself, before she is said to be made lighter, and ultimately to be

made complete. Zosimos gives no explicit indication of what these bizarre phrases might mean.

[1.7] Instead, he says that Nature has clearly been transformed in the reader’s imagination, and that,
although satisfied with themselves, they should not reveal these secrets to anyone, lest they be
destroyed. Zosimos concludes this section by stating that it is beautiful to see the transformation of

the four metals — lead, copper, silver, and tin — into gold.

[1.8] At the end of this first section of the text, Zosimos provides a recipe, very similar to the many
technical works in his corpus, but seemingly rather out of place in The Visions. Provided in these lines
is instruction on how an acid can be produced from salt and vitriol, and how that acid can tint
whitened copper to produce the colour of gold underneath what Zosimos calls ‘three smokes’.
Zosimos closes the first section by reminding the reader that they can control matter, and thus create

‘one thing from many things’.
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[2.1] The remainder of the text is missing in half of the manuscripts which contain extracts of The
Visions and which are considered in the present thesis (Lessons 2 and 3 appear in MSS A and L, but
not in B and M).>® The narrative returns to Zosimos’ adventures, as he states that he wished again to
climb the seven steps and to see the places of punishment which he had previously been shown by
the homunculi. On climbing, however, Zosimos says that he got lost; in response to his ensuing state
of despair, he falls asleep, implying that the aforementioned ascent happened while he was awake.
Asleep, Zosimos sees another homunculus — one wearing royal clothes — whom he follows towards
another place of punishment, a pit of fire. Shockingly, the homunculus hurls himself into the fire and
his body is consumed by the flames. Zosimos, once again afraid of what he has seen, wakes up. He
concludes that this homunculus is the copper man from earlier in the narrative and asserts the

importance of throwing copper into the fire.

[2.2] Again wishing to climb to the places of punishment — this time specifically to the third step of
the staircase — Zosimos gets closer, but again loses his way, and again falls asleep. In this dream
sequence, he sees a man whom he identifies as Agathodaemon.®® Agathodaemon leads Zosimos
back to the vat of fire before he too hurls himself into the flames. Zosimos, however, holds his nerve
and asks why the man lies there in the fire; Agathodaemon repeats lon’s line from the first dream,
saying that he is enduring an unbearable force. Zosimos wakes up and ponders the meaning of his

dream, this time asserting the importance of throwing lead into the fire.

[3.1] In the final section, Zosimos claims to see another sacrificial priest, said to be the ‘priest of the
inner sanctuaries’, as lon was described, standing over an altar — the narrative comes full circle and is
startlingly similar to the first dream. Zosimos then falls asleep — again implying that his previous
vision happened while awake — and climbs to the fourth step, approaching the place of punishment
without the assistance of a guide. Two men approach Zosimos: one carries a sword; the other carries
a third person, a bound sacrificial victim. The first man gives instructions on dismemberment and
purification, after which Zosimos wakes up and asserts that he understands that his dreams have
been about ‘the liquids of alchemy’. The men, having followed Zosimos into the waking world,

confirm that he has understood and that the work is complete. Thus ends Zosimos’ narrative.

%9 The implications of this are discussed in the introductory subsection entitled ‘Manuscript Tradition and
Modern Editions’.
80 On the significance of Agathodaemon’s name, see the introduction to Lesson 2.2.
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The Title

Perhaps one of the most mysterious aspects of this text is its title. The manuscript tradition preserves
two different titles: whilst MS M reads Zwoipou to0 Beilou nepl dpetiic (Divine Zosimos’ On
Excellence), MSS B and M’ read mepl ouvBéoswg LATwV (On the Composition of the Waters).
Interestingly, MSS A and L somewhat combine the two, in the grammatically rather awkward title
Zwolpou apetiig mepl ouvBeéoewc LSATwv. The present edition follows the lead of Mertens by
adjoining the two separate titles, thus: Zwaoipou tol Beilou mepl ApeTi * Mepl ouVBEcEWG LEATWY
(Divine Zosimos’ On Excellence and On the Composition of the Waters). In keeping with the
scholarly tradition, and for the sake of brevity and clarity, the text will hereafter be referred to simply

as The Visions.

The question remains, however: what exactly is meant by dpetr} and cUvBeoig USATwV in these
contexts? Although the texts adhere to the well-known convention of technical treatises (found
across philosophical, medical, and indeed alchemical texts) of being titled mept X, with X being the
subject matter of the discussion, a reader of The Visions will readily notice that the text does not fit
the regular explanatory style of such technical works — not least because it is a fictional narrative —
nor does it at any stage clearly discuss excellence or the composition of any liquid. One could say
that the title is the opening mystery of a text which requires a great deal of interpretative work by its

reader.

The problem of what exactly is meant by ocUvBeoig USATwv (the composition of the waters) and how
it relates to the content of the work is the slightly easier of the two to solve. It seems likely that ‘the

waters’ here refers to a substance which Zosimos calls 8etov 06wp, which can be translated either as
Divine Water or sulphurous water.®* The nature of this Divine Water is discussed in the subsection of

this introduction entitled ‘Scientific Context’.

The problem of what exactly is meant by dpetn (excellence) and how it relates to the content of the
narrative is a more difficult question. On the surface, as suggested, Zosimos’ text makes no clear
reference to excellence or virtue, so the standard definition of &petr| seems to be an inappropriate
translation. Given the relative paucity of Zosimean scholarship, the question of the title’s true
meaning has received a surprising amount of attention. Karle points to the line fj yap owwnr) 8t6A&okel
v dpetnv (‘silence teaches excellence’, 1.77) to suggest that dpetn represents the supernatural

powers of the alchemists (die libernatiirlichen Féhigkeiten der Alchemisten) — presumably to control

61 See also Grimes 2018: 127.
62 7osimos provides a litany of different terms which might refer to the liquid, including ‘sea water’, ‘vinegar’,
and ‘the urine of a prepubescent boy’ (On Divine Water 1 (CAAG 3.25)).
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Nature and to cause material change themselves — which the alchemists acquire through
contemplation of and some kind of union with the divine.% This certainly seems to be the implication
of dpetn as it appears in Hermetic literature. In a treatise which presents Hermes Trismegistos
teaching Tat, his son, the secrets of rebirth (maAwyyeveoia), the thrice-greatest prophet explains that
Tat will receive immortal virtues (ta aBavata (tiig dpetiig) yevvriuata) which stem from his
understanding of truth (éx tfi¢ dAnBeiag) as well as from his knowledge of himself and God (€yvwg
OEQUTOV Kol TOV matépa tov fuétepov).®* Further, Hermes warns Tat to keep silent about this virtue
([tfic apetic] ownv émayyelat), revealing the lesson on rebirth to no-one (pndevi...kda[]vely Tig
naAlyyeveoiag tnv napadootv), simultaneously echoing the line of Zosimos quoted above (i yap
owwrtr) Stdaokel Thv apetny, 1.77) and the line immediately preceding this: punéevi cad®c katdAeye
TV Tolad TNV &petryv (‘explain such great excellence to no-one’, 1.76).%° Although no reference is
made to Zosimos’ work, Jonas, in his crucial monograph on Gnosticism, suggests a Gnostic
understanding of the term d&petn as that which is achieved when one attempts to understand God,
when one attempts to achieve gndsis.®® There is clearly a common thread between these

suggestions.

Mertens takes a slightly different approach, developing the suggestion of Lalande that dpetr retains
its general meaning of the virtuous excellence sought by mankind throughout The Visions, but has a
specialised definition for Zosimos of the perfection imbued into metallic bodies by the alchemist (“le
but de 'alchimie...de traiter les métaux vils pour en faire des métaux parfaits”).%” This notion that the
term refers to the transformative power of Nature is supported by Dufault.%® | argue that the true
interpretation of dpety in the title of The Visions is likely a complex interplay between all of the
above possibilities. It represents simultaneously the perfection which Nature effects during the
transformation of matter, as well as the quest for and achievement of this power of perfection by the
initiated alchemist: that is, the power to perfect matter, and indeed to be reborn, having perfected
themselves. In short, the general power to bring about material and spiritual transformation is

encapsulated within the complex term dpetn.

There are several references to dpetn throughout Zosimos’ narrative, and it is worth testing this

definition against each. | hope to demonstrate that my interpretation is the only one which

53 Karle 1925: 33-6.

64 CH 13.22a-b.

55 jbid. The term nmapddooic is elsewhere used by Zosimos (in a fragment preserved by the Byzantine chronicler
George Synkellos, Chron. 24) and in the Hermetic Kore Kosmou (4.30) to represent the transmission of
alchemical knowledge (see Bull 2018: 19; Lopes da Silveira 2020: 60).

56 Jonas 1958: 277. Jonas’s claim is made in light of 2 Corinth. 10:5.

87 Mert. 213; Lalande 1972: s.v. vertu.

%8 Dufault 2015: 241.
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satisfactorily explains each instance. Beyond the title, the first appearance of the term comes as
Zosimos sees men in boiling water who wish to achieve excellence (ot yap 6£¢Aovteg GvBpwrot
apetig tuxely, 1.30): those suffering are undergoing a perfecting, initiatory experience which will
leave them with the power to bring about transformation. The second appearance of the term
comes as Zosimos mentions the ‘nature of excellence’ at the end of an exploration into Nature’s
powers both for transformation and for making a monistic cosmos appear to be teeming with
diversity and multiplicity (kal altn €otiv ) Tol mavtog KOoHoU Tii¢ APETHG dUaLS Kal cUVEECUOC,
1.54-5): this is self-explanatory. The third appearance of the term comes as Zosimos cryptically
explains that his text is a search for virtues (kai {ntrosig apetv, 1.67-8): the odd plural is discussed
further in the comment on this line, but one can see that the quest for transformative power fits my
suggested definition of dpetr.®® The fourth appearance of the term comes as Zosimos says that the
‘time of excellence’ affects all things (kal to mdv 6 tfi¢ dpetfic pebodevel xpdvoc, 1.69): the phrase 6
¢ &peTic...xpovoc is explained fully in the comment on this line, where | suggest that the ‘time of
excellence’ refers to the moment of initiation. The fifth (previously mentioned) appearance of the
term comes as Zosimos warns his reader not to share their knowledge of this excellence with anyone
else (undevi cad®g kataAeye TV TolalTnv apetry, 1.76): secrecy surrounding alchemical knowledge
and transformative power is an obvious implication here. Finally, the sixth (again, previously
mentioned) appearance of the term comes as Zosimos claims that silence teaches excellence (1 yap
owwrn dLddokeL v apetnyv, 1.77): here one need only look to Karle’s claim, mentioned above, that
the ability to perfect matter — which is the magnum opus of alchemy —is born through internal
contemplation of God.” This use also, of course, fits the title of the work: Zosimos’ text is indeed
concerned with the perfection of both physical matter and the soul. It is important to remember that
Zosimos may not have given this title to his work; indeed, it may have been added by a later exegete
or a Byzantine scribe. The consistency, however, with which the term dpetn is used throughout the

text with fairly non-traditional implications suggests that the title may well be authentic.”

This text — Zwoipou to0 Belou mepl Apetiic * mepl ouvBeéoewg USATWY, The Visions — is subdivided
into three sections (in Greek, three mpageig). The latter two are explicitly labelled in MSS A and L as,
respectively, Zwoipou npagic B' and moinpa tol avtol Zwoipou mpdélc y'. The title of the first
section in the same manuscripts does not include the term mpaéLg, but its position as the first of
several sections is denoted with a" (for the sake of conventional continuity with mp&éic B and mpaéig

vy, the term mpacgLc is supplied in the title given in the present edition). The convention of titling

59 On the use of ZAtnolg in alchemical literature, see Lopes da Silveira 2020.

70 Karle 1925: 36. In FC 8, Zosimos also tells Theosebeia to calm her emotions and to remain silent during
prayer.

71 Dufault (2015: 241) also argues for the authenticity of The Visions’ Greek title.
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individual mpagelc within the text is not employed by the scribes of MSS B, M, and M’, but it is
important to note that only Lesson 1 — or even only the first paragraph of Lesson 1 — appear in these
manuscripts, so perhaps this titular convention was deemed unnecessary by the manuscripts’

respective scribes.

How exactly one ought to translate npdcéig in this context is also interesting. LSJ offers several
possible interpretations of the term, including (among others) action and treatise.”? It seems to me
that these are both realistic options. The text certainly functions as a treatise, but it is also one aimed
at providing its reader with a praxis: either a praxis for achieving spiritual perfection, or a technical
praxis consisting of alchemical operations (or indeed both). The use of npdcéLig, therefore, may play on
both of these senses, being simultaneously a lesson on an edifying action and Zosimos’ intra-
narrative performance of that action. Scholarship has tended to translate mpaéLg as ‘Lesson’ and this

edition follows suit.

Manuscript Tradition and Modern Editions

Extracts of Zosimos’ Visions can be found in over forty manuscripts, dating from the 10% to the 19t
centuries. There are, however, four manuscripts which are considered particularly important as the

earliest (all pre-16™ century) and the best preserved:
e  Parisinus Graecus 2327 (f. 84v-88v: Lessons 1, 2, and 3) (MS A);
e Parisinus Graecus 2325 (f. 88v: Lesson 1.1) (MS B);
e [aurentianus Graecus 86.16 (f. 90v-95v: Lessons 1, 2, and 3) (MS L);
e Marcianus Graecus 299 (f. 92v-95r: Lesson 1) (MS M); (f. 115v: Lesson 1.1) (MS M’).

Berthelot and Ruelle present MSS A, B, and M as the most useful manuscripts which they used to

edit Zosimos’ entire corpus, to which Mertens adds MS L.

MS A, dated to the 15 century, contains the entire text of The Visions (i.e. Lessons 1, 2, and 3). A
colophon gives the exact provenance of this codex: it was copied in Khandak, Crete, during June 1478
by a Corfiot scribe, Theodoros Pelecanos, and — having been later owned by a Corcyrean collector,

Antonius Eparchus — was soon acquired by the Bibliotheque Royale in Fontainebleau, where it was

72 1SJ, s.v. pd€Lc (p.1459). Interestingly, LSJ also offers ‘magical spell’ as a possible alternative, as the term is
used in this sense at e.g., P. Mag. Par. 1.227 and P. Mag. Lond. 125.40. See Omega 4 for the distinction which
Zosimos draws between magic and religion.
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listed on an inventory in 1545.7 This extremely well-preserved codex is now held at the Bibliothéque

Nationale de France, Paris.

MS B, dated to the 13" century, contains only the introductory section to Lesson 1 (section 1.1). That
this manuscript does not contain the more ‘narrative-driven’ sections of The Visions, but only the
technical opening, ought not be a surprise; the scribe clearly prioritises technical aspects of
alchemical operations and alchemical theory throughout the manuscript, to the extent that Mertens
suggests it must have been a ‘manuel d’atelier’.”® The manuscript is relatively poorly preserved,
though the page containing the introduction to Zosimos’ text remains largely legible (save for some
faded ink near the spine). Although no details of the history of the manuscript’s ownership are given
in MS B, Mertens has attempted to reconstruct a tradition of possession based on a colophon in
Parisinus Graecus 2275 (a copy of MS B) and concludes that the manuscript was held in Venice,
where it was copied, in 1465. The manuscript is now held at the Bibliotheque Nationale de France,

Paris.

MS L, dated to the 15™ century, contains the entirety of The Visions. Again owing to a colophon, it is
known that the scribe of MS L was a certain Antonius Dranganas, who completed his transcription in
December 1492. The manuscript is in good condition. There is some debate as to whether MS Lis a
copy of MS A; in their texts of The Visions, however, there are several textual discrepancies, and it
seems possible that they may instead have had a common source, hence the use of MS L in this

edition.”® The manuscript is now held at the Biblioteca Medicea Laurenziana, Florence.

MS M, dated to the 10" or 11t century, is not only the earliest surviving copy of Zosimos’ text, but
the earliest surviving copy of any manuscript containing copies of Graeco-Egyptian alchemical
treatises. It contains only Lesson 1 of Zosimos’ text. MS M is known to have been in the possession of
Cardinal Bessarion before its acquisition by the Marciana. Although the text is in good condition, it
has clearly been taken apart and reordered over the years. Based on the table of contents, one can
see that several texts are in the wrong place / order, and several folios are missing entirely.”® Another
oddity is that another copy solely of the introduction to Lesson 1 (MS M’) is contained within the M

codex. The manuscript is now held at the Biblioteca Nazionale Marciana, Venice.

The difference in style between Lesson 1 and Lessons 2 and 3 — as well as their relative distribution in

the manuscripts — is a peculiarity of the text. The latter two sections are considerably shorter and

73 Mert. xxxii; Wolters 2006: 68.

74 Mert. xxx.

7> Mert. xlii, with additional bibliography.
76 Mert. xxii-xxiii; Saffrey 1995.
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considerably more direct than Lesson 1, as well as having a different tone: they seem far less
concerned with Nature and alchemical theory and far more interested in the oneiric narrative. It is
for this reason that one might suspect that Lessons 2 and 3 are summaries — abridged by Byzantine
scribes — of a longer and more theoretical tractate which was originally penned by Zosimos.”” Their
language and grammar, however, do not obviously suggest a different author, and there is certainly
thematic and narratological continuity. Ultimately, it is impossible to be certain. This edition treats
the latter two Lessons as summaries of an authentic text, but acknowledges the problems and

limitations with such an assumption.

Given the abrupt ending of Zosimos’ narrative, and the punctuation marks which appear at the end
of Lesson 3 in MS A, it has also been suggested that the text as we have it is incomplete.”® Whilst this
is discussed in greater detail in the comment on this final line, it is worth stating that | see no reason
to assume that it is incomplete: such punctuation (: - - -) appears at the end of almost every text in
MS A; the narrative reaches a logical conclusion of Zosimos’ achieving gnésis and the work being said
to be complete (1 t€xvn nemAnpwrtal, 3.14); and the summarised nature of the final sections would

account for the admitted relative abruptness of the ending.

The earliest modern edition of The Visions is in Berthelot and Ruelle’s 1888 Collection des Anciens
Alchimisites Grecs (Seconde Livraison). This source-book — a collaboration between chemist Marcellin
Berthelot and Classicist Charles-Emile Ruelle — contains all of the texts they deemed to constitute the
Zosimean corpus, though several are now considered not in fact to have been written by Zosimos
himself, but rather by later alchemical exegetes working from Zosimos’ treatises.” These texts are
accompanied by a French translation. A particular peculiarity about Berthelot and Ruelle’s edition of
The Visions specifically is that it has three other texts in between Lessons 1 and 2: On Quicklime;
Agathodaemon; and Hermes.®® Whilst these are three fascinating texts, amounting to 45 lines in
total, they do not appear, based on a holistic view of the manuscripts and their individual subjects, to
make up part of The Visions. All editors of the text after Berthelot and Ruelle have also rejected their

inclusion.

77 Whilst, to my knowledge, the theory that Lessons 2 and 3 are abridged summaries does not appear
elsewhere in Zosimean scholarship, the theory that these sections are not authentic and have a different
author is certainly not new (see e.g., Lopes da Silveira 2020: 194).

78 See e.g., Mert. 230.

7 In her edition of Zosimos’ Authentic Memoirs, Mertens (263-7) has produced a concordance of the texts from
Berthelot and Ruelle’s edition which can or cannot be attributed to Zosimos. The present edition follows
Mertens’s concordance, with the exception of her attribution to Zosimos’ corpus of On the Same Divine Water
(CAAG 3.8), which Dufault (2017: 77-83) has demonstrated must have a terminus post quem in the early 7"
century AD.

80 CAAG 3.2-4.
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The second major attempt to standardise Zosimos’ text comes in Bernhard Karle’s 1925 doctoral
thesis from the University of Freiburg, Der Alchemistentraum des Zosimus. Karle’s thesis includes a
brief introduction, a Greek text, and a lengthy interpretation in light of dream and vision literature
elsewhere in the various traditions which influenced Zosimos. Karle’s interpretation is largely sound,
but his edition falters because he never saw any of the manuscripts himself; rather, his thesis is

simply educated guesswork to edit some of the oddities in Berthelot and Ruelle’s edition.

The most sophisticated and most popular edition of The Visions to date is Michele Mertens’s 1995
Les Alchimistes Grecs: Zosime de Panopolis, Mémoirs Authentiques. The edition includes a lengthy
introduction (with a great deal of scientific context on alchemical theory, alchemical apparatus etc),
Greek text, facing French translation, and commentary. Mertens does not edit The Visions alone, but
rather all thirteen books of Zosimos’ Authentic Memoirs (of which The Visions constitutes Books 10,
11, and 12). Mertens’s commentary, limited in extent by the conventions of the Budé series in which
it appeared, is sufficient to convey the major themes and motifs of the text, but not long enough to

allow her to analyse The Visions in full detail, as the present commentary aims to do.
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Scientific Context: kerotakis and melanésis

In order to appreciate The Visions fully, it is first necessary to understand the Graeco-Egyptian
alchemical processes which form its background and which Zosimos attempts to convey through the
allegorical images and motifs in the text. Starting with the philosophical and theoretical bases of
alchemy, this section will go on to explore a key alchemical substance (the aforementioned Divine
Water), as well as ancient alchemical equipment, before presenting an attempted reconstruction of
the ancient alchemical process and a consideration of the scientific operation(s) being allegorised in

Zosimos’ dream sequences.

Theoretical Basis of Alchemy

The fundamental alchemical process involves taking a base substance, reducing it to its most basic,
adaptable state (the prima materia), and adding to it qualities taken from substances which are
themselves imbued with that quality (ordinarily colour). The present subsection will examine the
philosophical and theoretical frameworks within which the early alchemists believed that such a

transmutative sequence was possible.

Monism

The first stage of the alchemical process seems to be the reduction of a material to its most basic
state: the creation of a prima materia. This prima materia is the atomistic essence of the cosmos
itself; it is the singular substance out of which all things are made, into which all things can be
reduced, and from which all things can be formed.?! The basic theory of alchemical transmutation is
that all matter can be reduced to this formless, primordial substance before qualities are eventually
added to it.82 This theory can be traced far beyond the Graeco-Egyptian alchemists in the history of
Greek philosophical thought; for example, Plato, in his Timaeus — a crucial text in shaping the

theories of the early alchemists — describes the early cosmos as some formless (dpopdov) material

81 Although the atomistic implications of the early alchemists’ monistic framework rendered Democritus of
Abdera an authoritative figure for them, Edmonds (2019: 272) has noted that the philosophical and scientific
ideas ascribed to Democritus by Graeco-Egyptian alchemists are largely unrelated to the ideas which are
preserved in authentic extant fragments of his work. See further Hershbell 1987. On Democritus’ pluralistic
atomism, see Schaffer 2010: 53-4.

82 pereira 2000: 120.
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which is to be shaped (given qualities) by the Demiurge.?® In the same text, Plato also suggested that
objects should be without any form (mavtwv éktoc eid&v) before the four primary qualities (which
later came to be known as Aristotelian) — hot, dry, wet, cold — are applied to them in different
quantities to create different substances.®* The alchemists believed that all matter needed to be

reduced to this formless state before anything could be imbued with the desired qualities.®

This idea of monism is crucial to The Visions. That this philosophical school will be of paramount
importance to the text is indicated by the preface, where Zosimos suggests that totally opposite
processes — namely, physical dissolution and physical restitution, the separation of soul from body
and the coming-together of soul and body — are not processes with different or foreign natures
(Eevwv A énelodaktwy duoswv, 1.3), but rather have a singular nature (povov...; HovoeLldng puoLg). In
the following sentence, Zosimos describes alchemy as a polychromatic endeavour (moAuxpwuw), but
one which is nonetheless fundamentally monistic and based in identical natures (t® povoeldel).
Thus, for Zosimos, difference in the cosmos is a mere illusion. Two substances can have varying
proportions of certain outward qualities, but are still fundamentally constituted of a single matter.
That all substances are essentially composed of the same prima materia is a crucial theoretical basis

for belief in transmutability between those substances.

Soma, Pneiima, Psyché

With the prima materia created, the alchemist would next imbue the substance with the desired
colouration. Viano describes the fundamental modus operandi of ancient alchemical practice as the
“synthése entre matiére premiére métallique et qualités tinctoriales”, while Edmonds defines ancient
alchemy as the transmutation of quality, rather than as the transmutation of matter, which certainly
seems to be the magnum opus of later medieval and Renaissance alchemical traditions.® This is a

subtle, but important, difference; ancient alchemists seem to have been aware of the fact that they

83 P, Ti. 50d. On the Graeco-Egyptian alchemists’ use of the Timaeus, see Viano 2005. On the ancient reception
of the Timaeus’s atomistic theory more generally, see Sattler 2021. There are also obvious connections here
with Aristotle’s notion of the mpwtn 0UAn (see further Robinson 1974; Byrne 1995; cf. Dufault 2015 (esp. 222)),
or the Presocratic philosophers’ quest to identify the dpyxn (see further Sheppard 1962; Wright 2009).

84 P, Ti. 50e.

85 Similarly, when dyeing cloth, the alchemists would first bleach the fabric by dipping it into a mordant bath: it
must be reduced to a material totally without form before the application of colour change (see Hopkins 1918).
86 \/iano 2005: 93; Edmonds 2019: 269.
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were not transmuting one metal into another, but rather one colour into another.?” Indeed, the
anonymous author of the Leiden Papyrus notes at the end of a recipe for the manufacturing of a
gold-silver alloy that it will be so like the finest quality asem (w¢ mp®tov donpov) that it will fool
even the artisans (Wote kai tou¢ Texvitag Aabeiv).8 In this way, the author acknowledges that asem
is not being created, but rather a product with the appearance of asem — there is a crucial awareness
of the limitations of the art — and also that deceit and fraud are part of the alchemical process. In his
Natural History, Pliny even refers to those who gild metals (inaurare) — a reference to those engaging
in alchemical processes — as committing fraud (fraus) and creating an inferior product (viliorem
excogitavit materiam), inferior, that is, to the original metal created by Nature.? It is difficult to know
to what extent the alchemists considered themselves to be committing any fraudulent act. Zosimos
certainly does not appear to view himself as creating a ‘lesser’ gold than natural gold; indeed, he

views his own work as tapping into and imitating the harmonious processes of Nature itself.*

In order to understand these processes by which qualities were thought to be imparted to metals, it
is important to recognise that the alchemists believed that each substance could be divided into
three parts: séma (body); pneima (spirit); and psyché (soul).’® These three parts come together to
form what an anonymous commenter on Zosimos’ work calls the trisubstantial composition of
matter (tfig Tplounootdtou taltng ouvBéoswe).” For our purposes, the least important of these is
the soul; it is, in fact, not entirely clear what role the soul plays in Zosimos’ alchemical worldview.
The term appears only once in The Visions, as Zosimos’ soul desires to climb the heavenly staircase
again (maAwv émedopunoev ) Yuyn pou tol dvaPival, 2.16). It seems as though psyché signifies the
latent potentiality and capacity of a human or inanimate object, possibly to strive for perfection; this

is, however, rather speculative, being based on limited literary evidence.

That the relationship between séma and pneima will be a key dynamic throughout The Visions can
be gleaned from the opening line of the preface, in which Zosimos refers to the separation of the

spirit from the body and the coming together of the spirit and the body (dmoonooudcg nvedpotog

87 See Needham (1974: 10) for what he terms the Graeco-Egyptian conflict between aurefaction (creating gold)
and aurefiction (imitating gold). Note that the difference between the transmutation of matter and the
transmutation of quality may be meaningless if one considers matter to be a resultant of quality (asin e.g.,
Gregory of Nyssa, De Hom. Op. 24.1); see further Wessel 2009. Zosimos’ insistence on fundamental differences
between séma and pneima, however, seems to preclude this interpretation.

8 p leid. X.39.

8 Pliny, HN 33.42.

9 See subsection on physis in Scientific Context, below.

91 See e.g., Forbes 1953. On this division in the Christian tradition, see 1 Thess. 5:23.

92.0n Virtue and Interpretation 20 (CAAG 3.6).
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Amd oWwuAToC Kt oUVEECHOG Vel atog émt owpatoc, 1.2-3).%° Whilst the séma refers to the
tangible substance of the metal, the pnedima seems to refer both to the divine spirit within a
substance and the essential qualities of that substance.® In alchemical terms, the most useful way to
imagine the pneiima of a material is as its colour.”® When a substance is volatilised — by either
sublimation or evaporation — its spirit becomes vaporous: t0 nvelipa toutéotwv i vedpéAn UTO Tol
TUPOC Kal avasidopévn eic puynv.®® This gaseous pnedma is then able to penetrate a qualityless
prima materia, supposedly imbuing it with the colour it once had (on a chemical level, probably
through the creation of a metallic alloy).®” That the volatilised pneiima contains the tinctorial power
is emphasised by Zosimos on several occasions. In his On the Four Bodies According to Democritus,
for example, he states that all alchemical gases contain pnedma, and that these spirits are the

qualities of colouring other metals (n&oa yap ai®dAn nvedpa kat avtai ai modtnteg ai Barrtikai).%®

The fact that Graeco-Egyptian alchemists used the religious, ‘humanised’ terms ‘body’, ‘spirit’, and
‘soul’ suggests the ease with which they deemed that the mystical and scientific elements of the
practice could seamlessly map onto one another. From the standpoint of the alchemists’ alchemical
theory, though, it seems clear that they believed that the vapours which escaped one substance,
later to bathe another substance, were essentially transporting the quality of colouration between
materials. When these substances were reunited in the formed alloy, as Comarius notes, they

become one and the mystery (of transubstantiation) is completed:

10 oGpa kail ) Puxh Kal TO TVET PO KOl yeyOVaoLY &V &V () KEKPUTITOL TO LUGTHPLOV * €V 8& T()

ouveloeAOelv autd, éteAewwBdn TO puoTrpLov.

Body and soul and spirit become one, in which the mystery was hidden; but in their coming

together, the mystery is made complete.”

93 See further Fowden 1986 (esp. 90). This interplay between the corporeal séma and the incorporeal pneima
is also summarised as being fundamental to alchemical change in a sentence attributed to Hermes himself: £av
UI) TA CWHOTA AOWHATWONG Kl TA AW UOTA CWHATWONG, 0USEV TO Mpoodokwpevov £otal (Hermes 1 (CAAG
3.4)).

94 0On the Stoic notion of pneidma as essence and the possible impact of this school of philosophy on the
Graeco-Egyptian alchemists, see Rinotas 2018.

% Grimes 2018: 51.

% On Round Alum 3 (CAAG 3.20).

97 See Taylor 1930. Dufault (2015) notes that ékotpodr is one of the terms most frequently used for ancient
alchemical transmutation (see further, note at 1.53-4).

98 On the Four Bodies According to Democritus 4 (CAAG 3.12).

% CAAG 4.20.15.
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Physis and Natural Sympathies

It is also worth considering how Zosimos and his peers believed it possible for them to bring about
transmutation in the first place. To understand this, it is important to explore the philosophical
notion of physis, Nature / nature. In ancient alchemical thought, physis can simultaneously refer to
Nature itself and to the ‘nature’ of individual substances. This dual sense reflects the sympathetic
link which several Late Antique religio-philosophical schools believed to have existed between the
microcosmic properties and tendencies of certain materials (their nature) and the macrocosmic
generative, guiding universal order (Nature).}? This association between the microcosmic and the
macrocosmic is known as cosmic sympathy. The early alchemists sought to understand the inner
workings of Nature and to tap into its transformative properties by manipulating (and in order to
manipulate) the individual natures of material substances, mostly through transformations in colour
and states of matter. The alchemists believed that each substance had its own nature, which
determined its qualities, as well as its transformative potential. Philo — a key figure in the syncretism
between Greek philosophy and Judaeo-Christian religion, which came to be so key to Zosimos’
worldview — presents a comparable view, expressing physis in terms of a seed.’®! The seed is
naturally imbued by God with the capacity for growth, just as metals are naturally imbued with the
capacity for transmutation towards perfection in the alchemical imagination.®? In order to guide
these natural tendencies towards perfection, however, alchemists needed to replicate the workings
of Nature, which was deemed to be fundamentally perfectionist, desiring and bringing about its own
transformations towards perfection, almost as though guided (or rather imbued) with divine
rationality. Indeed, Nature was thought (i) to desire its own movement towards a state of perfection,
and (ii) to have the power to bring about these perfecting transformations upon itself. This notion is

well-summarised in the most famous, most repeated alchemical maxim from the period:

N duoLg TH duoeL Tépmetal, Kal i duaoLc Thv dUoLY ViKY, Kal i duoLg TV dpUoLy Kpatel

Nature delights in Nature, and Nature conquers Nature, and Nature masters Nature.®

100 On such a sympathetic relationship in an alchemical context, see Proclus, In Ti. 1.14. The same idea is
recognised as being related to Mithraic doctrine by Origen at Contr. Cels. 6.22.

101 philo, Quis Rer. Div. Her. 121. See Zachhuber (2021) for a summary of the history of the term physis from the
Presocratics, through Plato and Aristotle, to the Patristic period.

102 The Hermetic tradition similarly treats Nature as the force by which God works in the material world (CH
3.1).

103 E ., On the Four Bodies Being the Food of the Tinctures 2 (CAAG 3.19). See Fest. 1.433.
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According to Synesius, this maxim was first written by Democritus, who formulated it using principles
taught to him by Ostanes.'® These three interactions between Nature and itself can be explained in
the following ways: Nature delights in Nature as it finds harmony within itself and the self-sustaining
processes and desires for its own perfection; Nature conquers Nature in that there is a destructive
element to its transformations, as matter must be destroyed and reduced to a basic state before it
can be made perfect (this is the only interaction to which Zosimos explicitly refers in The Visions:
vik@oa ¢puolg tag puoelg, 1.70); and finally, Nature masters Nature in that it has the ability to

transform itself into a perfected state — things, in other words, can and do become gold.%

In this way, Nature was thought to seek actively to perfect itself, and the alchemists sought to tap
into this transformative, perfecting potentiality. That the alchemists sought to imitate Nature in this
way can be seen from Proclus’ scathing comment in his Commentary on Plato’s Republic, in which he
claims that alchemists create a lesser gold than Nature, because theirs is made from a mixture of
substances, rather than the pure gold which Nature has the power to create (kai ol xpuooOv oLty
daokovTeg &k pifewe Tivwv el8GV).1% Whilst Proclus’ statement is most certainly a criticism of early
alchemists, it showcases the effort to replicate Nature’s creative impulse by which it inherently seeks
and effects self-perfection. Overall, alchemists identified themselves as agents of transformation
who, by working parallel to and in harmony with Nature’s own self-perfecting impulse, sought to

replicate these processes and ultimately transmute substances into their most perfected forms.'%’

Alchemical Apparatus

Throughout his corpus, Zosimos describes a large number of pieces of alchemical equipment, from
the dibikos and tribikos, to the phanos and the kerotakis.'®® Whilst the mystical nature of several of
his texts may lead one to conclude that Zosimos was little concerned with practical alchemical
operations, this is simply untrue. The very existence of his alchemical treatise entitled On Appliances
and Furnaces (Zwotpou mepl 0pydvwy kat kapivwv), which involves careful description of the

construction, preparation, and use of apparatus, as well as a brief anecdote about his visiting

104 CAAG 2.3.1.

105 \Viano 1995: 99. See also PI. Ti. 56e for the reciprocal relations between substances being described in
similarly combative terms (vikn6nv, kpatnBévtog etc).

106 proclus, In Rep. 2.234. See Dufault 2021: 196.

107 Dufault 2015: 242. It is clear that Zosimos considered his tapping into natural processes as a religious, rather
than magical, act because a true philosopher must not force Nature, but let Nature act as it will (Omega 4).

108 The present edition focuses on the piece of apparatus most relevant to The Visions: the kerotakis. For
detailed exploration of several pieces of Zosimean alchemical equipment, see Mert. cxxxix-clii.
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Memphis to examine the condition of a furnace, demonstrates Zosimos’ keen interest in physical

alchemical practice.®®

A large number of appliances used in ancient alchemy were hijacked for transmutative processes
from various other domains. It is well-known that ancient alchemists utilised apparatus from
metallurgy, medicine, art, and cooking, among others.?° For example, Zosimos recounts seeing a
culinary instrument in the house of Theosebeia which he swiftly incorporated into in his own

alchemical practice.!!

Maria’s kerotakis

The most important piece of alchemical apparatus which Zosimos mentions —and the one which is
the most pertinent to an understanding of the scientific allusions throughout the narrative of The
Visions — is the kerotakis.''? Zosimos’ own use of the kerotakis is said to stem from his engagement
with Maria the Jewess, whom he regarded as authoritative on the Jewish alchemical tradition,
especially on technical matters of scientific apparatus, stating that she had described the
construction of several pieces of equipment: AL HEV OUV OPYAVWY KATAOKEUAL YEYPAMHEVAL ELGLY
T Mopia.!® The Graeco-Egyptian alchemical tradition credited Maria with the invention of many
pieces of apparatus: most notably, the bain-marie (the double-boiling water-bath which bears her
name to this day) and the kerotakis. It is not certain whether Maria invented, improved upon, or
simply championed the kerotakis method; Olympiodorus hints at her as having named it, and it

certainly seems as though Zosimos traces use of the apparatus back to her, and no further.**

Figs. 1 and 2 are artistic interpretations of different styles of kerotakis found in MS M, the oldest
extant alchemical manuscript, dating to the 10" or 11* century. As Mertens notes, fig. 1 appears to
be more realistic, in line with Zosimos’ descriptions, while fig. 2 is clearly more stylised. According to

the several descriptions for setting up the apparatus given throughout Zosimos’ corpus, and the

109 0n Appliances and Furnaces 1-2 (Mert. 23). BeRu (216) suggests the Temple of Ptah as the exact location in
Memphis, where indeed a well-preserved furnace has been discovered (Krol 2007). Beyond Memphis, the
Syriac tradition preserves accounts of Zosimos’ travels to Syria, Cyprus, Lemnos, Macedonia, Thrace, and even
Rome. Berthelot (1895: 383), however, has demonstrated that these passages merely repeat accounts of the
travels of Galen, which have been erroneously attributed to the Panopolite alchemist. See further, Mert. Ixxvii.
110 See e.g., Mert. cxiii.

111 On the Evaporation of Divine Water 1 (CAAG 3.7). LSJ, s.v. ékBeldlw (p.506). See further Mert. 197.

112 see Mert. cxxxix-clii; Hopkins 1938b.

113 0n Appliances and Furnaces 2 (Mert. 23). On Zosimos’ interest in Marian techniques, Jewish alchemy more
widely, and Jewish mysticism in relation to his Egyptian (Alexandrian) context, see Fraser 2004: 126. The
Marian alchemical tradition seems to have been focused primarily on distillation, sublimation, and the
importance of vapours (see further Martelli 2013: 29-31).

114 CAAG 2.4.54.
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images below, the kerotakis seems to have consisted of four major parts: the furnace; the lower
receptacle; the kerotakis itself; and a reflux chamber.!™® In fig. 1, these are labelled, bottom to top,
as: pta; dyyog 60Tpakivov (‘clay vessel’); knpotakic; and dLaAn éninwuog (‘alembic as a covering
lid’). In fig. 2, the constituent parts of the apparatus are labelled, bottom to top, as: maAaiotiaiov
Kapiviov (‘a broad little furnace’); dapuakov knpotokic; kupBavn; and pLain. The terms papuokov
and kupBavn require further elaboration. The first, pappakov, seems to have had an obscure
alchemical meaning for a prepared substance which is dyed by Divine Water: to yap 6giov 06wp...Td
ddppaka Bamrtel.t® Fig. 2 is thus labelled to demonstrate the position of the substance to be
transmuted. The term kupBavn is not attested outside of this label; it is presumably an error for or
obscure variation of kOuBn, a bowl. As Mertens has noted, this diagram more clearly shows the two
bowls at the top of the kerotakis apparatus: the first is made from terracotta and creates the reflux
chamber in which gaseous vapours condense; the second is made from glass, so that the alchemist
could observe, through a hole in the terracotta bowl, the whitening or yellowing of the material on

the kerotakis platform (lva meptBAénwv i AsukavOi, fj EavOwOfi).1Y

Fig. 3 seems to show the kerotakis piece by itself, with circular hooks on either side, presumably to
attach it to the large alembic, suggesting that the exaggerated length of this platform in figs. 1 and 2
may be stylistic, or (as Mertens suggests) a ‘bird’s eye view’ of that individual piece. The triangular
(or rectangular, according to figs. 1 and 2) shape of the kerotakis fits into the cylindrical alembic,

leaving room around it for vapours to ascend into the reflux system above.'*®

115 See e.g., On the Tribicos and the Tube 4 (CAAG 3.50). Labels on the available depictions of the kerotakis
seem to suggest that the term specifically referred to the ‘upper platform’ on which experimental materials
were placed. It appears that, by means of synecdoche, however, Zosimos refers to the entire apparatus as the
kerotakis; Graeco-Egyptian alchemical scholarship has followed suit.

116 On the Detailed Presentation of the Work 6 (CAAG 3.16).

117 See Mert. cxxxv-cxxxvii. On the Evaporation of Divine Water 5 (CAAG 3.7).

118 See CAAG 4.6.2 for the original use of a kerotakis by painters: the heat from the furnace would have melted
wax placed onto the kerotakis platform itself, such that the shelf would have acted as a paint palette for the
artist.
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Fig. 1:

MS M : 196v. Depiction of a
kerotakis.

Fig. 2:

MS M : 195v. Highly
stylised depiction of a
kerotakis.

Fig. 3:

MS M : 196r. The kerotakis
itself (a platform on which
to-be-reacted material is
placed).




Although the substances used and the products sought in the kerotakis are not particularly well
understood, there is consensus about the basic operation of the apparatus.'® The most important
substance used in the process seems to have been Divine Water, Bglov U6wp. It is clear that Zosimos
considered this substance to be a crucial element in the transmutation of metals.??° To give just one
of the many examples, in a Zosimean treatise named after the liquid, Zosimos claims that it is the
sought-after substance (10 {ntoUpuevov), that it is everything (tolito yap €oti 6 ndv), that from it
comes everything (kal €€ a0tol o nav), and that by it everything exists (kat 6t a0tod t nav).}? In
The Visions, Zosimos opens with the phrase 8¢o1g USAatwv (‘the composition of the waters’, 1.2),
which might well be an immediate reference to Divine Water. In any case, Zosimos’ later reference to
the transformative power of the water which is white, yellow, boiling, and divine (t0 U8wp 1O Agukov
Te Kal EavBov 1o kaxAdlov to Beiov, 1.42) — in which countless people undergo torture which
resembles scientific operation — doubtless refers to this crucial liquid. It is not entirely clear what
exactly Divine Water is or indeed why it was so important to the alchemical process, but, based on
evidence discussed in detail below, one can be fairly sure that it was a volatile liquid whose vapours

brought about or catalysed chemical reaction and subsequent colour change.?

It seems as though Divine Water (sulphuric water) was placed into the lower receptacle and heated
from below with a furnace, while the base metal which was to be purified and transmuted was
placed onto the kerotakis platform. As the Divine Water boiled and volatilised, its caustic vapours
ascended through the main alembic, around the kerotakis, and into the reflux chamber. At this stage,
the vapours condensed and the resulting liquids bathed the base metal, causing the substance to
oxidise, and form on its surface a black layer of metal sulphides and oxides. The rest of the liquid
drained back into the lower boiling pan, where it would again be subjected to the heat of the furnace
and again evaporate. This process continued either until the sulphur had entirely reacted, or until the

alchemist deemed that sufficient ‘blackening’ of the material had taken place.'?® The blackened

119 See e.g., Taylor 1930; Hopkins 1938b; Lindsay 1970 (esp. 112-7); Mert. (esp. cxxx-clii); Fraser 2007 (esp. 40-
1); Burns 2015 (esp. 88).

120 Recipes for the production of Divine Water abound in the ancient alchemical tradition. One of the earliest
comes in the Leiden Papyrus (10.89), in which the alchemist is instructed to combine quicklime, powdered
sulphur, and vinegar.

121 On Divine Water 1 (CAAG 3.9). On the importance of the phrase 16 {ntoVuevov in ancient alchemical
literature, see Lopes da Silveira 2020.

122 Mert. 162-7; Martelli 2009; Dufault 2019: 105. At On Round Alum 6 (CAAG 3.20), Zosimos says that it would
be worth investigating the mechanisms by which vapours actually penetrate and are absorbed into bodies. No
such description is given; rather, a reference to Divine Water appears.

123 Hopkins (1938b: 328) refers to the blackening — the absence of colour — as the sine qua non of alchemical
transmutation. It is noteworthy that Pliny the Elder refers to black as a sacred colour in Egypt because of its
association with the Anubis (HN 33.131).
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product of the kerotakis is known as xéria.?* In this way, the kerotakis operates similarly to any

modern reflux system, such as a Soxhlet extractor.

Zosimos' interest in the kerotakis and the importance which he assigns to it can hardly be overstated.
The kerotakis is by far the most cited piece of alchemical equipment in Zosimos’ corpus and is the
one most closely aligned with chrysopoeia. Zosimos was not alone in assigning such importance to
the apparatus. A text preserved under the name On the Philosopher’s Stone includes a claim that
unless a substance is attenuated by fire and unless the sublimated vapour rises — two processes
clearly referring to the application of this crucial piece of Marian equipment — nothing will be
brought to fruition: kal £€av pr ta mavta év @ mupl ékKAemtuvoi, kal i atBain nvevpatwOeloa
BaotaxBfi, ouSEv eic mépac BaotayBriostal.t?® Later in the same text, in a discussion of the colour
changes inherent in alchemical operations, the anonymous author reiterates that, without the use of
this apparatus, it is impossible for transmutation to take place (&dUvatov 6¢ talta yevécBat).?®
Overall, for a host of ancient alchemical practitioners, Zosimos included, the kerotakis seems to have

been a fundamental piece of operative hardware in bringing about alchemical change.

As a text ascribed to the legendary alchemist Agathodaemon (see p.205) makes clear, after the
blackening stage (melandsis), the substance is whitened and then yellowed, undergoing the stages of
leukosis and xanthésis: petd thv To0 xaAkoD €¢lwatv kal pélavaoly kat £¢ DoTepov AeUKWOLV, TOTE
gotat BePaia EavBwolc.'? Far less confidence can be assigned to these latter stages in the alchemical
process. In fact, very few attempts have been made to reconstruct the exact processes of alchemical
operations with chemical explanations mapped onto each step, and this is for good reason. Zosimos’
explicit instructions regarding operations are often seemingly contradictory, and it appears that
Decknamen are frequently used in place of the substances used in experimentation (for example,
Hopkins speculates that ‘mercury’ was the name generally used for a series of chemical reagents,
including arsenic, antimony, and sulphur).'? The lack of clear available evidence means that the
reconstruction of a valid alchemical recipe is unfortunately not possible. Chemically, the blackening
of a substance must have involved a reaction with sulphur to create a metal sulphide; the whitening
of a substance must have involved a reaction with arsenic or mercury compounds to create a silvery
sheen on the surface of the metal; and the yellowing of a substance must have involved a reaction
with additional sulphuric compounds to induce a golden tint. Ultimately, one can only conclude that,

following the primary stage of the kerotakis, the blackened xéria were subjected to further vapours

124 Hopkins 1938b explores these xéria in great depth.

125 On the Philosopher’s Stone 1 (CAAG 3.29).

126 jpid. 2.

127 pogathodaemon 1 (CAAG 3.3).

128 Hopkins 1938b: 332. On alchemical Decknamen, see Principe 2012.

39



(at some stage involving the vapours of Divine Water) to bring about a silvery-white colouration, and

eventually to transmute the metallic substance into ‘gold’.

Melanosis

Given the allegorical nature of the text, it is exceedingly difficult to map certain stages of the
alchemical theories, apparatus, and operations discussed above onto the images and allusions which
appear throughout The Visions. In her edition of Zosimos’ Mémoires Authentiques, Mertens
demonstrates that Zosimos hints at the kerotakis through allegorical references on several
occasions.’?® Whilst many references to the kerotakis are identified in individual comments later in
the present edition, there are two particularly key examples which suggest that the kerotakis is part
of the imagery at the heart of the text; these are: the separation of body and soul, and the upward
and downward steps. From the outset of the text, Zosimos states that the separation of body and
soul (moonacpog nvevpatog anod cwpatog, 1.2-3) will be a fundamental theme in his work; as |
have previously suggested, the separation of body and soul presumably refers to the vapours
released during the evaporation of Divine Water, or indeed the sublimation of any other solid
material placed into the lower receptacle of the kerotakis. Further, in the first dream sequence, an
anonymous priest states that, in his being reborn, he cast away the weight of his body and became a
spirit (dmoBaAAopevog trv To0 cwpatog maxutnta...velpa tehodpal, 1.12-3). These images are
both reminiscent of the process of evaporation or sublimation in the kerotakis: the initial step of
volatilisation to produce sulphuric vapours. Another allegorical evocation of the kerotakis process in
Lesson 1 is that same priest’s reference to the steps which lead up to the Crucibaltar. Before saying
that he became a spirit, the priest recounts that he completed a descent of fifteen steps which
radiate darkness and an ascent of fifteen steps which shine brightly: memAnpwka to katiéval pe
TaUTAC TAG SeKATIEVTE OKOTOdEYYETG KALHaKAG KAl AvIEval pe TAC GWTOAAUTETC KALpakag (1.10-1). As
Mertens has noted, the process of descending and ascending the steps mirrors the process of
vapours ascending and descending inside the alembic and reflux chamber of the kerotakis.*° The
continuous upward and downward movement within the kerotakis also seems to resemble the
circular image of the ouroboros, the serpent eating its own tail, which became such an iconic and
important alchemical symbol. Particularly noteworthy here is the ouroboros image associated with

the alchemist Cleopatra (fig. 4), which depicts the serpent as dark on the way down and light on the

129 Mert. 35.
130 jpid.
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way up, just as the stairs in Lesson 1.13 Overall, it seems highly likely that Zosimos refers to

operations within the kerotakis throughout his text.

Fig. 4:

MS M : 188v. Ouroboros
surrounding the words €v
TO TAv.

This, however, raises a further question: to which operations does Zosimos refer? | suggest that The
Visions specifically allegorises the stage of melandsis within the kerotakis. Melandsis — the stage by
which the prima materia is produced — is inextricably linked to the alchemical motifs of monism and
destruction, both of which are key themes throughout Zosimos’ text. In fact, all of the many
theoretical digressions in Lesson 1 are related to monism: for example, Zosimos claims that the
separation of spirit from body and the coming together of spirit and body are not different
processes, but have the same nature (dmoonacpog MVEUHATOG GO CWUOTOG Kal cUVEECHOC

VeV OTOC €Ml cwpatog oU EEvwy A énelodktwy puoswv, 1.2-3). Further, at the end of Lesson 1 —
and thus book-ending the first section in ouroboric fashion — Zosimos says that correct alchemical
technique leads to the alchemist receiving the one thing which comes from many things (16
povéeldov 10 €k ToADV eldWv, 1.83-4). The Visions’ more abstract discourse highlights the
importance of monism in alchemical theory; and it seems that the narrative elements of Zosimos’
text are stylised allegories of this monistic theme. More than monism, destruction is also a key motif
throughout the entirety of the text. From lon in Lesson 1, to the snake surrounding the imaginary
temple and Agathodaemon in Lesson 2, and the sacrificial victim in Lesson 3, many characters are
killed in order to be reborn. This purificatory destruction — ordinarily involving alchemically

significant means of torture, like fire or boiling water — is a direct allusion to melanésis, the process

131 Also note that the scales of the ouroboros’ lower half are oddly reminiscent of the holes at the bottom of
the kerotakis in fig. 2. These holes presumably feed oxygen to the inner furnace and allow for fumes to be
released.
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by which matter must be ‘killed’ and reduced to its most basic form, before it is redeemed.3?
Further, Zosimos’ homunculi — those aides who oversee destruction within the kerotakis-like forms of
torture — are referred to as the ‘handlers of xéria’ (Enpoupyol). In other words, they handle the
product which marks the completion of the stage of melandsis.'> Several other allusions to
melandsis are identified in individual comments throughout the present edition, but these key
examples suggest that Zosimos allegorises the fundamental principles of this alchemical stage
throughout his text, interweaving the themes of monism and destruction, as well as giving xéria a key

place in the narrative.

132 This process remained important throughout the history of alchemy, forming the basis of the well-known
Latin maxim, solve et coagula.

133 The kerotakis is allegorised as a form of torture in several other alchemical texts, including CAAG 4.20.8-9, in
which the alchemical process is said to consist of descent into Hades, the spirit of light replacing the spirit of
darkness in the body, the soul calling the body to wake up and be resurrected from Hades, and the triune
composition of matter — body, soul, and spirit — being ‘thrust together in love’ (fvwBnoav mavteg év ayann).
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Religious Context: Gnostic Baptism and Spiritual Ascent

Scientific operations are encoded and allegorised into the textual fabric of The Visions. This
alchemical messaging is allegorised under the veil of a series of religious motifs: alchemical vessels
are replaced with altars; alchemical utensils are replaced with sacrificial knives; alchemical
operations are replaced with hellish torture; alchemical transmutation is replaced with spiritual
rebirth; and the alchemical metals themselves become priests sat in temples of the mind.3* In short,
religious imagery is key to The Visions. Beyond aesthetic window-dressing, though, religious motifs
seem to play a key role in Zosimos'’ text, as the fantastical narrative allegorises religious instruction
which engages with the Hermetic and Gnostic currents by which Zosimos himself was so heavily

influenced.

Instruction to Theosebeia at Final Account 8

In order to identify the religious message which Zosimos allegorises and conveys throughout The
Visions, it would be useful to examine the religious instruction which he imparts elsewhere in his
corpus. From instructions to calm one’s passions, to perform apotropaic sacrifices, and even to
practice astrology, Zosimean literature — particularly the epistles addressed to Theosebeia — is filled
with advice on proper religious and theurgic practices.’®® There is, however, one particular
instruction to Theosebeia which is exceedingly relevant for the present discussion on religious
guidance allegorised throughout The Visions. In his Final Account, Zosimos guides Theosebeia

towards achieving alchemical tinctures, a process which he aligns with her salvation:

Kal oUtwe évepyoloa, Emteuén TV yvnolwv kot GuckOV Kalplk®v * Tadta 6& molel Ewg
navteAelwOiig TV Puxnv. étav &€ émyvoloa altnyv tedelwBeloay, ToTe Kal TV GUCLKDV THG
UANG katamntnoov, Kal katadpapoloa £mi tov Mowpévavdpa kal BamtioBeioa @ KpathpL,

Aavadpaype Emi to YEVog TO GOv.

By operating in this way, you will achieve the genuine, natural tinctures; do these things until

you have been perfected in your soul. Whenever you recognise that you have become

134 Mertens 2002: 168; Principe 2013: 19.
135 On Zosimos’ astrological instruction, see Werrett 2023.
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spiritually perfect, then cower away from the material world, and, having hurried to

Poimenandra (sic.) and having been baptised in the basin, run up to your own people.!3®

There seem to be four levels to Zosimos’ plan for redemption. Firstly, one must achieve the natural
tinctures; secondly, one must be made spiritually perfect; thirdly, one must be baptised with
Poimandres; and fourthly, one must ascend to the heavenly race of the spiritually pure, one’s divine
origins. The ways in which Zosimos allegorises the process of alchemical transmutation (through the
motifs of the kerotakis and melandsis) have been discussed in the previous section; the present
section explores Zosimos’ allusions to spiritual transformation and perfection, baptism, and spiritual
ascent throughout The Visions, highlighting the many overlaps with Hermetic, Gnostic, and Neo-

Platonic doctrines.

Spiritual Purification

Just as Zosimos’ terminology of soma and pneiima is crucial to the scientific messaging of The
Visions, so too is it crucial — perhaps more obviously so — to the text’s religio-philosophical ethic.
Whilst the scientific interpretation of an opening sentiment of Zosimos’ text — Amoomaouog
TveUUaToG Ao owpatog (1.2-3) — involves the volatilisation of a substance and its vapours ascending
through the body of the kerotakis, the religious interpretation of this involves the liberation of the
spirit from the body through suffering.®’ Indeed, this is a crucial theme in The Visions, as several
characters undergo intense degrees of torture in order to become spirits. Whilst several instances
will be treated in greater depth throughout the present commentary, lon’s becoming a spirit stands
as a singular instance which is constantly mirrored and reworked throughout Zosimos’ text. Having
been tortured, dismembered, and burned, lon says that he was transformed in the substance of his
body (ueTaowpatolpevog, 1.18), and that he then became a spirit (mvelpa yevéoBat, 1.18). lon’s
transformation mirrors that of the anonymous priest before him, who cast away the weight of his
soma (amoBar\dpevog thv tol cwpatog moxvutnta, 1.12), was made holy (iepatevodpevog, 1.12), and
also became a spirit (mvebpa tehobpat, 1.12-3). The idea that the body must be destroyed in order

for the spirit to be liberated from its materialistic confines echoes the principle that a metallic

136 FC 8. Fraser (2007: 43) translates katadpapodoa as ‘take refuge’, following a suggestion in LSJ, s.v.
KatatpExw (p.917).

137 Fowden 1986: 90. For the theories regarding ensoulment of several third-century Christian theologians
(Clement of Alexandria, Hippolytus, Tertullian, and Origen), who may have influenced the religio-philosophical
ideas of Zosimos and his contemporaries, see Blosser 2018: 211-4.
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substance must be reduced to vapours and prima materia before alchemical transmutation can take
place. ' Indeed, for Zosimos, alchemy is a symbol, taken from Genesis itself, for the redemption and
purification of the spirit away from the elements of the material world: xnueiag cOupolov pépetat

<&Kk> koopomoliag, Tolg te cwlouaty kal kaBalpololv Thyv £v Tol¢ otolyeiolg cuvdebeioav Beiav

DUxAVY....

The notion that the self can only be transformed through the destruction of the body and the release
of the spirit overlaps with the Hermetic, Neo-Platonic, and Gnostic traditions.* In the Poimandres,
for example, the first step of cosmic ascent to a higher realm is said to be the dissolution of the
material body (év tf dvalUoel tol owpatog tod UAwod).!*! Further, the Chaldaean Oracles also
mention angels preparing the body of a theurgist for cosmic ascent by making the soul light
(mvebpartt...koudilovoa) through a process of removing the weight of the body (language which is
strikingly similar to that used by Zosimos at 1.12: drmoBoAAdpevoc Thv Tod cwpatod maxvtnta).*?
Nowhere else, however, is this theme more pronounced or clearly presented than in early Gnostic
literature. A key example of this appears in the Gospel of Judas, in which Judas is praised for his
understanding that Christ wishes to be free of the ‘flesh that clothes him’.1*3 Judas, in fact, becomes
the protagonist of the Passion narrative, as he brings about Christ’s death and the release of his spirit
from the sensible world. This liberation of the spirit from its corporeal prison is clearly echoed

throughout Zosimos’ narrative.

The aforementioned scene in the Gospel of Judas serves as a useful point of entry into another
important theme related to the suffering characters throughout The Visions. Before praising Judas’

inclination towards gndsis, Christ berates the other disciples, claiming that those who offer animal

138 Fraser 2007: 49. Fire and boiling water are two means of torture and spiritual purification which appear
repeatedly throughout The Visions, both of which echo alchemical operations. These are, of course, important
means of religious purification too: see e.g., Gospel of Philip 25, ‘by fire and water everywhere is cleansed’ (see
further Charron 2005: 442).

139 True Book of Sophe 1 (CAAG 3.42).

140 Edwards 2015: 137. In a strikingly similar fashion to Zosimos’ syncretistic approach, lamblichus —a Neo-
Platonic philosopher and rough contemporary of Zosimos — synthesises various philosophical and religious
doctrines (combining Chaldaean, Egyptian, and Greek theurgic practices) to form a universal way to liberate the
soul, animae liberandae universalem viam (Augustine, De civ. D. 10.32, quoting a lost text of Porphyry, a
response against whom is the basis of lamblichus’ theurgic treatises).

141 CH 1.24.

142 Chaldean Oracles 122-3. See further Johnston 1997: 181.

143 Gospel of Judas 56. Whilst the necessity of bodily destruction appears solely in the more marginal texts of
the Late Antique period (Hermetic, apocrypha etc.), this notion of Christ being ‘clothed’ by flesh is perfectly
orthodox. In his On the Incarnation of the Word (44.6), Athanasias even discusses Christ ‘putting on’ a body,
before exchanging this outer garment and ‘putting on’ immortality in his ascension: évedUcato c@ua 6
JwtAp...aA\" wg évéuaduevov thv abavaciav. See also Heb. 10:20, where Christ’s flesh is described as a
katamnétaopa, and 1 Cor. 15:53-5, where the resurrected body is described as having ‘put on’ incorruptibility
and immortality.
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sacrifices to Saklas (the evil / foolish / incompetent god of the Old Testament) will be performing evil
acts; Christ, however, tells Judas that he will be saved because he will sacrifice only the flesh which
ties Christ to the material world.** The growing popularity of the belief in the ultimate sacrificial act
of Christ, as well as questions about the legitimacy, efficacy, and morality of pagan sacrificial rituals,
culminated in a culture of debate about the role of sacrifice in the Graeco-Roman world around the
time of Zosimos, all of which led to Constantius Il reportedly exclaiming ‘sacrificiorum aboleatur
insania’ and prohibiting sacrifice on penalty of death in 353.2% It would be worth exploring these
debates in greater depth before analysing the theme of sacrifice throughout the Zosimean corpus.14®
Although the place of sacrifice in society was debated by many Late Antique philosophers, both sides
of the argument are best demonstrated in the disagreements between Porphyry (who adopts an
anti-sacrificial stance in his Letter to Anebo and On Abstinence) and lamblichus (who adopts a pro-
sacrificial stance in his On Egyptian Mysteries), both of whom were contemporaries of Zosimos.
lamblichus claimed that theurgic ritual does not drag daemons deeper into the material world, but
rather elevates the spirit of the practitioner to the world of the divine.**” Porphyry, on the other
hand, argued that theurgy would be ineffective because immaterial divinities could not be attracted
to or satiated by material sacrifices, meaning that sacrifices were instead being made to lesser
spiritual beings who were tied to the sensible world; this was a concern shared by Augustine, who
claimed that theurgists were instead attracting daemons, themselves under the guise of angels, with
their sacrifices (ritibus fallacibus daemonum obstricti sub nominibus angelorum).**® This is a present
anxiety in Zosimos’ corpus too: as previously discussed, Zosimos advises only one form of literal
sacrifice — those of an apotropaic nature, aimed at repelling unwanted, sacrilegious daemonic

influences.

The Gnostic Gospel of Philip succinctly suggests the theurgic replacement for the pagan practice of
animal sacrifice: “God is a man-eater. Therefore the man is sacrificed to him. Before the man was
sacrificed, wild beasts were sacrificed because the recipients of the sacrifices were not gods”.**

Similarly, Porphyry claims that a man’s union with God through pure intellect and an impassive spirit

144 Gospel of Judas 56.

145 Theodosian Code 16.10.6. See further Stroumsa 2015: 35.

148 1t is interesting that the unsuitability of pagan sacrifice was not a criticism launched at pagans by early
Christians; rather, it was a matter of genuine theological debate amongst Late Antique pagans who were
beginning to identify with monotheistic theologies and philosophies, and who naturally abandoned a number
of practices which they began to consider illegitimate forms of theurgy (see further Fraser 2009 (esp. 131)).
147 lamblichus, De Myst. 1.12-4.

148 jbid. 211.19-212.3; Augustine, De civ. D. 10.9. On the Platonic idea that God is beyond ritual action, see
Fraser 2009: 131.

149 Gospel of Philip 50.
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is the ultimate form of sacrifice (Beoig 8¢ dpiotn pév dmapyr voic kaBapdg kal Puyr) dmadrig).r° It
is not the literal sacrifice of animal flesh which will please God, but rather the metaphorical sacrifice
of the self. Similarly, the Hermetic tradition — whilst not abandoning ritual practice when aimed
specifically at daemons — does have a general preference for intellectual sacrifices (Aoyikal
Buoiat).’>! Given the prevalence of this theme in Gnostic, Hermetic, and Neo-Platonic circles, this
surely is the interpretation of sacrifice which Zosimos himself would have held. Indeed, Zosimos’
suffering characters — many of whom suffer in distinctly sacrificial ways — are reborn and spiritually
purified by their ordeal. In this way, as Knipe has argued, Zosimos’ text may be engaging with a larger
debate about sacrifice, one in which Zosimos himself would have been immersed.'*? The death of lon
can serve as representative of all sacrificial scenes in The Visions. In the first dream, lon recounts that
he was overpowered, dismembered, flayed, had his bones crushed, and burned, until he became a

spirit:

AABE ydp TLC TepL TOV BpOPOV SPOHAIWE KAl EXELPWOATO ME HoXaipa SLEAWV HE, SLAOTIACOGS
Katd cloTaoLV apuoviag, kal dnodeppatwaoag nacav THV KEGaAnV pou T Eidel T UTT'
a0tol KpATOUHEVW. TA doTEA TAlG oopél ouvEMAeEe Kal T® mUpl TM SLA XELPOC KATEKALEV EWC

av €uaBov petd cwpatog nvelipa yevéobal.

Around dawn, a man came towards me at full speed and took me prisoner, dismembering
me with his sword, and he ripped me apart according to the rigour of harmony. And, having
flayed my head with the sword wielded by him, he crushed up my bones together with my
flesh, and he burned it in the fire, which was close at hand, until, transforming in my body, |

learned to become a spirit, 1.15-8.

The image of lon being flayed, carefully dismembered, and burned is clearly reminiscent of ritualistic
pagan sacrifice, possibly prompting association with the like of stock Homeric sacrificial scenes.’>
Despite the appearance of literal sacrifice in The Visions, Zosimos inveighs against such practices
throughout his corpus. As stated, the only sacrifices which he advises Theosebeia to carry out are of
an apotropaic nature, those which are neither suitable, nor nourishing, nor pleasing, but which drive

away and destroy daemonic forces (mpoodepe Buaoiag tolg <signa incognita> pir) TAG OPETTIKAG

150 porph. Abst. 2.61.

151 CH 1.31; Asclepius 41.

152 Knipe 2011.

153 E.g., Od. 3.65-6, 20.279-80.
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alT®V, Kol TPoonVeTg, GAAE TG ATIOBPEMTIKAC alTAV, Kal Avalpetikdc).r> In this same instruction,
he tells Theosebeia to offer thoughts and prayers to God by calming her own senses and passions
(koBelopévn 6£ T cwpartt, kabBelou Kkal Tolg mabeaty), suggesting alignment with the transition
towards metaphysical sacrifices, alongside many Christians and Neo-Platonists of the 3™ century.**®
In other words, the sacrifice presented throughout Zosimos’ corpus is an internal one; it is one which
has been recast in the light of Late Antique debates surrounding the place of sacrificial rites in
society.’® In this way, the imagery of ‘old sacrifice’ in The Visions is aesthetic rather than in any way
instructive, playing into the physical operations which must be performed on metals in the kerotakis,

as well as perhaps betraying something of Zosimos’ anti-corporeal Gnostic stance.

Imitatio Christi

Zosimos does, however, explicitly engage with a tradition of literal, physical sacrifice. Indeed, | would
like to suggest that Zosimos’ suffering characters imitate the suffering of Christian martyrs
throughout the various martyrdom narratives which flourished in Egypt in the centuries around the
period of Zosimos’ life. In this way, it seems that those suffering in Zosimos’ text are not simply
suffering for purposes of redemption; rather, they join a self-sacrificial line, imitating the early
Christian martyrs, who are themselves imitating the ultimate act of sacrifice, that of Christ himself.*>’
There are several examples of shared motifs between The Visions and early Christian martyrological
literature, many of which are explored in individual comments throughout the present edition: both
involve dismemberment and decapitation as primary modes of punishment; both involve scenes of
people being burned alive, but not dying; both even involve a snake / dragon being used as a first
step to enter a divine space.'*® Beyond these themes and images, there are also terminological
similarities between The Visions and some common phrases in contemporary Christian literature
which discusses martyrdom as a means of imitating Christ. The three most telling terms are kéAaoig
(‘punishment’), Bia adoépntog (‘unendurable force’), and the verb dkohouBslv (‘to follow’). The first
of these — the term used throughout The Visions of the space in which Zosimos’ characters suffer —is

by far the more frequent of two terms (alongside dywv) used in Christian martyrdom narratives to

154 FC 8. On religious orthopraxy in Zosimos’ corpus (particularly FC), see Werrett 2023 (esp. 180-91).

15 FC8.

156 Knipe 2011: 69.

157 On imitatio Christi as one of the most important commands and methods of demonstrating discipleship in
the early church, see Capes 1999. Zosimos elsewhere adopts a docetic stance on the Passion narrative,
claiming that Christ suffered nothing, dvBpwmocg yeyovwg mabntog...undev mabiv (Omega 8).

158 1.16 and Ignatius, Ad Rom. 5; 1.27-8 and Martyrdom of Polycarp 16; 1.61-3 and Martyrdom of Perpetua and
Felicitas 4. Note that Zosimos and Eusebius of Caesarea — an early compiler of martyrological literature — are
roughly contemporaneous. On the ancient draco, see Ogden 2013.
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describe a martyr’s struggles, suffering, and death. Pionius, for example, is said to be punished with
punishment (koAdoel kohalopal); it is a term which not only implies a punishment, but more
specifically the suffering which early Christian martyrs undergo in the process of their death and
eventual rebirth in the Kingdom of Heaven.? The second phrase (Bia dpdpntoc) is the way in which
both lon and Agathodaemon describe their suffering in The Visions (1.15, 1.18, 2.27). This expression
appears several times throughout early Christian martyrological literature: for example, Basil of
Caesarea describes the Turkish martyr Gordius as being fixed on his own death, as fixed as a house
unaffected by the unbearable force of the winds (avéuwv addpntot Biat), while John Chrysostom
describes Egyptian martyrs as setting themselves up staunchly and powerfully against the force of
the devil, which is itself described as violent and unendurable (tfv paydaiav kal ddpodpntov tod
SwaBdrou Biav).® Finally, as Zosimos gets lost in Lesson 2, the homunculus who eventually
immolates himself says ‘follow me’ (dkoAoUBeL pot, 2.9) to the wandering alchemist; this phrase
appears a total of ninety times throughout the Synoptic Gospels, as Christ also instructs people to
follow him (an exhortation eventually understood as ‘to imitate’ him, a Pauline reinterpretation of
Christ’s message seemingly in the light of Platonic philosophy: for example, pwuntat pou yiveobe,

KaOwe KAyw Xplotod).16?

If any of these points were taken in isolation, they could easily be deemed coincidental, but together
they suggest a theme: just as the martyrs explicitly died in imitation of Christ’s suffering, so we are to
understand Zosimos’ characters as implicitly dying in the same imitative pattern. In short, those
being reborn as spirits throughout Zosimos’ text are not being reborn in a vacuum; rather, Zosimos
suggests that, in being reborn, they follow in the footsteps of alchemists and Christian martyrs before
them, in a long imitative line of suffering and transformation, which ultimately starts with Christ.
Overall, the theme of suffering to achieve the separation of the body and soul, as well as for
subsequent spiritual growth, is key to Zosimos’ text, as he emphasises the necessity of following in

the self-sacrificial footsteps of Christ and intellectually sacrificing oneself to God.

Baptismal Rebirth

After a sacrifice has taken place, the metaphorical redemptive rebirth of the spirit — the pneumatic

man —is presented in the Gnostic and Hermetic traditions through a particular motif: a baptism in

159 Martyrdom of Pionius 12.
160 Basil of Caesarea, Homily on the Martyr Gordius 31; John Chrysostom, On the Egyptian Martyrs 1.62.
161 1 Cor. 11:1.
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gnosis (knowledge).1®? The notion of the baptismal font as a vessel for rebirth dates far back in the
Christian tradition: in the Gospel of John, Christ informs Nicodemus that a man must be born again in
water and the Holy Spirit (¢av pn tig yevvnBii €€ 06atog kal Nvevupatog) in order to enter the

Kingdom of Heaven.! This theme is made all the more prominent in the Pauline tradition:

f dyvoeite OtL 0ool £BamtioBnpuev €ig XpLotov Incoiv, gig tov Bavatov altod €BamnticOnuey;
oUVETAPNHEV 00V AT 51 ToD Bamtiopatog i Tov Bdvatov, iva Womep AYEPON XpLoTog £k

vekp @V 81a TA¢ 66€N¢ Tol Natpdc, oUTwC Kal AUELG v KavoTnTL LW TEPUTATCWEV.

Or do you not know that as many as who were baptised into Christ Jesus were baptised into
his death? Through this baptism into death, we were buried with him, so that, just as Christ

was raised from the dead by the glory of the Father, so too might we walk in new life.1%*

Indeed, baptism was considered by early Christians as a key means of participating in the death, but

also the rebirth, of Christ.'%°

For Zosimos and the alchemists, the notion of rebirth through baptism may have been particularly
significant due to its analogical relationship with the tincturing of metals; both the action of dyeing
(Bamtw) and the action of baptising (its intensive form, Bamtilw) involve immersion into liquid which
leads ultimately to a purifying transformation.'®® In the work of the alchemist Comarius, there is
preserved an analogy attributed to Cleopatra, in which the alchemical vessel is both the tomb of the
metals being transmuted in the kerotakis and the womb of the scientific product being born: 6tav 6¢
avewxOfi 1 Tadoc, avapricovtat altd € ‘ASou we ola Bpédog £k yaotpoc.’®” The image of the fused
alembic and baptismal font also appears in The Visions in the motif of the Crucibaltar (the
dLaroBwpog), the very name of which conveys such an amalgamation. As Zosimos falls into his
second dream, he claims to see the Crucibaltar filled with boiling water, and with countless people
submerged in the vessel (€160v TOV aUTOV GLOAOBWHOV Kal EMAvw BEwWP KOXAGIOV Kol TOAUV AadV €ig
oUTOV Gmelpov 6vta, 1.24-5). The image clearly resembles a baptismal scene, with the boiling water

rendering it an alchemised version of baptismal rebirth.

162 See Fraser 2007.

163 John 3:5.

164 Rom. 6:3-4.

165 Edwards 2015: 155.
166 Fraser 2007: 39.

167 CAAG 4.20.10.
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The motif of baptismal rebirth also appears in the Gnostic and Hermetic traditions which so heavily
influenced Zosimos’ thought. Interestingly, this analogy between baptism and rebirth is clearly
expressed through alchemical motifs in the Gnostic Gospel of Philip, perhaps continuing to
demonstrate the syncretistic relationship between these Late Antique esoteric currents.®® On two
occasions throughout this text, God and the Son of Man are described as dyers.'®® The former
example explicitly relates the dyer’s dipping a cloth in water to impart the quality of colour to God —
described as a dyer — dipping a human in baptismal water to impart the quality of divinity. Just as the

cloth is reborn with new quality from its ‘baptism’, so too is the human.

In the Gnostic and Hermetic accounts, it is not a physical baptism in water which is expressed — as it
is in, for example, the Pauline tradition — but a metaphysical baptism which imparts salvific
knowledge.'” It seems, in fact, that a physical baptism would have been considered by many Gnostic
sects simply to further tie the baptised individual to the sensible world, away from God; Turner has
suggested that this metaphysical baptism was instead an act of “mental transformation, conceptual
refinement, and abstraction from the world of psychic and sensible experience”.'’! In the Zostrianos
— a Sethian Gnostic ascent narrative dated to the early 3™ century — Zostrianos undergoes a series of
baptisms which are said to strip away his attachment to the sensible world, imparting to him
increasing amounts of knowledge as he ascends.?”? This idea of a metaphysical, ‘gnostic’ baptism is
taken to its extreme in the Hermetic tradition, as the initiate is literally baptised in the waters of
Mind (£Barmticavto tol vodc).t? In CH 4, entitled The Basin, Hermes Trismegistos explains to Tat that
God sent a basin filled with gnésis as a prize (Gomep aBAov), in which those who wished could be
baptised, thus acquiring knowledge of the divine world.'* Indeed, Hermes recounts the instruction

to men to baptise themselves in this vessel which God sent to the sensible world (Bamtioov

168 Although it is not necessary to demonstrate that Zosimos had read the Gospel of Philip to suggest that the
connection between baptism and dyeing would have been particularly significant for him, it is worth noting
that the non-canonical gospel was preserved in Coptic in a manuscript from the Nag Hammadi Library. On the
alchemical allusions in the Gospel of Philip, see Charron and Painchaud 2001.

169 Gospel of Philip 43, 63.

170 On the Gnostic theory that knowledge of the truth of the divine world and one’s own place in the cosmos is
the key to salvation, see van den Broek 1996: 3. CH 13 — on maAlyyeveoia — describes the attainment of
knowledge as an experience of rebirth. On rebirth in the Hermetic tradition, see Bull 2018: 244-315.

71 Turner 2000: 89. Turner refers specifically to the Sethian Gnostic tradition, but this idea can be extended and
applied to a range of Gnostic and Hermetic philosophies. See e.g., CH 1.14 and 25.8, where baptism is both a
punishment which embodies humans, trapping them in flesh and the material world, as well as a means of
understanding reality and achieving salvation. On some level, the rebirth through metaphysical baptism seems
to negate and replace one’s literal birth (see further John 3:5; Fowden 1986: 106).

172 Zostrianos 25. Jonas (1958: 34-7) describes the acquired knowledge as knowledge of God, knowledge of the
unknowability of God, knowledge of one’s relationship to God, and knowledge of the salvific power of
knowledge itself.

173 CH 4.4. Whilst the knowledge-imparting baptismal font is best expressed in Gnostic and Hermetic literature,
it also appears in Neo-Platonic and Mithraic traditions (see Edwards 1992: 56).

174 CH 4.3.
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ogauTNVv...gl¢ ToUtov TOV Kpatipa), so that they might become perfect (téAelol éyévovto
avBpwrot).r” Similarly, in The Visions, Zosimos presents people as undergoing a baptismal rite to
transform themselves into spirits (ylvovtat mvedpata ¢puyovteg 10 o®pa, 1.31), thus also becoming
perfect. Whilst the idea of baptism conferring gnésis is never explicitly referenced throughout
Zosimos’ text, the theme of acquiring knowledge is a constant framework in which the text sits. One
can easily imagine that this is the mystical baptismal rite through which Zosimos’ characters are

reborn into a state of perfection, on both a spiritual and alchemical level.

Spiritual Ascent

In addition to baptism in gnésis, the Hermetic and Gnostic traditions also treat spiritual ascent as a
part of redemption from the sensible world. Just as suffering and baptism involve an individual
transcending the material body, ascent involve their transcending the material world. Indeed,
considering Zosimos’ aforementioned instruction to Theosebeia that she ought to rush up
(dvadpaype) after her baptism, it is certain that Zosimos also viewed ascent as part of this same
soteriological process.’”® In fact, in the Poimandres — the text to which Zosimos clearly refers in FC 8 —
Poimandres describes ascending to the divine realm and becoming one with God as the ultimate
good of receiving the knowledge conferred in the mystical, metaphorical baptismal rite (tolto £€otL
10 dyaBdv).r” The theurgic practice of attempting to bring about one’s ascent into the divine realm
was widespread across a series of Late Antique currents, including Mithraism and the Chaldaean
Oracles (in which dvaywyr was a principal means of purifying the soul).1”® Once again, however, it is
with the Hermetic tradition that Zosimos’ process of ascent seems to have the most in common. This
mystical ascent — as is the case with one’s self-sacrifice and baptism —is internal. During a discourse
on rebirth directed towards Tat, Hermes describes ascent as something which occurs while the
theurgist is still alive: it is an inward intellectual ascent which prefaces an upward cosmic ascent.'” In
his discussion of the theme of spiritual ascension in the Gnostic tradition, Jonas considers that
cosmic ascent might be a visionary experience which one undergoes while in a brief state of

ecstasy.® This suggestion becomes all the more appealing when one considers that the Mithras

175 jbid. 4.4.

176 FC 8.

177 CH 1.26a. See also ibid. 4.11b for the spiritual &vw 666v. Some texts — like the Poimandres — treat spiritual
ascent as something which happens after a metaphorical baptism, while others — like the Zostrianos — treat it
as something which happens at the same time as baptism. On Hermetic ascent, see Bull 2018: 316-71.

178 On Mithraic ascent, see Merkelbach 1981: 59 (esp. fig. 22). On &vaywyn in the Chaldaean tradition, see
Lewy (1956: 177).

179 CH 13.3. See further Jonas 1958 (esp. 165).

180 jpjd. 167.
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Liturgy discusses the theurgic ritual of cosmic ascent immediately after instruction on bringing about
a visionary experience.!®! This is, however, not explicitly referenced in the Hermetic or Zosimean
traditions; rather, in these, the process seems to be spiritual and meditative, reflecting Zosimos’
instruction to his reader that several salvific processes must be discovered, understood, and enacted

intellectually (év ToUtoLg TOT¢ vorjpaot, 1.75).182

In the opening lines of Lesson 2, Zosimos says that it is his desire to climb the seven steps (&vapivat
Ta¢ enta KAlpakag, 2.2) so that he might see the places of punishment. The fact that the number of
steps is explicitly given as seven suggests that this spiritual ascent is more specifically a planetary
ascent; that is, an ascent which uses the seven Classical planets as a stairway to Heaven (Earth to the
Moon, to Mercury, to Venus, to the Sun, to Mars, to Jupiter, to Saturn). Having expressed this desire
and having started his ascent, Zosimos eventually finds himself on the third step (tpitnv kKAlpaka,
2.16), and later still finds himself on the fourth step (tet@ptnv kAipaka, 3.6). There are two
particularly important ascents in the Gnostic and Hermetic traditions which also involve steady
increments in spiritual growth at each stage of the cosmic ascent across the planetary spheres.'®® In
the Gnostic Zostrianos, the titular character, writing a first-person narrative account, is baptised six
times across the six planets as he ascends to the Ogdoad; each baptism renders him an increasingly
perfected spiritual being, transforming him from a ‘root-seeing angel’, to an ‘angel of the male race’,
to a ‘holy angel’, to a ‘perfect angel’.X® A similar concept of gradual perfection across each planet as
one ascends to God appears in the Poimandres. As Poimandres himself tells Hermes, those
undergoing upward spiritual journeys discard vices as they ascend. On each planet, the ascending
spirit gives away something ‘human’ about them: that is, something which ties them to the material
world.'®® For example, to use the steps which Zosimos mentions explicitly in Lessons 2 and 3,
Poimandres states that spirits lose lust on the third step (presumably Venus) and arrogance on the
fourth step (presumably the Sun). The final step, once all vices have been cast away, is to become a
spirit, and ultimately to enter into God (év Be® yivovtat).’®® Thus, Zosimos’ text depicts spiritual
ascent in a way that synthesises Late Antique traditions of internal purification, cosmic ascent, and

the soteriological power of gnésis.

181 Mithras Liturgy 620-5.

182 Grimes 2018: 119.

183 See Johnston 1997 (esp. 176) for a discussion of the fact that the majority of apocalyptic journeys do not
seem to improve gradually the condition of the traveller’s soul; rather, they are perfect at the outset, hence
their being chosen to ascend. This is clearly not the case in The Visions, nor indeed in the Zostrianos and
Poimandres.

184 Zostrianos 5-7.

185 CH 1.24-6.

186 jpjd. 1.26a.
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The Temple of Dendera

Zosimos’ text, in fact, contains several stairways. Although the stairway to Heaven in Lessons 2 and 3
is interesting for the role it appears to play in Zosimos’ increasing level of both spiritual purification
and alchemical initiation, it is the fifteen-stepped stairways in Lesson 1 — those which the anonymous
priest both descended and ascended (memAnpwka TO KATLEVAL PE TOUTAC TAG SEKATIEVTE
okotodeyyelc KALLaKaG Kal dviéval pe Tag pwtolapmnels kAlpakag, 1.10-1) — which may have had a
more interesting iconographical influence. It has been argued that, in his literary construction of this
stairway, Zosimos drew on more that the aforementioned stairways that appear in a wide range of
Late-Antique religio-philosophical texts, from Hermeticism to Mithraism; rather, Zosimos may also

have been influenced by iconography which he himself saw at the Dendera temple complex.

The Dendera temple complex, located in modern-day Qena, is one of the best-preserved temple
complexes in Egypt. Although there is no direct evidence that Zosimos visited Dendera, it is worth
noting that Qena lies on the route along the Nile between Akhmim and Memphis, a city where it is
known that Zosimos visited in order to inspect a furnace (possibly at the Temple of Ptah).'®” If
Zosimos travelled along the Nile, which seems likely, he would have passed the Dendera. Although
archaeological evidence suggests that the extant complex was built atop structures which date as far
back as the latter centuries of the Old Kingdom (c.2250 BC), the earliest extant part of the complex is
the mammisi (birth-house) of Nectanebo Il, the last native pharaoh of ancient Egypt. Beyond this
building, the compound includes (among other things) a Temple of Hathor, a sacred lake, gateways to
both Domitian and Trajan, and a Temple of Isis. It is the first two of these things which are of

particular interest in the interpretation of Zosimos’ Visions.

As discussed on pp.101-2, the ceiling of the pronaos (the columned vestibule before the inner
sanctum) of the Temple of Hathor at Dendera is richly adorned with elaborate astral iconography,
including a stairway which ascends through the heavens (fig. 5, p.102). Egyptian gods line the fifteen
steps of this stairway (which may well be mirrored in the dekamévte kAipakeg mentioned by the
priest in Zosimos'’ first dream sequence), seemingly climbing towards the top step, on which Thoth
(the god of, among other things, the Moon and magic) looks towards the Eye of Horus
(representative of, among other things, wisdom and unity). In addition to the ceiling at the Temple of
Hathor, the sacred lake may also have influenced some of the prominent imagery which appears
throughout Zosimos’ text: namely, the mtnyn U&atog kaBapwtdtou in the imaginary temple in Lesson
1.5. As discussed on pp.153-4, while these waters may simultaneously represent the waters of

heavenly temples in the Gnostic tradition, or indeed Divine Water (a key alchemical substance), the

187 On Appliances and Furnaces 2 (Mert. 23). BeRu 216.
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waters of Zosimos’ temple may also mirror the sacred, purifying waters of real temple complexes,
such as those at Dendera. This association may be bolstered by Zosimos’ comment that the priest sits
in the waters (1.64), possibly recalling priests washing and purifying themselves in sacred lakes
before performing cultic activity.’® In sum, both the instance of the fifteen steps being reminiscent
of the ceiling at the Temple of Hathor and the instance of the waters of the noetic temple being
reminiscent of the sacred lake at the Dendera complex suggests a plausible symbolic borrowing by
Zosimos, integrating features of a significant temple with which he was familiar into the fabric of his

visionary accounts.

Again, although there is no direct textual evidence which demonstrates Zosimos’ familiarity with the
temple complex at Dendera, its convenient location, its prominence as a key cultic space, its rich
Egyptian religious iconography, and the fact that Zosimos’ text includes features which were present
(and notable) at the complex increase the likelihood that Zosimos may have been familiar with the

site, and also inspired by it.

188 On purification rituals in the sacred waters of Egyptian temples (with specific reference to the Temple of
Bastet at Bubastis), see Lange-Athinodorou et al. 2019: 1.
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Literary Context

The present thesis attempts to draw parallels between The Visions and several key pieces of
literature from a wide range of Late Antique religio-philosophical trends. It is helpful to examine
Zosimos’ own reading culture and the literary context in which he composed his alchemical treatises
and to demonstrate the likelihood that he would indeed have been familiar with the texts which this

edition most frequently presents as comparanda and sources of allusion.

Literary Culture in Panopolis

Panopolis was famous in Late Antiquity for its Greek literary culture.'® Smith’s detailed analysis of
the preservation and transmission of traditions (with a focus on indigenous Egyptian traditions) in
Panopolis leads to a suggestion that the region may have been an area where wisdom literature was
widely copied and circulated.'®® The city’s thriving religious institutions housed a vibrant scribal
culture which likely included the transcription of Biblical scriptures, Judaeo-Christian apocrypha,
Classical philosophical work, and Egyptian religious / wisdom texts. This was likely a product of
Panopolis’ rare position as a city which remained pagan well into the Late Antique period, but which
was also deeply Hellenised, under the rule of Imperial Rome, and home to influential Christian
monastic communities. This would render Zosimos’ home-town a dynamic hub of Classical, Egyptian,
and Judaeo-Christian intellectualism. Given Zosimos’ education and interests in religion and
philosophy — in particular, the syncretism between different religio-philosophical frameworks — it
seems likely that he would have been familiar with a wide range of texts in the Greek literary

tradition.

It is also significant that Nag Hammadi is just 100 km south of Panopolis along the Nile. The thirteen
codices of the Nag Hammadi Library discovered in 1945 consist largely of Gnostic texts (including
multiple copies of the Apocryphon of John and the Sophia of Jesus Christ, texts also found in the
Berlin codex, discovered in Akhmim and dated to the 5 century), but also contained the Hermetic
Discourse on the Eighth and Ninth (a text which was possibly highly influential on The Visions given

its ascent narrative), as well as the Hermetic Asclepius and some fragments of Plato’s Republic.’! The

189 See Fowden 1986 (esp. 174); Orlandi 2002 (on the library of the monastery founded by the Panopolite
hermit Shenoute); Smith 2002. Beyond Greek, see Thissen 2002 for the circulation of and traditions concerning
Demotic literature in Panopolis.

190 Smith 2002: 237. Smith notes that almost all works found in Akhmim (modern Panopolis) are also known
from manuscripts found elsewhere in Egypt.

191 Apocryphon of John: NHC 1, 2, 3, 4; Sophia of Jesus Christ: NHC 3; Discourse on the Eighth and Ninth: NHC 6;
Asclepius: NHC 6; Republic (frag.): NHC 6.
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proximity of this enormous cache of texts, which presumably would have been of great interest to
Zosimos, may lead one to suspect that the alchemist not only lived among Gnostics, Hermeticists,
and Neo-Platonic philosophers in Panopolis, but had the opportunity to develop an intimate

understanding of these texts.2

Zosimos’ Library

Whilst | take as granted Zosimos’ familiarity with several texts cited throughout the present work —
for example, the Book of Revelation and the Timaeus — it is worth independently establishing the
likelihood of his familiarity with the texts which | have cited most frequently as sources of allusion

throughout The Visions: the Poimandres; Corpus Hermeticum 4; and the Enochian apocrypha.

Poimandres

Zosimos’ familiarity with the Poimandres is evident through a direct reference to the text in his

treatise Final Account:

otav 6¢ ényvoloa autrhv TeAewwBeloay, TOTe Kal TWV GUOIKQV T UANG KaTamtnoov, Kot
katadpapoloa €ni tov Moévavdpa (sic) kal BantioBeloa TQ) kpatfipt, Avadpape Emi tO

VEVOG TO GOV.

Whenever you recognise that you have become spiritually perfect, cower away from the

material world, and, having hurried to Poimenandra (sic) and having been baptised in the

basin, run up to your own people.!®

192 The Nag Hammadi Library seems to demonstrate cultural (especially philosophical and literary) interaction
between Hermeticists and Gnostics. Zosimos himself even talks about shared traditions between ol EBpaiot kai
ot tepat Eppod BipAol (‘the Hebrews and the Sacred Books of Hermes’, Omega 15); this, however, may simply
betray Zosimos’ belief that these traditions can be coherently synthesised to reveal eternal truths, and may
reveal little about historical interaction between the Judaeo-Christian (that is to say, Gnostic) and Hermetic
traditions.

B FC8.
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Despite the misspelling of Poimandres’ name, the reference, coupled with the shared motifs
between the Poimandres and The Visions — oneiric revelation, purification, and heavenly ascent —

makes Zosimos’ knowledge of this text a sure fact.!**

Zosimos’ familiarity with Hermetic literature more generally — though not necessarily the entire
Hermetic corpus — seems also to be extremely likely. It is worth noting that proof that Zosimos was
familiar with the Poimandres —i.e. Corpus Hermeticum 1 — does not equal proof that he was familiar
with the remainder of the Corpus Hermeticum. The treatment of the Hermetic texts as a corpus is a
possibly somewhat anachronistic convention of modern scholarship; the Hermetic texts appear to
have been written by several authors across the first few centuries AD and there is no evidence that
the seventeen texts of the modern corpus were treated as such historically, let alone evidence that
Zosimos would have encountered the Hermetic texts as part of a wider collection.'®> Nevertheless,
the importance of Hermetic literature to Zosimos ought also be obvious from the key role which
Hermes Trismegistos — the central figure of the Hermetic worldview — plays in Zosimos’ Omega.'*® In
this treatise, Zosimos presents Hermes as a guide to mankind, who encourages people to seek
themselves, to know God, and to dominate the ineffable triad ({ntelv €autdv, kai Bedv Emyvovta
KpOTETV THY dkotovopaotov tptada). Elsewhere in the text, Zosimos refers to Hermes as
pHupLopeyag (‘thousand times great’), a possible exaggeration of the ordinary epithet tplopéylotog
(‘“thrice greatest’), and even mentions the truth of man’s divine spark as being revealed in ai lepat
Eppod BiPAot (‘the sacred books of Hermes’), presumably a reference to Hermetic literature itself.!%
In short, it seems highly likely that Zosimos was intimately familiar with a great deal of the literature

which now comprises the Corpus Hermeticum.

Corpus Hermeticum 4, The Basin

The fourth book of the Hermetic corpus, The Basin (6 kpatnp) — alternatively known as The Mixing
Bowl or The Monad — presents a discourse from Hermes to his son, Tat. Hermes explains that God did
not imbue mankind with knowledge of the divine from birth; rather, he sent a basin filled with Mind

as a prize after which certain people would be able to strive.’® Hermes describes the process of a

194 On the Egyptian context of the Poimandres (and the Hermetic corpus more widely), see Kingsley 1993.

195 gee further Scott 1985: 29.

196 As further evidence of Zosimos’ likely familiarity with Hermetic literature, Mertens (2002: 172) points out a
3"_century dedication to Hermes Trismegistos found at Panopolis (SBV 8917).

197 Omega 7.

198 jpjd. 8; 15.

199 CH 4.3.
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human reaching understanding of the semi-divine nature of mankind as a process of being baptised

in this basin:

do0L pév 00V oLVAKaV ToD KNPUYHATOC, KAl éBamTicavto Tod vodg, oUTOL LETECKOV THC

YVWOEWC, kol TEAELOL €yévovTo GvBpwolL, TOV volv de€apevol.

Those who pay heed to this declaration, baptising themselves in Mind, get their share of

knowledge (gnésis), and they become perfected humans, having received Mind.?®

The language of baptism in the gnésis-filled basin seems to be replicated in the section of Final
Account quoted above. Having instructed Theosebeia to run down to Poimenandra, Zosimos further
instructs her to be baptised in the basin (BamntioBeioa t@ kpatfipt) before she eventually joins her
own people —that is, people she is able to join because she has been initiated into the mysteries of
gnosis and become spiritually perfected (teAewwBeioav).?’! The similarity of motif and even
phraseology, coupled with the aforementioned seeming popularity of Hermetic texts in Panopolis
and surrounding areas, suggests beyond a reasonable doubt that Zosimos was indeed familiar with

Corpus Hermeticum 4.

Enochian Apocrypha

The Enochian apocrypha are three books which espouse an Enochian apocalyptic tradition based on
a reference in the Biblical account of the lineage from Adam to Noah that Enoch (Adam’s great-great-
great-great grandson) ‘walked with God’ before his death.?®? Although the tradition is made up of
three books, only two (1 Enoch and 2 Enoch) are likely to have been written before Zosimos’ time at
the beginning of the 4™ century.?® Both books recount the visions, ascent, and revelations afforded

to Enoch, highlighting motifs which are clearly also of great importance to The Visions.

No explicit references to the Enochian literature appear in Zosimos’ extant corpus. Fraser, however,

points to a passage preserved by a 9™-century Byzantine chronicler, George Synkellos, which is

200 ipid. 4.4. For this theme in Zosimos’ corpus, see further Fraser 2007: 40-3.

PLECS,

202 Gen. 5:22-4.

203 For the dating of the Enochian texts, see Orlov 2012. See also a possible reference to 2 Enoch at Origen, On
First Principles 1.3.3.
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supposedly a fragment of Zosimos which is no longer extant in the Greek tradition.?%* The fragment
describes mankind’s discovery of alchemy, stating that ‘ancient and divine scriptures’ (ai dpxatat kat
Betat ypadai) describe lustful angels descending from Heaven and teaching divine techniques to
humanity in exchange for sexual favours.?® This aetiology of the alchemical tradition also appears in
the Book of Enoch, leading Fraser to conclude that the ‘ancient and divine scriptures’ are the ancient
Hebrew religious texts, including the Book of Enoch.?®® In 1 Enoch, the (fallen) angel Azazel is said to
teach humans about metallurgy, precious stones, and colouring dyes in exchange for sexual relations
with the women on Earth, as a horde of other angels also revealed other divine secrets to mankind,
including astrology and incantation.?”” Olson goes further than Fraser regarding Zosimos’ familiarity
with the Enochian tradition, plausibly suggesting that glosses in the Greek text of 1 Enoch in the
codex Panopolitanus (P. Cair. 10759) might be traced to Zosimos himself, or perhaps to his
students.2® Thus, once can be certain that Zosimos was intimately familiar with the Enochian

tradition, with which he seems to engage frequently.

204 Fraser 2004: 125.

205 George Synkellos, Ecloga Chronographica 14.4-11. Zosimos gives a similar story about the introduction of
alchemy to mankind at CMA Syr. 2.8.

206 Although the Book of Enoch is non-canonical — except in the canon of certain Ethiopian communities of
diasporic Jews, in which it is part of their Ge’ez scriptures — it is considered a highly influential text in Hellenistic
Judaism and early Christianity (Fraser 2004: 125). A number of Enochian fragments were also found in Qumran
amongst the Dead Sea Scrolls, further suggesting the prominent position which it enjoyed in Antiquity.

207 1 Enoch 8.

208 Olson 2013.
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Style

The Visions is unique among the other treatises in the Zosimean corpus in that it is the only text
which is largely narrative-driven.?% This section explores the style of Zosimos’ text, from the widest
narratological frameworks to the most minute lexical choices, examining the places where The
Visions fits into the literary, religio-philosophical, or scientific traditions which formed the context in
which it was composed, and indeed the places where a host of distinctive elements converge to

create the unique style of The Visions.

Apocalypseis and Dreams

Over the course of the narrative, The Visions clearly presents sacred knowledge being in some way
imparted to Zosimos, as the alchemist grows in his gnésis. This revelatory motif was common-place
in the apocalyptic literature which so heavily influenced Hellenistic Jewish and early Christian
communities. Texts such as the Enochian apocrypha, the Ascension of Isaiah, and the Book of
Revelation were widely circulated and of paramount importance.?® These texts all include divine
knowledge being revealed to a human, often through a vision or dream, and usually as part of that
individual’s ascent to Heaven, interaction with angels, and eventual contact with the divine.?'! Collins

defines the genre as:

[One] of revelatory literature with a narrative framework, in which a revelation in mediated
by an otherworldly being to a human recipient, disclosing a transcendent reality which is
both temporal, insofar as it envisages eschatological salvation, and spatial insofar as it

involves another, supernatural world.?*2

The Visions, however, falls into a specific subcategory of visionary / revelatory literature: dream

literature. In fact, the text’s being split into a series of dream sequences is the broadest stylistic

209 There are brief snippets of narratives in other Zosimean texts (e.g., the story of Phés-Adam in Omega 11),
but The Visions is the only work in the Zosimean oeuvre which is narrative-driven in its entirety.

210 Flannery (2014: 109) points to three postexilic visions in the Old Testament which seem to have most heavily
influenced revelatory literature in this period: Ezek. 1-3; Zech. 1-8; and Dan. 7-12.

211 Flannery (2014: 110) has subdivided the purposes of the visions of Jewish and Christian revelatory texts into
three categories: to offer divine knowledge; to offer physical healing; or to offer psychological consolation.
Zosimos’ Visions clearly fit into the first category.

212 Collins 1979: 9.
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framework of Zosimos’ work. Any reader of The Visions must therefore ask themselves: why exactly
is Zosimos’ text styled as a series of dreams? Either the dreams literally happened, or they serve
some other, literary function. The champion of the first option —in his foray into the psychoanalytical

power of alchemical literature in his later life — was Carl Gustav Jung. As Jung writes:

Psychologically at least, there is no ground for supposing that it is an allegorical invention. Its
salient features seem to indicate that for Zosimos it was a highly significant experience which
he wished to communicate to others. Although alchemical literature contains a number of
allegories which without doubt are merely didactic fables and are not based on direct

experience, the vision of Zosimus may well have been an actual happening.?*3

Indeed, a tremendous boost to an argument for the historical reality of Zosimos’ dreams is the
startlingly dream-like nature of the narrative, through the implementation of ‘dream logic’. Of all
literary dreams in Antiquity, Zosimos' is arguably the one which aligns the most closely with real
dreams: there is no obvious plot; the identity of characters is confused; things seem to morph; the
dream is not spatially consistent; the text is full of seeming non-sequiturs; and the narrative is
repetitive.?’* Zosimos’ narrative might well record real dreams. On the other hand, however,
Zosimos’ dreams contain a great deal of artifice, engaging with a wide range of literary traditions,
tantalising the reader throughout, all with a careful use of imagery and vocabulary.?® It may well be
that Zosimos did have an alchemically charged dream, but recorded it with a level of artistic freedom
afforded by poetic license. This seems the most likely explanation of both the literary and stylistic

quality of The Visions, as well as the sheer unprecedented realism of his oneiric experiences.

If one supposes that Zosimos’ dreams are not an autobiographical account of his real experiences,
the framework must have some literary function. That dreams provided a liminal space between
sensible reality and some higher plane, and were therefore a space ripe for divine revelation
(especially in the apocalyptic genre), was an established theory in the ancient world, dating back as
far as Penelope’s dream of Odysseus as an eagle (which also has an interesting allegorical style, not
unlike Zosimos’ dreams).?!® The Greek cataloguer and codifier of dreams, Artemidorus, in the

opening sections of his Oneirocritica, defines two types of dreams: one, the 6velpoc, which is

213 Jung 1967: 66.

214 | opes da Silveira 2020: 212.

215 jbjd. 213.

216 0d. 19.536-43. See further discussion at Lopes da Silveira 2020: 210-2.
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indicative of what will happen in the future; and the other, the évinviov, which is indicative of
present concerns.?” Whether about one’s concerns for the present or future, however, dreams were
considered semi-divine spaces where revelations could occur.?*® The notion of the dream as a
revelatory realm was not only a literary phenomenon, but a practical one too. Even into the 5%
century, Shenoute of Atripe — an eremitic Christian leader and abbot of the White Monastery, just
across the Nile from Panopolis (at a distance of 12km) — complained about (as he deemed, heretical)
Christians who ‘sleep in the tombs of the dead to gain visions’.?!° This is a clear reference to the
Egyptian practice of incubation, wherein people would sleep in places of worship (many of which
built dormitories specifically for this purpose) with the hope of receiving some kind of divine
revelation.??® Although originally an Egyptian divinatory custom, Shenoute’s criticism demonstrates

that it continued to be practised by Christians in Egypt throughout, and beyond, Zosimos’ time.

As suggested above, the Biblical corpus contains a host of revelatory dream sequences which seem
to have been influential on the apocalyptic traditions which abounded in the few centuries before
Zosimos' life. Of the many dreams which appear throughout the Biblical corpus, however, that of
Jacob (Gen. 28:10-9) seems the most closely related to those of Zosimos. As Lopes da Silveira has
noted, there are a range of similarities between Jacob’s dream and the narrative of Lesson 1.2: just as
Zosimos sees lon standing atop steps, so too does Jacob see God standing atop a ladder; just as the
priest ascended and descended the steps in Zosimos'’ first dream, so too do angels ascend and
descend the ladder in Jacob’s dream; just as lon introduces himself with the famous éyw siutL formula
(see 1.14), so too does God introduce himself similarly (éyw eipL 6 B£6¢ ABpadp tod matpog couv);
just as Zosimos, having woken up, considers the meaning of his dream and its allegorical nature, so

too does Jacob; and just as Zosimos is afraid, so too is Jacob.??

A second oneiric apocalypsis which seems to have been very influential on Zosimos’ composition of

The Visions is, once again, the Poimandres.??? Just as Zosimos falls asleep while considering Nature

217 taltn yap Bvelpog EvOmviov SladEépet, j CUUBERNKE T MEV ElvaL ONUAVTIKD TV HEANOVTWY, TG 8¢ TGOV

Ovtwv (Artem. On. 1.1). See further Lopes da Silveira 2020: 243-4.

218 See further Neil (2020); Vitek (2017). The divinely inspired dream is also a crucial theme in Aelius Aristides’
Sacred Tales.

219 Shenoute, Those Who Work Evil 103 (ap. Amelineau 1907: 220). See further Frankfurter 2010: 32.

220 On incubation in Roman Egypt, see Frankfurter 2012; Renberg 2016; Renberg 2017.

221 | opes da Silveira 2020: 205. 1.9 and Gen. 28:13; 1.10-1 and Gen. 28:12; 1.14 and Gen. 28:13; 1.21-3 and
Gen. 28:16; 1.21 and Gen. 28:17. Lopes da Silveira (2020: 206-7) highlights the similar allegorical nature of the
dreams of both Jacob and Zosimos, referencing an early allegorical interpretation of Jacob’s dream from the
rabbinic Midrash Rabbah (Gen. 624-5). See pp.64-9 on the allegorical nature of Zosimos’ oneiric narrative. See
also Origen, Contr. Cels. 6.21, who critiques Plato’s supposedly plagiarising Jacob’s vision of the ladder to
Heaven in the eschatology of his Phaedrus.

222 Other dream visions which are cited throughout the commentary include The Book of Enoch 13.8 and The
Martyrdom of Perpetua and Felicitas 4. Both of these seem also to have been important sources for Zosimos.
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and alchemical theory, so too does Hermes fall asleep while pondering ‘the things that are’ (rmept t@v
dvtwv).22® Further, lon and Poimandres both introduce themselves with the famous ‘éyw eipt
formula before some cryptic revelation is given which Zosimos and Hermes must attempt to

understand (see further 1.14). The revelation given to Hermes reads thus:

Kol LET” OAYOV OKOTOC KATWHEPEC AV, £V HEPEL YEYEVNIEVOV, POBEPOV TE KAl GTUYVOV...EL60V

HeTaBaAAOpevoV TO OKOTOG £i¢ Uypdv Tva GUGLY...

After a short while, there was in one part a darkness moving downwards, which was

terrifying and gloomy...and | saw the darkness transformed into some watery substance...??*

Between the imagery of darkness moving downwards and of material transformation into water —
both key motifs in Zosimos’ text — as well as the multitude of images shared with Gen. 28, it seems
certain that Zosimos’ dreamy revelations self-consciously fit into an apocalyptic tradition. It is even
possible that Zosimos read the Poimandres as an alchemical allegory itself — or, perhaps more likely,
as a revelation with what he deemed to be alchemical potentiality —and that The Visions is
something of an expansion of a kernel which Zosimos identified in the first text of the Hermetic
corpus. This seems to be a reasonable hypothesis based on the available evidence, but is admittedly
speculative.?® There is a sense, then, in which Zosimos may have chosen dreams as the vessel for his
narrative because of well-known traditions which held that divine revelations and associated
transformative experiences simply belong in the dreamscape.?? This both places Zosimos in a literary
tradition of dream apocalypseis, as well as possibly acting as something of an authentication strategy
to Zosimos’ work. By presenting his narrative as a realistic dream, the revelation within may have
taken on a new layer of truth, or even sanctity, for Zosimos’ ancient readership. The layers of artifice
and allusivity in Zosimos’ dreams — seemingly engaging both with the Hermetic tradition through the
dream of Hermes in the Poimandres and with the Biblical tradition through the dream of Jacob in
Genesis — further suggest that, though possibly based on real experiences, Zosimos’ dreams ought

largely be considered literary inventions.

2B CH1.1.

224 jpid. 1.4.

225 Cf. Lopes da Silveira 2020: 249. She argues that, although Zosimos did almost certainly read the Poimandres,
the similarities between the texts likely stem from their ‘sharing a larger cultural backdrop of revealed
knowledge’.

226 Flannery 2014: 111.
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There is, however, a crucial association with sleep in both the Gnostic and Hermetic traditions which
ought also be considered, and which, to my knowledge, has not been examined in Zosimean
scholarship: the association of sleep with ignorance. In a seemingly contradictory fashion, whilst
dreams are often considered sources of divine revelation, the motif of sleep is also often
metaphorically linked to sluggish ignorance of God. Following his revelatory dream in the
Poimandres, Hermes pleads for people to wake up from their state of ignorance, comparing it to
them giving themselves to sleep (Umvw £autoUc €kbebwkAOTEG...TH Ayvwoia tol Beol); this sleep is
later referred to as totally without reason (Urtvw dAdyw).??’ In this way, ignorance of any higher
reality is aligned with sleep (and eventually death) in the Hermetic texts, while revelation through
gnosis is likened to the process of waking up from that sleep. An identical motif can be found in

Gnostic literature. In the Gospel of Truth, ignorance is again metaphorised as sleep:

Up until the time when those who go about in all these things wake up, those in the thick of
all these disturbances see nothing, because these things are nothing. So it is for those who
have cast off ignorance like sleep, and do not think of it as anything, nor do they think of its
events as events which are solid...Just as each person who was asleep acted in this way at

the time when he was unknowing, so, conversely, he comes to know as if he has woken

228

up

Given Zosimos' interest in religious initiation, as well as the vocabulary of knowledge used
throughout The Visions (see below), it seems reasonable to suggest that the framework of a
sequence of dreams, from which Zosimos wakes and carefully considers religio-philosophical matters
until he understands them well, might highlight the process of acquiring knowledge of higher
realities. Just as Zosimos wakes from his literal sleep and deeply ponders these matters, so too must

Zosimos’ reader wake from their metaphorical sleep and ponder what they have read.

One final aspect of the dream framework of The Visions — which, again, has not been explored in
scholarship —is the flexibility of Zosimos’ boundary between dreams and reality. Throughout Lesson

1, little is stable: characters are confused, objects and people transform, and the cryptic allegory

227 CH 1.27.

228 Gospel of Truth 22. The Gospel of Truth later describes being without gnésis as being asleep and afraid in
disturbing dreams, perhaps engaging in a tradition of nightmares ascribed to ignorance to which Zosimos also
alludes (Gospel of Truth 29). On sleep as a Gnostic metaphor, see Jonas 1958: 68. Flannery (2014: 110) notes
that the majority of Gnostic apocalypses involve waking visions, likely related to this traditional metaphor by
which sleep equates to ignorance.
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does little to help the reader’s sanity. The firmest boundary in Lesson 1 is indeed that between sleep
and wakefulness. For Zosimos, the dreams are a space of fantastical confusion, while the waking
world is a space of sober contemplation. This liminality, however, begins to lose shape in Lessons 2
and 3. Each section in the latter two Lessons opens with Zosimos’ desire to ascend to the place of
punishment or even his seeing a priest over the Crucibaltar (all landmarks in the dream space).
When the reader is firm in their knowledge that Zosimos must be dreaming, however, the alchemist
then falls asleep, implying that he had just been awake (2.5, 2.18, 3.5). By the end of the final dream,
in fact, the once concrete barrier between sleep and wakefulness has totally disintegrated: Zosimos
wakes up and is followed from his dream by the characters with whom he had just interacted (the
sacrificial priest holding a knife and the man who followed him, 3.12-4). In the ‘real world’, the
characters even speak to Zosimos, telling him that his work is completed () Téxvn nenmAnpwtat, 3.14).
By the end of the text, dream and reality, the conscious and the unconscious, the mystical and the
scientific, seem totally to have fused. There is no longer a barrier separating them. It seems to me
that this motif of the dissolving boundary between sleep and wakefulness — especially as dream
characters follow Zosimos into the real world — represents Zosimos’ attainment of gnésis from the
revelatory dreamscape, and his application of it in reality. He integrates the knowledge he has gained
into his everyday life. There is certainly a level at which Zosimos’ unification of mystical knowledge

with sober reality mirrors the message at the heart of his text.

Alchemical Allegory

More than just a dream narrative, The Visions presents an allegorical dream. Indeed, whilst the
narrative is replete with altars, stairways, temples, sacrificial priests, suffering, and rebirth — both the
motifs of a fictional, literary temple and potentially the motifs of historical temples (for example, the
lunar staircase of the Temple of Dendera) — these seem to be largely aesthetic, having little to do
with the core interpretation which Zosimos wants his reader to take from the text. Indeed, Lopes da
Silveira — the first scholar truly to explore the literary potential of Graeco-Egyptian alchemical
literature — notes that Zosimos himself indicates the allegorical nature of his work when, after the
first dream sequence, he considers the altar, the steps, and lon’s transformations, and ultimately
concludes that his dream was about the composition of the waters (pf} oUTwc dpd £0TWV 1 TV
U8d&twv Béotc; 1.22).22° Given that the composition of waters makes no appearance in this first
dream, the allegorical framework of the narrative becomes evident. Further, towards the end of

Lesson 1, Zosimos mentions the reader opening up flowers of words (&vOn Adywv, 1.67), a perfect

229 | opes da Silveira 2020: 199.
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image to represent a surface allegorical reading being opened up by the reader, revealing that which
is hidden beneath layers of meaning. This, then, poses two crucial questions. Why did Zosimos

choose to style his text as an allegory? And what exactly is being allegorised?

The most basic answer to Zosimos’ motivations behind allegorising his message might be that the
allegorical framework is simply a product of his unconscious mind, and that the alchemist’s text
faithfully records a set of dreams which he did indeed literally have.?*° This would imply that the
allegory has no specific function, but is instead a by-product of Zosimos’ active imagination. There
are, however, practical and literary functions of allegory. Firstly, another relatively straightforward
answer reflects the fact that the narrative is presented as a dream; as Artemidorus himself notes,
one of the most common types of 6velpol (dreams about future concerns) is the allegorical dream.
Artemidorus describes allegorical dreams as those which show men various things through different
images (AAAnyopikol &€ ot 61U aAwv GAAa onpaivovteg) and are a result of the soul speaking in
riddles (aiviooopévnc...tfic Yuxfic).2*! In other words, Zosimos’ allegorical style could be a result of
the fact that dream narratives and allegorical writing were thought to complement each other very

well in the ancient imagination.

A second interpretation is that Zosimos may be playing into a literary tradition; after all, allegory,
code, and obscurity define alchemical treatises. This may not be as anachronistic a statement as first
it seems. Whilst The Visions is the first extant alchemical text which employs the kind of coded,
symbolic language which came to define alchemy in later centuries, Zosimos himself refers to
allegorical alchemical treatises which predate him: for example, Ps.-Democritus is said to have
spoken in riddles (81" aiviypdtwy), such that he created a mystery (puotfptov).?32 This tradition of
obscuring alchemical knowledge dates back even before the time of Ps.-Democritus; Zosimos
mentions secrets being engraved onto the walls of sanctuaries in symbolic characters (cupBoAikoig
xapaktipowv), such that even those who dared to investigate them would still be unable to perform
alchemical operations, and also comments on the fact that Democritus himself presented his work in
the form of riddles (aiviypatoeldoiic), wanting to make everything enigmatic in this way (ta mavta
aivi€¢aoBat ABéANoev).22 The reason for the secretive nature of alchemical communication is the
protection of the trade secrets of a certain guild, either from rival guilds or, possibly more relevant in

Zosimos’ case, from those in power who did not approve of privatised / non-regulated alchemical

230 See above for debates over the historicity of Zosimos’ dreams.

21 Artem. On. 1.2.

232 principe 2013: 2. Four Bodies According to Democritus 4 (CAAG 3.12). The use of aiviypa is ironic, given
Quintilian’s claim that it is a fault of allegory to be too obscure (vitium meo quidem iudicio), such that it may no
longer reasonably be called allegory, but rather a riddle (aenigma) (Quintilian, Inst. 8.6.52).

B3 FC 4-5.
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practice.?®* Zosimos explains to Theosebeia that the creative power of alchemy belongs to the kings
of Egypt (| SnuLoupyikn Hévn Baotdéwv), and that they control how much alchemical knowledge is
transmitted, as well as ensuring that alchemists practised their art only for the kings, and that any
alchemist performing operations for his own benefit would have been punished (étiuwpeito).?®
Indeed, in The Visions, Zosimos talks about the need for secrecy concerning alchemical matters, lest
any loose-lipped initiate destroy themselves (unnwg kal Aéywv €autov avélng, 1.77). It seems clear,
then, that Zosimos was aware that a certain degree of secrecy was necessary when writing
alchemical texts. If this is the reason for The Visions’ allegorical style, it does seem odd that it is the
only Zosimean text to be written in this way. Indeed, the majority of Zosimos’ corpus transmits
alchemical recipes a little more clearly, with step-by-step instructions, albeit using a range of
mystifying Decknamen: possibly not what one would expect from a practitioner attempting to
conceal his work. Perhaps The Visions contains some particularly important (or indeed dangerous)
alchemical or religious secret; unfortunately, given that interpretations of the text are so inherently
speculative, this cannot be known for sure.?® It is possible, however, that Zosimos’ allegorical style
throughout The Visions places the text within a no longer extant alchemical tradition of cryptic,

coded writing.2¥” This style could represent Zosimos’ engagement with a literary tradition which now

exists only in ancient references and the imagination of the scholar of Graeco-Egyptian alchemy.

The second question, as stated, is: what exactly is being allegorised throughout The Visions? This is
arguably the most difficult question in all Zosimean scholarship. How is the reader to interpret
Zosimos’ allegorical dreams? Owing to the fact that The Visions is one of the most cryptic and

complicated texts extant from antiquity, its interpretation has been a point of debate since it was

234 Principe 2013: 18; Vickers 1989: 22. There is a reference in the Suda to Diocletian banning alchemical books
entirely in 296 (Suda, s.v. AlokAntiavog — A 1156 Adler), and a further reference to the same in John of Antioch,
so that a surplus of wealth might not embolden the Egyptians in rebellion against the Romans (xpnuatwv
autoU¢ Bappoiivtag neplovciq tod Aowumod ‘Pwpaiolg avtaipely, Frag. 191). Beyond Diocletian’s ban, it makes
sense that the Egyptian kings would want to limit unrestricted alchemical practice: firstly, so that no citizen
might be ‘emboldened’ in the way John of Antioch describes, but also because of the devaluing of silver and
gold — it is worth noting that a 3™ century ban on the creation of precious metals (whether they believed this
creation to be literal or apparent) would have coincided with pre-existent concern over the monetary
debasement which led to the economic crisis of the 3™ century. On secrecy in Late Antique alchemical
traditions, see Long 2001: 63-70.

B5SFEC 1.

236 See further Viano 2018b: 479.

237 Lopes da Silveira (2020: 205-8) argues that Zosimos may be consciously attempting to place himself into a
literary tradition of allegory beyond the alchemical, taking Jacob’s climbing the ladder to Heaven (Gen. 28:10-9)
as a springboard (see n.221). The story of Jacob’s ladder seems clearly to be a source of allusion for Zosimos’
first dream (Lesson 1.2; see above), but | see no evidence to suggest that a ‘tradition of allegorical literature’
was conceived in antiquity; Quintilian points to individual allegorical lines in e.g., Horace, Lucretius, and Virgil,
but nothing which seems to indicate the existence of a generic tradition which would have been recognisable
to a reader of The Visions (that is, of course, outside of the alchemical tradition of allegorising to conceal or
protect a guild’s trade practices) (Quintilian, Inst. 8.6.44-6).
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written, from Graeco-Egyptian alchemical exegetes to scholars of the modern day. On a basic level,
the key aspect of allegorical writing is the instigation of a challenge to the reader; to what extent are
they able to ‘decode’ the explicit narrative and internalise some implicit message? In this case, to
what extent is the reader able to find the religious and scientific praxeis amidst the tales which
allegorise torture, sacrifice, death, and rebirth? It would be worth providing a brief overview of the
interpretative history of Zosimos’ text in recent scholarship, as well as stating the interpretative

framework which will be employed throughout the present edition.

Given Zosimos’ belief that alchemy is simultaneously a scientific and religious matter —
simultaneously aimed at the perfection of matter and at the perfection of the soul — it ought not be
surprising that readers have often attempted to find two layers to any interpretation of The Visions:
one technical; the other mystical. Previous scholarship — including Mertens’s 1995 commentary on
the entirety of Zosimos’ Authentic Memoirs — has tended to prioritise a scientific reading.
Historically, however, few scholars have attempted to deduce exactly which procedures are hidden in
Zosimos’ narrative. This is of course for the good reason that such a task is highly speculative and
fraught with difficulty. Some scholarship has, however, attempted to ‘decode’ Zosimos’ text in this
way, deriving recognisable alchemical operations out of its cryptic metaphors and allusions.?3® One
such attempt to derive a full alchemical recipe comes from Grimes’s Becoming Gold: Zosimos of
Panopolis and the Alchemical Arts in Roman Egypt. Grimes attempts to map the many colours which
appear throughout the text — from the red clothes of the homunculus in Lesson 2 (otoAnv épuBpav,
2.6), to the white hair of Agathodaemon (memoAlwpévov ynpatdv Aeukov, 2.18) — onto a sequence of
alchemical colour transmutations, and thus a series of technical operations: namely, the stages of
melandsis, leukosis, xanthosis, and idsis. As has been noted, however, these colours appear
throughout the text in a seemingly random order, and certainly not in the order of the polychromatic
transmutations above, which would be necessary to uphold Grimes'’s theory.?*® The suggestion
simply does not match up to the text. The most successful attempt to derive alchemical operations
from The Visions to date is Mertens’s realisation that the Crucibaltar is representative of the
kerotakis, and that several images (for example, the upward and downward staircases at 1.10-1)
represent alchemical operations taking place within the kerotakis. Whilst | hope to go further in the
present edition, identifying the alchemical step which is alluded to throughout The Visions, Mertens’s

suggestion has been invaluable for scholarship’s scientific interpretation of the text.

238 See e.g., Grimes 2018: 135.

239 | opes da Silveira 2020: 202. Indeed, | suggest that the colours which appear throughout The Visions ought
to be considered either as purely aesthetic — developing an alchemical atmosphere filled with colours
recognisable to Zosimos’ reader — or, ironically, as something of an interpretative red herring.
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Whilst the alchemical, (proto-) scientific level of Zosimos’ text is clearly crucial, it is certainly not the
only layer of interpretation; indeed, a religio-philosophical reading of the text is also possible.
Zosimos did not himself seem to draw a distinction between the religious and scientific sides of
alchemy as scholars anachronistically have for over a century. In this way, whilst they will frequently
be discussed separately for the sake of clarity and ease of explanation, the religious and scientific
interpretations of The Visions must be considered simultaneously as part of a broader interpretative
web. Further, one other layer of interpretation which this edition hopes to present is one of literary
appreciation. Indeed, Zosimos’ text allegorises spiritual ascension and alchemical operations in a
religious and scientific bricolage, but The Visions is also a fascinating text full of emotion, shock, and
suspenseful drama, and it ought to be recognised as such. To give just one example, one might
consider the case of lon’s recounting his own death and rebirth as a spirit (1.15-8). lon’s death and
rebirth can be interpreted in alchemical terms (as material being transformed after undergoing the
alchemical operation of melandsis), in religious terms (as lon being released from his bodily cage and
reborn in his understanding of the truth of the cosmos), and indeed in literary terms (playing into a
generic tradition of body horror surrounding the sparagmos). This edition attempts to cover all
interpretative frameworks, presenting them as equally important and as part of a cohesive Zosimean
worldview about the role of alchemy, written in a text with huge literary potential. Ultimately, as has
been made clear throughout this introduction, it is my view that the text allegorises the meditative
process of spiritual purification and ascent to the divine realm, as well as allegorising the application

of Divine Water in the initial stage of the alchemical process, melandsis.

Beyond these, interpretative differences within the text have also been a product of the backgrounds
of those studying and analysing The Visions. In other words, Classicists studying the text have
historically had a tendency to shoehorn Classical motifs into parts of the narrative which are
ambiguous and primed for interpretative debate, while Egyptologists, for example, have had a
tendency to do the same with Egyptian motifs.?*° There is a middle ground to be found here. My
Classical education likely skews my own interpretation, but, to the best of my abilities, | have
attempted to present the text as equally allusive to Classical, Egyptian, and Judaeo-Christian

literature and literary motifs.

For the correct approach to a commentary on Zosimos, perhaps it is best to look no further than the
Panopolite alchemist himself. Speaking about his interpretation of and writings on earlier alchemical
texts — especially those of Ps.-Democritus — Zosimos states that he could do nothing but attempt to

synthesise and interpret the enigmatic writing to the best of his abilities:

240 These tendencies are discussed by Escolano-Poveda (2022).
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oUte pnv tolto npooebeunv omep oUSE ToooliToc, €l KN LOVoV KBwe Suvatov we eikoTa TA

okopTioBévTa ocuvalal, Kol Td GAANyopLKa sival Eppnveloalt...

| could do nothing but bring scattered ideas together with a degree of plausibility and

interpret allegorical sections...2*

Indeed, this is how the present edition aims to analyse Zosimos’ text, by bringing the religious, the
scientific, and the literary together into a coherent narrative, bridging gaps between the Classical, the
Judaeo-Christian, and the Egyptian, while interpreting The Visions’ allegorical sections in light of
these scattered interpretative frameworks. Overall, my interpretation of The Visions renders the text
a tour-de-force of the context in which it was written; it is an intricate bricolage of allusivity: Christian
and Classical; Jewish and Egyptian; Gnostic and Hermetic; literary and philosophical; religious and

scientific.

Language

Despite a handful of grammatical oddities (for example, a genitive absolute with the same subject as
its main clause at 2.5), Zosimos’ Greek is largely unremarkable and rather standard for his milieu.
There are, however, a series of specific words which are worthy of particular attention because of the
implications which these lexical choices have not only on Zosimos’ text, but on his entire worldview:
compound terms, often forming hapax legomena, and the (Platonic and Hermetic) language of

knowledge.

Compound Terms and hapax legomena

One interesting feature of Zosimos’ Greek is the frequency with which he creates compound terms.
There are no less than eleven compound nouns and adjectives throughout the text, most of which
are hapax legomena, while the others are seemingly only used by later authors in reference back to
Zosimos.?* These compounds are: otepedotpaka (‘solid parts’, 1.4); bypodpua (‘liquid extracts’, 1.5);
moAuUALkTog (‘of many materials’, 1.6); dpradoBwuog (‘Crucibaltar’, 1.13); Enpoupydc (‘handling the
ashes’, 1.26); xaAkavBpwroc (‘copper man’, 1.38); uypoABog (‘liquid rock’, 1.45); dAapaoctposldig

241 On the Composition of Raw Materials 1 (CAAG 3.30).
242 E o, Zosimos creates the term dLaloBwpodg (Crucibaltar), but it is also used by the fourth-century alchemist
Pelagius, himself quoting Zosimos (CAAG 4.1.12).

71



(‘with the appearance of alabaster’, 1.57); dpyupavBpwrnog (‘silver man’, 1.65); xpuodavBpwrnoc (‘gold
man’, 1.66); and poAuB&avBpwrog (‘lead man’, 2.27).2%% All of Zosimos’ compound terms are
alchemical in some way, relating either to a substance itself or to the materiality of a substance. In
this way, there is something of a ‘linguistic alchemy’ running throughout The Visions: a text about the
manufacturing of alchemical compounds, which is itself a compounded synthesis of disparate religio-
philosophical and literary traditions, is full of compound terms which have a reflective narratological

function.

The Vocabulary of Knowledge

To be sure, Zosimos’ dreams are full of confusion. When he emerges from sleep, however, and begins
to consider the meaning behind his allegorical dreams, the reader is offered brief glimpses into the
true meaning of The Visions. All of these glimpses — though also in need of thoughtful interpretation
and thus often rather useless to the reader — reveal Zosimos’ own growing understanding across the
text. After every dream, the alchemist considers what he has just seen and each time concludes that
he has understood well: vevonkévat kaA®g (1.22); kaA®¢ évonoa (1.42); kaA®¢ énevonoa (2.14, 2.29,
3.12). Although other terms in the vocabulary of knowledge do appear elsewhere in The Visions,
Zosimos wakes from each dream and uses some derivation of voéw — importantly, etymologically
related to voli¢ — to describe his understanding.?** In this, Zosimos is not using a random term in the
Greek epistemological vocabulary; rather, he specifically uses a term which is replete with Platonic,
Neo-Platonic, and Hermetic significance.?* In these traditions — particularly the Neo-Platonic and
Hermetic — volic and voéw adopt a spiritual essence. It is not just about knowledge; it is about the
application of one’s divinely-inspired intellect to the understanding of a higher level of reality. In the
Neo-Platonic tradition, voi¢ is the divine principle which connects the intelligible world and The One.
Indeed, Plotinus states that being itself derives from Nous (o0ca o0V o vod) and that the
perfection of the soul must come from Nous (kai ) teAsiwolg an’ avtod), with the ultimate motive of
ascending to God (A&vdapatve mpog ékeivov).2* The perfection of the soul — a key Zosimean theme —

requires the use and attainment of this knowledge. In the Hermetic tradition, the term similarly

243 References are to the first appearance of a certain word in the text only.

244 Another term which Zosimos uses is éniotapatl (1.74), etymologically related to émotfpn, another key word
in the Platonic vocabulary of knowledge (see Hulme 2022).

245 Nous is also crucial in the Platonic tradition, particularly in middle and later treatises (the Republic, the
Timaeus etc). In the Timaeus, Nous is presented simultaneously as the World-Soul and as the Demiurgic
principle responsible for the ordering of the cosmos (Ti. 30b). Whilst clearly Nous holds divine status in these
texts, it is not an accessible knowledge in quite the same way that it is presented in the Neo-Platonic and
Hermetic traditions, nor indeed in Zosimos’ treatises. See further, Mason 2013.

246 plot. Enn. 5.1.3.
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represents the thought processes which lead to the attainment of gnésis. This is clear from the first

line which Poimandres speaks to Hermes Trismegistos:

ti BoUAel dkoloal kal BedoacBal, kal vorjoag Labelv kal yvivai;

What do you wish to hear and see and, having perceived them in your mind (vorjoag), to

learn and know??¥’

It is only by using his mind — employing the verb voéw — that Hermes can come to know higher levels
of reality beyond his own ordinary experience. The verb voéw embodies intellectual activity aimed at
the spirit’s ascent to a divine realm. In short, then, Zosimos’ use of vevonkéval kaA®g (1.22), kaAig
évonoa (1.42), and kaA®¢ énevonoa (2.14, 2.29, 3.12) situates him in a Neo-Platonic and Hermetic
tradition of knowledge: specifically, aiming one’s intellect towards the knowledge of divine truths,
towards the attainment of gnésis, on the route to salvation.?®® This is, of course, Zosimos’ aim

throughout The Visions.

Genre

Given the odd nature of The Visions’ narrative, as well as its layered complexity, it is difficult to
determine what exactly the genre of the text may be.?* Given all of the information conveyed in this
stylistic analysis of Zosimos’ work, it might be concluded that The Visions is an alchemical treatise,
presented in the guise of an autobiographical apocalyptic text, with large sections of philosophical
allegory.?® This, however, may well prioritise the technical, alchemical nature of Zosimos’ work in a
manner that he did not intend. Rather, an equally appropriate conclusion might be that The Visions is

an apocalyptic text, full of alchemical symbolism, presented in a standard autobiographical guise,

247 CH 1.1. Hermes' reply is that he wishes to learn about things that are, understand their nature, and come to
know God (paBeiv B£Aw ta Gvta Kal vofjoat TNV ToU Twv GUoLY Kal yvival tov Bgov, CH 1.2).

248 See 1.43 for the significance of kaAd¢ within Zosimos’ philosophical milieux.

249 | thank Prof. Hutchinson for the suggestion that The Visions may be a technical epistle, with a missing
introduction. Zosimos’ corpus is indeed full of epistles, ordinarily addressed to Theosebeia. Langslow (2007:
228), however, writes that technical letters are intended as ‘a form of scientific communication to instruct with
a low level of technicality any rules and principles regarded as fundamental’ (Langslow’s arguments are largely
based on Boscherini 2000). Zosimos’ other letters are certainly far easier to follow; the cryptic obscurity which
defines The Visions, suggests that it may not fit the criteria of a technical epistle.

250 See above; allegory does not seem to be considered a literary genre in its own right in antiquity, but rather a
style which might pervade sections of a piece within its own distinct genre. An example might be Plato’s
Allegory of the Cave, which makes up just a small section of a wider philosophical treatise, the Republic.
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with large sections of philosophical allegory. Although these are both rather clunky, they seem to be
the most appropriate generic definitions of Zosimos’ text. This difficulty in determining a single genre
may not be coincidental. Just as texts like Ovid’s Metamorphoses self-consciously engage in generic
experimentation and meta-literarily evade generic categorisation, as their genre transforms from
story to story, it is possible that Zosimos’ Visions also self-consciously and meta-literarily evades easy
categorisation into a single genre, being instead a compounded amalgamation of many literary types

and styles, constantly transmuting from one to another.
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Edition Notes

All textual variations are given in the apparatus criticus. Note that the apparatus only gives textual
variations; in the event that a certain variation deserves further exploration, or in the event that this
edition offers a new interpretation of the text, such a discussion takes place ad loc. in the notes of

the commentary itself.

As is common in alchemical manuscripts, several symbols appear in place of specific technical
terminology throughout the manuscripts of The Visions. Such symbols are resolved and printed as

words in the text, but all symbols are discussed within the notes of the commentary.
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39 £€epolvra M : €€lolvta AL 40 TV TIHWPOUPEVWY M : €0TlV T popoUpevog AL 41 ¢udavraobeig
M : éudavtacOnv A; Eudavtacby L €aUTOV M : aUTOV AL ticom. AL aitia M : €tola AL

42 post tavTNG add. Tl Tolito elvat AL apo AM : dppo L €0TLV TO AL : éoTwv TO Kal M; éoTwv Te Kal BeRu;
€oTwv Kal Karle KoxAdZov M : koxAalwv AL nOpov M : elpov AL 43 pdAAov om. AL tadta om.
M ante TO A€yeLv, TO AKOUELY, TO 8L80val, TO Aaupavely, et 10 mevnteLew habet KaAOvV M : KaA®g AL

post Aéyewv om. kal AL post dkoVewv om. kol M 44 post A\apupavely om. kai M duoLg LM : puoeLg
A 45 pavBavel M : pavBavnv AL 6i6wol 6 xyaAkavBpwrog katl AdapBavel om. AL 45-6 616wolL 1O
pETarAov kat AdapBavel i Botavn om. AL 46 6160U0olv BeRu : 6i6wov ALM Aappavel M :
Aappavouoiv AL Sibwowv M : 6ideL AL 47 &160lov M : 6ibwowv AL £k 1ol tpo)ilovtoc AL : To0
£€ktpoxilovtogc M 48 kal pioyovtal Td mavta om. AL ouvtiBevtal M : cuvtiBovtat AL Kipvatal M :
KuBepvate A; kupvarte L 48-9 kal AmoklpvaTaL Td tavta om. AL 49 Bpéxel AL : Bpg€el M

anoBpéxel Mert. : anoPpéfel M Kal amoPpExel Td mavta om. AL 50 €kaotov yap M : €kkomov &pLotov
AL onkwpatt M : cuykopatt AL olyKLaouU® M : cuykepaopatt AL; oOyylacu® BeRu TETPACTOLXW
BeRu : tetpaoctiyw AM; tetpaotiyov L nLM: et A 51-2 kal amormnAokn...kpuocioa M : £o0Tiv Kal
duoipatt AL 52 tateic M : tadic AL ¢ uebbddou AL : v uébodov M alfouoa AL : abéouoav M
Anyouoa BeRu : 6Aiyouca AL; Afyoucav M 53 ta mavta M : mavta A; maAw ta L W¢ €V CUVTOUW M :
Gpev cuvtwpog AL ocupdpwva om. AL T} Evwoel M : ) évwolg AL 54 ékotpédel M : ékotpednv AL
otpédetal AM : otpédete L 55 tfi¢ apetiic dUoIg M : dUOoELg THG ApeThic AL 56 post moAAQV ool add.
Aéyw A AL ktioal BeRu : kékteloa AL; ktficatl M post ktioaL om. ool AL Ypuuboeldijf M :
PLubwidetv AL
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ahaPBaoctpoeldii Npokovvrnolov, unite dpxnv éxovta UNTe TEAOC €V Tfj oikodopf, mnynv &€ Ecwbev
£xovta USatog kaBapwtdtou kal ¢&¢ £€aotpdrmntov NALakOV. eplépyacal 6& moBev ) elcodog tol
vao0D, kal AaBe émi xelpag oou Eldog kal oUtwe INtel trv elcodov. oTEVOOTOUOG yap €0TLV O TOTIOG
00ev éoTwv | &vol€Lg Thc eloddou kal dpaKkwy MopAKeLTaLl Tf 006w GUAATTWY TOV Vaov. kal tolTtov
XELpwaodpevog ptov B0cov Kal amodeppatwoog autov Kal AaBwv Tag oapkag alTol PeETA TV
O0TEWV SLEANG LEAN HEAN * Kal ouVOELG LEAOG LEAOG LETA TV OOTEWV PO TO 0TOWLOV Tol vaol
noinoov £€aut® Baoty kal avapnOi kal eloeABe kal eOPROELg EKET TO {NTOUUEVOV XPHLA. TOV yap
lep€a TOV YaAkAvBpwTov OV 0pqg év Tff mnyi kabruevov kal 1o xpfipa cuvayovta, EKElvov € ouy
0paG xaAkavBpwrov * LETEPN yap ToD XpWHATOC THC GUOEWG KAl YEYOVEV ApyupavOpwmog * OV PeT'

OAiyov £av BeAnong, eUPNOELG XPUCAVOPWTIOV.

[1.6] To0TO TO Mpooipdv éotiv €lcodog Tol dvolyeoBail ool Td mapakdtw &ven Aoywv * kal {NTHoELg
apet@®v Kal codlag kal ppovrioswe kal vol doypata kol péBodot dpaotikal kal armokaAUPeLg
KEKPUHUMUEVWV PoEWV £i¢ pavePOV YIVOUEVWY * Kal TO AV O Tfi¢ ApeTic pebodelel xpovog. kat Tt
£oTwv "vikoa ¢uaolg tag puoslg”; kal "amoteAeltal Kal yivetal iltyyiwoa kat EkBALBopévn TPOC THV
{NTNoLw Kowvov mpoowrov tol mavtocg Tfi¢ épyaciag Epwpévng avaappavel kal Thv oikeiav UAnv tol
eldouc kateobiel". kal “el0' ol TwE Mecolion Tol MPOTEPOU OXAKATOC BV OKEL oleTal Kot dTav
BapPBapilouoa HUATOL 0lov IoUSAIKAVY £KOVTWG, TOTE SlEKSIKAoOOA EQUTAV 1} TAAALVO KOUDOTEPQ

£autiic yivetal, pifv xyovoa TV 6lwv HeA®V Kal TO LypoV Gua upl kal tehAecdopeital”.

[1.7] év toUTOLC TOTG vorjpaot ol vol cad®g ékotpédag thv Puaoty EmiotnOL kal TAV oAU AoV w¢

57 dhaBaotpoeldi) BeRu : dAAG Baotpwidelv AL; dhoPactpoeldii M Mpokovvnolov M : tpikovvrolov AL
ninynv M : mnyfi AL 58 £xovta AL : Exoucav M £€aotpamntov M : é€aotpamntouca AL TEPLEPYACOL
M : mepléyupue AL post 8¢ add. {ntGv Karle f om. AL 59 AaBé M : AaBwv AL v om. AL
OTeEVOOTOMOG M : oTevog AL post yap add. pot AL 60 66ev M : évBa AL eloodou M : 6600 AL

61 anodeppatwoag M : anodepuatooov AL auTtov om. AL 62 S5LEANG BeRu : SLéAe eig AL; SLEhelig M
MEAN UEAN Karle : €v pépog kal BaAe AL; pélel pélel M; uéAn BeRu ouvBeic M : oclvBnua AL MEAOG
UEAOG M : puépog €v AL; pélog BeRu 63 £aut® M : €autov AL 64 lepga M : lep€av AL TOVM :
ovta AL ov del. Karle 65 0pdc AL : wg M; ebpnoelg we Karle METERN M : HeTEDN A; ueTeTedn L
yap M : ta AL 66 eUpnoelg AL : E€sic M post eupnoelc add. avuTtov A 67 eloodoc tol om. AL
avolyeoBai M : dvoiyete AL Aoywv M : Adyov AL post Intnoeig add. kai A 68 uébodoL M :
puéBobdou AL 69 prioewv M : puotewv A; peloswv L davepov M : davepiv AL TO Tdv 6 M : T
mavta AL 70 dpvog om. AL 71 kowov M : kool AL E€pwHEVNC AL : dpwuévn M; dpwuévng BeRu
kal om. AL 71-2 to0 €ldoug M : iol 6& AL 72 kateoBiel M : kateotiov AL post kateoBiel om. kal
AL necoloa M : métouoal A; altouoe L oletal M : fj fte AL otav LM : 6te A

73 BapPapilovca M : BapBapilew A; BapBapilw L Upfital Mert. : pupotot A; i pote L ppettat M
£KOVTWG ego : Exwvtog A; €xovtog LM; del. Mert. TOTE M : ot AL Slekdiknoaoa M : 8¢ €kSlknoavta
AL f TdAawva M : Thv taAeva AL koudotépa LM : koudotépav A 74 £¢autiic M : €autnv AL

TV 16lwv LEAGV M : TOV SLov pevidv AL aua M : vaua AL teleodopeital AM : teAeodopnte L

75 toig om. L €niotnBL M : émlotwOnyv A; éniotwoL L oAU UAov AL : ToAANUUAoV M
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povoUAov Aoyilou. undevi cadp®¢ KATAAEyE THV TOLAUTNV APETAV, GAN' alTOC £aUTR APKESONTL,
UATIWE KAl AEYywVv €aUTOV AVEANG. 1 Yap owrr) SLOACKEL TAV APETAV. KAAOV {B€TV TV TECOAPWY
METAAWV TAG petaBoldg tol poAuBdou, ol xahkoU, Tol dpyupou, Tol KHoOLTEPOU £i¢ TO yevéaBal

TéAelov Xpuaov.

[1.8] AaBwv alag, voTtioov Betov 10 dyAailov, TO kKnpoueAES. Sfjoov OmoTEépwv TV LoxUV Kal
XaAkavBov peoiteve kal moinoov 6€0¢g £€ au TV Mpwtolwutov £pyou [Kal xaAkavOov]. katd Babuov
6€& év ToUTOLG TOV AUKOELST SaPACELG XOAKOV AVAYKN KAl EUPNOELG LETA MEUTTTNY LEBOSOV * UTO TAG
TPElc aibdAag ££Ef¢ yivetal 6 Asyopevog xpuodc. i6oU kat thv VANV dapdlwv AmeéxeLc t© povostdov 1o

€K TIOAAOV el6DV.

76 undevi M : undév voeic A; undev voel L KataAeye L : katdAeyat A; katdAeywv M AAN' a0TOG EQUTR)
apkéobntLom. AL 77 unnwc ALM; ur mwg BeRu f yap owwrnn M : ol yap cwwmol AL KaAov M :
MOAAWV AL 78 ante poAUBSou, xahkoU, dpyupou, et kKaooLtépou om. Tol M post xaAkoO add. dcipou
M; dcrjpuou BeRu 79 téAelov om. M 80 votloov M : motnoov AL post votioov add. 1o AL
OTMOTEPWVY TNV LloxUV M : OTL TRV loxuv Exwv AL 81 alt®v M : alTov AL npwto{wptov AL :
npwtolUpuov M £€pyou Mert. : dpyoucg ALM Kal xaAkavBov del. Mert. X0AkavBov AM : xaAkaBov
L BaBuov M : Babuwv AL 82 6¢& M : kal AL; 6¢ kal BeRu TOV Aeukoeldii M : v AeUKWELSETY A;
v AeukolSelv L avaykn M : avayaye AL 83 6oL M : €l 8¢ AL Sapalwyv anéxelg Mert. : AMEXELG
Sapaiwv ALM 83-4 10 €k TOANGV €ldGVv AL : w¢ moAveldov M
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Zwoipou npaic B' :-

[2.1] poAig rote €ig émBupiav ENBwv Tol dvaBijval tag émta KAipakag kat BedocaocBat Tag EmTa
KOAAOELG, Kal 6N w¢ EXEL &v LA TV NUep®V Avuoa TAV 060V Tol avaPival. SleABwv §& TTOAAAKLG
avijABov £metta €ig TRV 080V * kal 61| év TQ) émavepyxeobal pe dmétuyov maong 6600, kal é&v dBupia
TOAAR yevouevog, ur i66vtog pou méBev aneAdelv, dBupolvtog 6£ pou, £tpanny gic Omvov. kal
Bewp® katd TOV Unvov pou Enpoupyov tva avBpwmdplov AdLlecUEVOV GTOANV épubpav Kal
Bao\iknv £00fjta, Kal iotdpevov £€w TV KOAATEWV Kal AEyel pol, “ti molelc GvBpwre;”. éyw &€ mpog
avTov édny, “lotapal O8e 8Tl tdong 6800 dotoxioag UNAPXW MAAVWHEVOC”. 6 8& AEyEL oL,
“GkoAoUBEL pol”. S £EENBV, AKOAOUBOUV QUTH * TANGLOV 8& YEVOUEVOS TMV KOAATEWVY, BEWPR
TOV 06nyolvtd pe £ketvov Enpoupyov avBpwraplov * kal idou, éveBARON v tf) koAdoEL, Kal dGAov
a0tol 10 cpa édamavnon UTo Tol MUPOG. bWV éyw &E€atnv Kal étpopata anod tol pofou kat
Swnviodnv kal Aéyw €v EaUT®, “Apa TL £0TL TO OpWHEVOV;”. Kol EAW Steadidpnoa TOvV Adyov Kal
SLEkpLvov OTL 6 Enpoupydg €Kelvog GvBpwmog 6 XaAkavOpwog £otiv €puBpav £00fta évdedupévoc,
kal €Utov, "KOA®C Emevonoa, oUTAC £0TWV O XAAKAVOPWTOG * ST 8¢ MPGHTOV EUPBANETV AUTOV €i¢ TAG

KoAaoeLg".

[2.2] maAwv £meB0unoev f Puxn pou Tol dvaPival kal Thv Tpitnv KALHaKA * Kal TIAALY PLovocg Thv 060V
£MOPELOUNY, KAl WG EYEVOUNV TV KOAAGewV TTANGlov, MAALW émAavnBny, un eldwg v 66ov
LOTALEVOC AMOVEVONEVOG. KAl TIAALV TR Opoiw TPOTR) BEWP® TEMOALWUEVOV YNPALOV AEUKOV TTAVU
woTte €K Tfig MOAARG Aeukotntog altol ol 6dpBaApol dnepavpwbnoav. 16 8¢ évoua altol ékaleito
AyabBobdaipwy. kal otpadeic O memMoAMwHUEVOG EKETVOC Bewpel e £mi TAeloTtnv Wpav. éyw 6£ toltov
£nepeloluny Set€al pot eLOelav 080v. 6 6& mpd¢ pe ouk dveotpadn, AA' Avuoev Thv 060V aUTod

onoudaiwc. kai Stepxduevog 8¢ €vBev kAKelBev fjvuov ormoudaiwg Tov Bwudv * w¢ ouv Avuoa

3 kal &n del. Karle fivuoa BeRu : fivuoca AL 4 61 BeRu : 6T AL 5 moAAfj BeRu : oAU AL
yevopevog AL : yevopevov BeRu aBupoiivtog 6€ pou del. BeRu 6 TOv Umvov BeRu : tol Umvou AL
Enpoupyov ego : Eupoupyov AL; xelpoupyov Karle nuoblecuévov BeRu : Audlecpévog AL 7 €06t
BeRu : éotnta AL 8 Ebnv BeRu : €bn AL 9 wde Mert. : 6 8¢ AL; éye 8¢ BeRu €€eAbwv BeRu :
£€EfABov AL aUT® BeRu : abtov AL yevopevog Mert. : yevouévwyv AL 10 &npoupyodv ego :
Eupoupyov AL; xelpoupyov Karle £€vePAnOn BeRu : éveulnbn AL 11 é6amavr6n BeRu : é¢6anavicBnv
AL; édamavioBn Karle i6wv BeRu : i60v AL 13 SL€kpvov ego : Slakpivov AL; Stakpivwv BeRu
Enpoupyog ego : Eupoupyolvtog AL; Eupoupyog BeRu; xelpoupydc Karle post €0t add. Exwv AL
£puBpav £00fita Mert. : €puBpav éotrtav AL; €a6fita £puBpav BeRu 14 kadi del. Karle £€mevonoa
BeRu : émwoeloa AL 16 ante maAw £neBupnoev add. kat BeRu €nedbuunoev BeRu : UmeBLUNOeV AL
17 émhavnBnv BeRu : émAavibnv AL €i6w¢ BeRu : i60¢ AL 18 t® BeRu : t0 AL TLEMOALWUEVOV
BeRu : menoAuopévov AL 19 Asukotntog BeRu : Aseukwtntog AL anepoupwOnoav AL :
annuavpwbnoav Mert. 20 nemoAlwpévog BeRu : memoAlopévog AL mAeiotnv BeRu : mAncBnv AL
toltov AL : touTou Karle 21 énepelovunv BeRu : émipeholuny AL; énedeouny Karle 6etéal Mert. :
O€lte AL; 6€1€0v BeRu Mot BeRu : pe AL aveotpadn BeRu : dveotpadnv AL AAA' fivuoev BeRu :
AAAN fveloev AL autol BeRu : autol AL 22 8¢ AL : 61 Karle KaKkelBev BeRu : kakrvOev AL
fivuov BeRu : fvuov AL fivuoa BeRu : ivuoa AL
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30

Gvw &mi Tod Pwpol, Bewp® TOV MEMOAMWHEVOV ynpatdv Kal évePBARON &v Tij KOAGCEL. M oUpaviwv
PUoEWV Snpoupyol, eLBUC BAOG UTIO TS PAOYOC TTUPIPAEKTOC yEyovey. WV Kal TO Stiynua, ddeAdoi,
dpPLKTOV * €K yap Tiig TOAANG Blag Tfig koAdoswg ol dPBaApol alToD MAAPELG ALUATWY YEYOVAOLY.
Ennpwtnoa 6& Aéywv alTov, “ti évtaliba katdkeloay;”. 6 8& HOALG dvoitag to otopa altol £bn Yo,
“gyw glpL 0 poAuBSavBpwog kal Biav UTopEvw Adopntov”. kal oUTtwg €k To0 moANoD ¢poBou
SwrnvioBnv kal év €pot TRV aitiav Apelvouy Tol MPAyUaToG. Kol TTaALY SLEkpva kab' Eautov Kal
oV, “KaA®C Emevonoa 8Tt olTwe SeT EKBAANETY TOV LOAUBSOV kal AANBGC TO dpapd éotv epl THC

ouvBEoewg TGV LypHV”.

23 nemoAlwpévov BeRu : memoAlopévov AL €vePBANOn L : éveulnbn A 24 (v Mert. : dv AL; 6v BeRu;
o0 Karle 25 mArpelg BeRu : mAnpotg AL aipdtwy AL : aipatog BeRu 26 énnpwtnoa BeRu :
Ermpwtnoa AL 27 post €k del. To0 Mert. 28 fpelvouv AL : pelvwy BeRu 29 KaA®G A : KaAoG L
6el Mert. : 61 AL €KBaAAelv AL : ékBalelv BeRu; EuBaAelv Karle 29-30 kat AAn6KG...uypQiv del. Mert.
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roinua tod autol Zwoipou npdafLcy' :-

[3.1] kol A Katevénoa tov BeTov Kat lepov GLahoBwpoV, Kal €160V Tva lepoTpentii Aeukomodnpn
gvdeSupévov iepouyolvta Ta GpoPepd EKelva LUOTHPLA Kal EUTOV, “Apa TG £0TLV 0UTOC;”. KAl
AMOKPLOELC £UTE HOL, “0UTOG £0TWV O iepelc TV ASUTWV. 0UTOG POUAETOL AHOTGRICAL TA CWHOTA KAl
OppaT@®oal TO AOUUATA, KAl TO VEVEKpWHEVA AvaoTiioal”. Kol oUTwe MAALV Tecwv £koLUnBnv GAlov
dAiyov, kal aUTO 81 év T6) EmavépxeoBal He ML THV TETAPTNV KAHAKOL, EL60V KATA AVATOAAS
£pxOUEeVOV, KaTExovTa &V Tfj Xelpl altol payatpav. kal &GAAog omnicw altol dépwv
TIEPNYKWVLOHEVOV TV AEUKOPOPOV Kol wpaiov Thv Sy, oL T dvopa autod EKaAETTo
HEGOUPAVLOHO. KWWOBAPEWCS, Kal WS TTANGiov AABOV TV KOAATEWVY, AEYEL O THV HAXALPAV KPATDV,
“niepitepe altol ThHV KePahryv, kal TA kpéata avtod B0cov ava PEpog, Kal TAC aapkac alTol ava
UEpOC, OMWG at oapkeg alTol Mp&ToV EPNBHOCLY OPYAVIKKIC, KAl TOTE Tf) KOAACEL MO paATTOpEUODOLWY”.
Kkl 0UTWG TAALY EEUTIVOC YEVOHEVOC £UTOV, “KOAGIC ETevonaa Kal ol ept TaiTtd elotv & Uypdt THC
METAAALKAC”. Kal TTAALY 6 BaoTtalwv ThHv paxotpav Edn, “MEMANPWKATE TV KATW EMTAKALHaKA”. O 6&

£tepoc £¢n, “Gupa T® EKBaAelv ToUG HOAUBSOUG 8U' Lyp &V TTAVTWY, N TéEXVN IEMARpwToL”.

2 TOv BeRu : 10 AL dLarofwpov BeRu : puaAwBoud AL lepompenii BeRu : tepompemnryv AL
Aeukomodrpn Mert. : Asukomodbeipt AL; Aeukomodrpnv BeRu 2-3 Aeukomobnpn évdedupévoy AL :
€vbebupévov Aeukomodnpn Karle 4 €ne BeRu : elrev AL alpat®oal AL : anoocwpot®oal Karle

5 doppata Mert. : dopata AL; dppato BeRu post avaotiioal indic. lac. Karle oUTwc AL : oUTw BeRu
post oUtwc add. Aéywv Karle niecwv del. Karle GAAov AL : GAAo Karle 6 aUTo del. Karle auTto
61 BeRu : alTo 6t AL; a0T00L Mert.  post avatoldg conj. twva Karle 7 xatéxovta BeRu : katéxov AL

post €v conj. aUT® Karle 8 TEPLNYKWVIOUEVOV conj. LS) : tepinkoviopévov AL pOSst TLEPLNYKWVIOUEVOV
conj. méhekuv Karle post eplnykwviopévov indic. lac. Karle autol : om. BeRu 9 AéyeL Mert. :
Aéywv A o Vv Mert. : OTLAL 10 nepitepe Mert. : nepitte pe AL; neplétepe BeRu BUoov Mert. :
Bficov AL; Brjcwv BeRu; B¢ Karle 11 6nwg BeRu : 6mou AL opyavik®¢ BeRu : dpyavikog AL; del. Karle
post mapanopevB®owv indic. lac. Karle 12 ol Mert. : 6 AL; 0tL BeRu niepl del. Karle elow AL : éotv
BeRu 13 post petaAAikiic conj. duoswg Karle post petaAAKiG indic. lac. Karle TLEMANPWKOTE
BeRu : memAnpwkatal AL; menAnpwkag Karle post Katw conj. kal Gvw 060V TNV Katd tag Karle
EntakAipoka Mert. : €mtd kKAfpaka AL; £mtd kKAipakag BeRu 14 £tepoc AL : iepelg Karle

poAUBSoug Mert. : kpovoug AL; kpouvoUg BeRu; xpovouc Karle.
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The Visions

On Excellence by the Divine Zosimos. On the Composition of the Waters. Lesson 1 :-

[1.1] The composition of the waters, and their movement, and growth, and physical dissolution, and
physical restitution, and the separation of soul from body, and the coming-together of soul and body
are not processes which are all of different and foreign natures to each other, but are actually one
process, of one single nature, acting only on itself, which includes both the firm husks of metals and
the sappy fluids of plants. And in this process, which has one nature, but which is polychromatic, is
arranged an investigation, of much matter and of every pigment, into all things; for which reason,
with nature under the influence of the Moon according to the measure of time, this investigation is

dictated by the Moon’s waxing and waning, through which Nature escapes.

[1.2] And, saying these things, | took a nap, and | saw a certain sacrificial priest standing in front of
me and over an altar, shaped like an alembic. That altar had fifteen steps leading up to it. The priest
stood there, and | heard a voice from above which said to me: “I have completed my descent of the
fifteen steps which radiate darkness, and my ascent of the steps which shine brightly. And this here
priest is the one who has made me new, throwing away the great heaviness of my body; and |,
having been made holy by force, have finally become a spirit”. Having heard the voice of the man
who stood in the Crucibaltar, | interrogated him, wishing to know who he might be. And he, speaking
with a weary voice, replied to me: “I am lon, priest of the inner sanctuaries, and | have endured an
unbearable act of violence. Around dawn, a man came towards me at full speed and took me
prisoner, dismembering me with his sword, and he ripped me apart according to the rigour of
harmony. And, having flayed my head with the sword wielded by him, he crushed up my bones
together with my flesh, and he burned it in the fire, which was close at hand, until, transforming in
my body, | learned to become a spirit. And this was that unbearable act of violence”. While he was
saying these things to me, and while | compelled him to speak, it seemed that his eyes turned to
blood and he vomited forth all of his own flesh. | saw him become the opposite of himself, as a
disfigured homunculus; and | saw him gnawing away at himself with his own teeth, and | saw him
falling away. Afraid, | woke up and considered these things in my mind: “Is this not the composition

of the waters?”. | persuaded myself that | had correctly recognised this.

[1.3] And | fell asleep again, and | saw that same Crucibaltar, filled with water boiling above me, and |
saw a great number, a countless number, of people in the water. But there was nobody stood outside
of the altar to whom | might address my questions. | went up to see the spectacle of the altar for

myself. And | saw a white-haired homunculus, the one who handles the dry substances, who spoke to

me: “What are you looking at?”. | replied to him that | was marvelling at the boiling water and the
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people who were burning within it, but who remained alive. And he replied to me, saying: “This thing
that you see is the entrance, the exit, and the transformation”. And so | questioned him again: “What
is the nature of the transformation?”. And he replied to me, saying: “This is the place of the process
which is called preservation. For those men who wish to obtain virtue come into this place, and they
become spirits, fleeing their bodily form”. And so | said to him: “Are you a spirit too?”. And he replied
to me, saying: “l am a spirit, and | am also a guardian of spirits”. While he was saying these things to
me, the boiling intensified and the people cried out, and | saw a copper man holding a writing tablet
made of lead in his hands. And, looking at his tablet, he spoke out: “l enable all of these people in
these places of punishment to be still, and for each of them to take into his hand a tablet made of
lead, and to write with his own hand, and to direct his eyes upwards, and to open your mouths, until
your grapes are grown”. And action followed his words. The master of the house said to me: “Have
you considered this? Have you stretched your neck upwards and have you seen this thing?”. | said
that | had seen, and he said to me: “This copper man whom you saw is the one who vomited forth
his own flesh — he is the one who performs sacred rites and also the object of those sacred rites —

and to this man was given power over the waters and over those who are being punished”.

[1.4] And, having seen these dreams, | woke up again, and | said to myself: “What is the cause of this
vision? Is this not the water, which is white, yellow, boiling, and divine?”. And | found that |
understood these things very well. And | said that it is good to speak, and good to listen, and good to
give, and good to take, and good to be poor, and good to be rich. How does Nature learn to give and
to take? The copper man gives, and the wet stone takes. The metal gives, and the plant takes. The
stars give, and the flowers takes. Heaven gives, and earth takes. And thunder from the spinning fire
gives. All things are woven together, and all things become unravelled. And all things are mixed
together, and all things gather together. And all things are compounded, and all things are scattered.
And all things make wet, and all things soak thoroughly. And all things grow, and all things bloom in
the Crucibaltar. In each case, it is by a process and by careful weighing in a measurement of ounces
of the four elements. Without method, there is no coming together or breaking apart, and there is
no unity at all. This technique is natural, breathing in and breathing out, adhering to its own natural
processes, as it both grows and diminishes. And all things, to put it briefly, as they go between
division and union, with no part of the technique being forgotten, change their very nature. For
Nature, twisting in on itself, is transformed; and this is the nature of virtue and the whole cosmos,

and the bond between them.

[1.5] And so that | might not need to write to you about many things, my dearest friend, build
yourself a temple out of a single stone, of Proconnesian marble, which looks like white lead, and

looks like alabaster, and which has neither a beginning nor an end in its building, and which has
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within it a spring of the purest water, which twinkles in the light of the sun. Look carefully at where
the entrance to the temple is, and take a sword in your hands, and seek out the entrance. The mouth
of the entrance is thin, and a snake lies across that entrance, guarding the temple. Once you have
taken the snake into your hands, firstly sacrifice it; then, having flayed it and taken the flesh off of its
bones, separate it piece by piece. And once you have brought the parts back together piece by piece
with the bones at the mouth of the temple, create a step for yourself, and climb it, and go inside, and
find there the thing which you seek. You will see a priest, a copper man, sitting in the river and
gathering this thing; but this man is not a copper man: for he has changed the nature of his colour,

and he has become a man of silver, and, if you wish, after a short time, you will find a man of gold.

[1.6] This introduction is an entrance to open up the flowers of words which follow. It is also the
searches for virtues — of both wisdom and prudence — and the doctrines of the mind, and active
techniques, and revelations of hidden messages which come into the light; for the time of virtue
treats all. What is the meaning of: “Nature is the one who conquers Natures?”. And “It is completed,
and she becomes overwhelmed with dizziness, and, pressed into her search, but with that work
being loved, she takes up a face common to all, and consumes the familiar matter of her
appearance”. And “In this way, fallen from her previous form, she believes that she is dead, and each
time she willingly imitates the Jewish style, speaking in a foreign language, punishing herself, that
wretched woman becomes lighter than herself, having a mixture of her own limbs and a mixture of

liquid with fire at the same time, and it is made complete”.

[1.7] Having clearly transformed Nature in these thoughts, pay attention and understand that
Nature, which is made up of many things, is actually made up of one thing. Reveal such an excellent
thing to nobody, but be satisfied with yourself, lest you speak and destroy yourself. For silence
teaches excellence. It is beautiful to see the transformations of the four metals — of lead, copper,

silver, and tin — as they become complete, as gold.

[1.8] Taking salt, moisten the sulphur, which is honourable and the colour of a honeycomb. Bind
together the force of them both, bring them together with vitriol, and out of them make an acid,
which is the first little bath of the process. Gradually, you will tame the white appearance of the
copper by force in these things; and, after the fifth repetition of this process, you will find: under
three smokes, what is called gold has now formed. See that, by controlling matter, you receive that

one thing which has come from many things.
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The Second Lesson of Zosimos :-

[2.1] Later, just about feeling a desire to climb the seven steps and to see the seven places of
punishment, as it happened, on a propitious day, | began my upward journey. Having gone through
many times, | thereupon ascended on this journey, and, in my going back on myself, | lost the path
entirely. Coming into a state of great dismay, not seeing from where | might return, in my dismay |
went to sleep. In my sleep, | saw a homunculus, the one who handles the ashes, wearing a red robe
and royal clothes, standing outside of the places of punishment; he said to me: “Friend, what are you
doing?”. And | said to him: “l am stood here because | lost my path entirely and | started to wander”.
And he said to me: “Follow me”. And thus going forth, | followed him. And, getting near to the places
of punishment, | saw that homunculus, the one who handles the ashes, who was leading me on the
path, and behold: he was thrown into one of the places of punishment and his entire body was
devoured by the fire. Seeing this, | was beside myself and | trembled with fear, and | woke up and |
said to myself: “What is this that | have seen?”. And again | clarified the sense of what | had seen, and
| began to understand that the man who handles the ashes is the copper man, the one wearing red
clothes, and | said: “I have understood well; this is the copper man. It is, first and foremost, necessary

to throw him into the places of punishment”.

[2.2] Again, my soul desired the upward journey also to the third step. And again | took to the path
alone, and, as | got near to the place of punishments, again | got lost, not knowing the path, and |
stood there, out of my mind. And again, in the same way, | saw a white-haired old man, so
exceedingly white that my eyes were blinded from the intensity of his whiteness. His name was
Agathodaemon. And that white-haired man, turning around, looked at me for a long time. And |
charged him with showing me the direct path. He did not turn towards me, but he completed his
journey with haste; and, going along this way and that, | quickly arrived at the altar. And just as |
arrived above the altar, | saw the white-haired old man, and he was thrown into one of the places of
punishment. O creators of celestial natures, immediately he became totally ablaze with flame from
the fire. Even the narration of these things, brothers, is horrifying. For, from the great force of the
punishment, his eyes became full of blood. And | questioned him, saying: “Why do you lie there?”.
He, barely opening his mouth, said to me: “l am the man of lead and | am enduring an unbearable
act of violence”. And, out of great fear at this, | woke up, and searched in myself for the meaning of
this thing. Again | thought it over and | said: “I know well that it is necessary to cast lead aside; this

vision is truly about the composition of the liquids”.
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The Work of that Same Zosimos. The Third Lesson :-

[3.1] And again | understood the Crucibaltar to be divine and sacred, and | saw a certain holy man,
dressed head-to-toe in white, officiating those terrifying mysteries, and | said: “Who is this man?”.
Answering me, he said: “This man is the priest of the inner sanctuaries. He wishes to make bodies
bloody, to give eyes to those without them, and to raise those who have died”. And, falling away
again in the same way, | slept for another short moment, and again, in my ascending onto the fourth
step, | saw a man coming from the East, holding a knife in his hand. And there was another behind
him who was carrying a certain man whose hands had been tied behind his back, who was brilliantly
white and had a timelessly beautiful face, and whose name was ‘the vapours of cinnabar’, and, as |
came near to the place of punishments, the man holding the knife said, “Cut around his head, and
sacrifice both his meat portion by portion, and his flesh portion by portion, so that his flesh might
firstly boil in the kerotakis, and then might pass through the one of the places of punishment”. And,
coming to be awake again, | said: “l understand well: the people concerned with these matters are
the liquids of alchemy”. And again the one carrying the knife said: “You have completed the seven-
stepped downward staircase”. And the other said: “At the same time as you throw lead into all of the

waters, the art is completed”.
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Zosimos, The Visions: Lesson 1.1

Lesson 1 is transmitted via MS A (84v-87r), MS M (92v-95r), MS L (90v-93v). Lesson 1.1 is transmitted
via MS B (88r) and MS M’ (115r).

Zosimos’ text opens with a series of musings on alchemical theory and the philosophical notions
which underlay it.! He says that a variety of actions (for example, the separation of body and soul,
and the union of body and soul —images which the reader will encounter time and time again
throughout The Visions, most notably in the figures of lon and the snake which guards Zosimos’
noetic temple), though seemingly antithetical, are in fact of a singular nature (povoeldng ¢uolg). In
this way, the singular theory which is most clearly expressed in Zosimos’ introduction is that of
material monism, the theory which states that the variety of things in the sensible world is merely
illusory and the result of different proportions of various qualities inherent in objects. In other words,
monism posits that all things are fundamentally composed of the same matter. As discussed at
pp.29-30, this is a crucial pillar in the doctrines of ancient natural philosophy which underpinned
alchemical practice: in order for an object to be transmuted into another, they must logically be
composed of the same fundamental matter. Zosimos highlights this most clearly in his comment that
alchemy itself is a polychromatic endeavour (moAuxpwpw), but one which is nevertheless

fundamentally monistic and based on the concept of a singular nature (T® povoetdel).

Zosimos goes on to describe alchemy as a practice which is influenced by the Moon and the measure
of time. Timeliness — especially astrological timing — is a key initial step in Zosimos’ alchemical
practice, guiding the alchemist to the most opportune moments to perform certain experiments and

to create tinctures which are both natural and timely (see 1.6).2

All'in all, Lesson 1.1 introduces the reader to a fundamental philosophical feature of Zosimos’
alchemical practice: material monism. The purpose of the introduction, especially with its fleetingly
brief references to dmoomnacpog nvelpatog Anod cwpatog and cUVOECHOG TIVEULATOC £TTL CWLOTOG
seems to be that of forcing the reader to anticipate the fact that the images and motifs which they
will encounter throughout the text have an alchemical basis, and are fundamentally unified,

complementary alchemical operations.

1 See pp.29-34 and Viano 2005.
2 Werrett 2023. Cf. Stolzenberg 1999.
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Commentary

1.2 Béo1g U&Aatwv: Fittingly, The Visions opens with an obscure reference, the meaning of which has
been the subject of much debate in Zosimean scholarship. Mertens has interpreted 8£o1¢ as stillness,
translating as ‘repos’, in opposition to the terms kivnolg and aliénoig which follow it, constituting the
three actions involved in the boiling of a substance in the kerotakis.® Whilst this is an attractive
interpretation, this translation does not seem to align with the use of 8¢o1¢ throughout Graeco-
Egyptian alchemical literature; rather, it has the sense of the composition and arrangement of
matter.? This also seems to be the sense of the term and its cognates elsewhere in The Visions itself:
Zosimos wakes from his first dream and concludes that it was about the composition of the waters (A
TWv LOATWV B€0Lg) (see 1.22; regardless of interpretation, this is an obscure phrase, but far more
seems to be ‘composed’ in Lesson 1.2 than is ‘at rest’). Further, this opening word surely plays off of
the Greek title of the text, mept cuvBéoewg USATwWy, which has been translated universally with this
sense of composition.® Thus, this edition translates the opening phrase, 8¢oic USdtwy, as ‘the
composition of the waters’. It is not clear to what exactly 06dtwv refers, but one might reasonably
suspect Divine Water as an explanation, given the fundamental role which this liquid plays in

Zosimos’ alchemical practice (see pp.37-9 and Martelli 2009).

1.2 kivnoig kait adgnoig: Although this edition interprets B€o1g as ‘composition’, rather than
Mertens’s ‘stiliness’, of the waters, it seems that kivnolg kat ab€naotg can still reasonably refer to the

movement and growth of a boiling liquid, as she suggests.®

In addition to Mertens’s scientific interpretation of these technical terms, there is also a religio-
philosophical element which is worth exploring. The terms kivnolg and al¢noig appear in
conjunction with one another in texts by a wide array of authors who may have influenced Zosimos
or indeed been influenced by the same traditions as the alchemist, ranging from Plato to Gregory of
Nazianzus.” In these texts, movement and growth are referred to as the two primary facets of life for
which the soul is directly responsible. Zosimos’ use of these words, then, conjures ideas of the

spiritual and the role of the soul in the reader, which are expanded upon in the following lines, but

3 Mert. 34.

4 CAAG 1.20.1; 2.4.30; 5.7.10. See also, PIl. Tht. 206a. LSJ, s.v. Béoic (pp.794-5).
5 See pp.22-5 for an exploration of the title of The Visions in Greek.

5 Mert. 34.

7See e.g., Pl. Leg. 897a; Arist. De An. 415b; Greg. Naz. De Filio 8.
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which also continue to form this dualistic analogy by which the scientific mingles seamlessly with the

religious.

1.2 dnoocwpATwolg Kai Emowpdtwotg: As further actions which are in some sense related to
alchemy, Zosimos lists physical dissolution and physical restitution, both of which are hapax
legomena (see Zosimos’ use of compound terms and hapax legomena in his alchemisation of
language on p.69). The tearing apart of bodies, followed by their reconstitution, is a recurring motif
in The Visions, describing the sacrificial rites / scientific operations which happen to both lon and the
snake (1.16-8 and 1.61-3 respectively). These terms seem clearly to be expanded upon by

AMOOTACUOC TIVEUATOC Ao cwpatog and cUVSeopog Mvelpatog £mt cwuotog in the following line.

1.2-3 AnMooMACOG MVEV LATOG A0 CWHATOG KAl OUVSECHOG MVEL LATOG £TtL owpatog: MSS M and
M’ offer mveUpatog petd cwpatog; although petd seems the more likely reading, this edition prefers
£mi to maintain the parallel with the preceding éniowpdtwaotg. This antithetical pairing introduces
the notion that the relationship between pneidma and soma will be integral to the narrative of The
Visions, as indeed it is integral to Zosimos’ alchemical practice and religious worldview. As explored in
greater depth at pp.30-2, a fundamental feature of Graeco-Egyptian alchemical theory is that all
matter contains both body and spirit, and that enacting transmutation involves removing the
pneima — the qualities — of one substance, before putting it into the séma — the tangible material —
of another substance.® These complementary, but intrinsically antithetical, operations are the
cornerstone of alchemical practice. This notion is encapsulated into an ancient alchemical maxim,
usually attributed to Hermes: il puf T cwpato AcwHATwO, Kal Td Acw AT CwHATWB, oUSEV TGV
npocdokwpéVWY Eotal (‘unless you make incorporeal the corporeal, and unless you make corporeal

the incorporeal, nothing that is expected will come to be’).’

1.4 pévov...povoeldig ¢puoLg: Zosimos claims that the antithetical actions he lists are in fact not of
different and foreign natures to one another (o0 £évwv A énelocdktwy duoswv), but rather share a
single nature. The term povosldng both begins and ends Lesson 1, giving the text itself something of
an ouroboric structure. At the end of the first praxis, Zosimos, having offered an alchemical recipe,

says that the reader, in finding gold, will have the one thing which comes from many things (améxetg

8 See further Viano 2005: 93; Edmonds 2019: 269.
9 On the Body of Magnesia and its Treatment 8 (CAAG 3.28).
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TO povoeldov TO €k TTOAAQV €16V, 1.83-4). In this way, although povoeldnc translates to something
unique and singularly natured, it is possible that implied in this is the most uniquely precious
substance of all, especially for the alchemist: gold. Indeed, in his Timaeus (a crucial text for the
philosophical basis of Graeco-Egyptian alchemy), Plato also refers to povoeld£c...xpuoog, describing
this as the most precious possession (tipaAdéotatov ktfipa) because of its pure and unique nature.®
Thus, as Zosimos introduces the shocking notion that all things — even totally opposite actions — are
in fact of one nature (see further discussion in the introduction to Lesson 1.1), he seems also to hint
at the alchemical magnum opus, on account of which he is so interested in the monistic nature of the

material world.

1.4 ei¢ éautiv: For the theory of Nature acting upon itself and enacting perfecting transformations

upon itself — transformations which the alchemists attempt to imitate in their practice — see pp.32-4.

1.4-5 otepedoTpOKA TV LETAAAWV Kol T& UypoSpua TV Botaviv: After Zosimos’ claim that things
as logically diametrically opposed as the separation of soul and body and the coming-together of
soul and body are actually the same process, he continues to say that Nature contains both the firm
husks of metals and the sappy fluids of plants.!! Both otepedotpaka and Uypoddpua are hapax
legomena. It is difficult to determine what word the second part of the compound UypdS&pua might
be; the most obvious explanation is surely a relation to §pU¢, but one struggles to see the relevance
here beyond a vegetal connection to v Botav@v. The present edition thus translates as ‘sappy
fluids’. A comparison of firm metals with wet plants presents a juxtaposition of radically different
things — continuing the preceding litany of juxtapositions — in order to illuminate the notion that
variety in material quality is merely an illusion of the monistic nature underlying the sensible world.
The reference to metallurgy and botany is also key, as these are both disciplines which fall under the
umbrella of alchemical practice; thus, monism is indicated as existing within the seemingly radically
different operations which Zosimos and his readers performed. Whether one’s experimentation aims
to transmute copper or petals, the theoretical bases which buttress alchemy remain the same (see

pp.29-34).

10p|, Ti. 59b.

11 Zosimos usually uses 8otpakov in reference to earthenware alchemical vessels or stops for those vessels (see
e.g., On Sulphur 3 (CAAG 3.21) and On the Measurement of Yellowing 6 (CAAG 3.24)), and employs Uypog
elsewhere in The Visions (1.74; 2.30; 3.12; 3.14) as seemingly synonymous with U6wp.

92



1.5 povoeldel kai moAuxpwuw: From 1.5 until the end of Lesson 1.1, the text of MS M diverges
significantly from the remainder of the manuscripts, such that Mertens has printed two versions of
1.5-7 in her edition. The present edition prints a single text, considering major MS variations in

individual comments.

Zosimos continues to describe the list of actions which open the text — which seem to summarise the
fundamental actions in the alchemical enterprise — as povoeléng, highlighting the fundamental
importance that the monistic worldview has on Zosimos’ thought; see 1.4 for the significance of this
term. This singular, monistic nature, however, is sharply contrasted with Zosimos’ claim that that
which is singularly natured is also polychromatic (moAUxpwpog). The transformation of colour is
clearly a foundational part of alchemical practice, being an obvious effect of material transmutation;
several colours appear throughout The Visions (most notably, red at 2.6 and white at 2.18-9), adding
to the alchemical atmosphere of the piece.?? Although Zosimos does not use the term moAUXpwuUOC
again, it is used frequently in the work of the alchemist Stephanus, who employs the adjective in

relation to a range of objects, from an iris, to a revelatory vision, to matter in general.*3

1.5 oxnpatiletaw: This edition prints the variant which appears in MSS ABLM’, translating that the
alchemical quest ‘is formed’ — which seems to mirror the formation of products in alchemy itself —in
this singularly natured but polychromatic way; by contrast, the MS M variation can be translated as
the quest ‘being preserved in this form’ (oxiuatt cwletat) which is singularly natured but
polychromatic. Both variants are plausible and have an almost identical meaning; the former variant
is preferred in the present edition because Zosimos uses oxnuatilw in an almost identical manner
elsewhere in his corpus.* Given the reference to the Moon at the end of Lesson 1.1 (1.6-7), it is also
worth noting that oxnuartilw has deep astrological significance, as a term used for the configurations
of heavenly bodies: Manetho discusses Mars configuring its course in due order (oxnuation kata

Koouov), and the effects that this might have on mankind.®

1.5-6 1 @V naviwv...Jntnoig: As Lopes da Silveira has explored at length, Zosimos and the Graeco-

Egyptian alchemists often employ the language of ‘the search’ ({tnolg, {ntéw etc) in reference to

12 5ee pp.35-9, pp.66-7, and Hopkins 1925 (esp. 65-6) on colour change in alchemy.

13 0n the Great and Sacred Art (Ideler 1842: 200, 201, 235).

% Omega 2.

1518J, s.v. oxnuotilw (p.1745). Manetho, Apotel. 4.500. On Zosimos’ use of astrology, see 1.6 and Werrett 2023,
the latter of which includes further bibliography.
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alchemical inquiry and the products of alchemical practice, whether material or spiritual.’® Elsewhere
within The Visions itself, Zosimos refers to finding ‘the sought-after thing’ (16 {ntolpuevov xpfiua,
1.63) in the noetic temple of alchemy in Lesson 1.5, while also referring to those reading his text as
embarking upon a quest for virtue ({ntrioeig dpetdv, 1.67-8). The alchemist’s quest, ultimately, is to
imitate the self-perfecting processes of Nature (see pp.32-4). The addition that this search is one

‘into all things’ (t@v mavtwv) suggests the universality of alchemical theory and practice.

1.6 moAuUALKTOG Kail tapmnoikiAog: Zosimos describes the alchemical quest into all things as one
which consists of much matter and is multi-coloured. MS M has moAUAektog (‘requiring much
discussion’) and Lopes da Silveira suggests moAvéAiktog (‘much-twisting’), presumably as a reference
to the convoluted nature of alchemy, but — especially given the focus on material monism in Lesson
1.1 — Mertens’s toAuUALKTOC seems surely to be the correct emendation.!” The term maumnoikilog
(‘coloured with every pigment’) seems to echo Zosimos’ description of Nature as moAUxpwpog at 1.5,
further emphasising both the importance of colour transmutation in alchemical experimentation,
and continuing to describe the apparent variety of the cosmos as illusory, since all things are in fact

of a single, monistic nature.®

1.6 oeAnvialopévng tii¢ PUoEWG TM HETPW TM XPoVIK®: Although LSJ translates oeAnvialopat in this
context as ‘to be sublunar’, it seems that a more appropriate translation might be ‘under the
influence of the Moon’; this is how the term is used in On Virtue and Interpretation by the early
Zosimean commentator, and is more akin to its ordinary use of being ‘Moon-struck’ (conveying
lunacy and epilepsy under the influence of the Moon).* Zosimos thus states that Nature is subject to
the influence of the Moon in its proportions of time; the appeal to this lunar influence seems to be
an unmistakeable reference to the role of astrology within ancient alchemy.?’ Given that Zosimos
referred to alchemical tinctures — the fundamental goal of his practice — as puowal katpikat
kataPBadal (natural, timely tinctures), the importance of katarchic astrology and opportune timing is

evident.?! He in fact claims to have heard an alchemist say that a tincture could be made at any

16 Lopes da Silveira 2020 (see esp. 193-255 on Zosimos’ Visions). On this material-spiritual dichotomy
throughout Zosimos’ corpus, see pp.11-7.

7 Lopes da Silveira 2020: 215.

18 1SJ, s.v. mapmoik\og (p.1294).

1915J, s.v. oeAnvidopal (p.1590). On Virtue and Interpretation 9 (CAAG 3.6).

20 See Werrett 2023. On the role of the Moon in ancient astrology, see Barton 1994: 81.

21 See e.g., Omega 2. On katarchic astrology in the ancient world, see Gordon 2013 and Addey 2021.
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moment, but Zosimos firmly declares his lack of belief: fkouca 6¢ Twvwv OTL £v mavtl kap® yivetal

AudV épyaoia, kal AupBAAw.??

1.7 OnoBaAAstan TRV Afj€v kot ThV abénow: It seems, as Mertens proposes, that the
aforementioned {tnoig — the quest into alchemy — must be the implied subject of this phrase, i.e.
the investigation into all things is dictated by Afj¢lc and alénoig, cessation and growth. Whilst this
seems primarily to refer to the cessation and growth of all things — in other words, the changes to all
things which Nature enacts (mirrored at 1.52) — it is worth noting that the waxing and waning of the
Moon is surely the ‘growth’ and ‘cessation’ within the natural world with which the ancients would
have been most familiar, thus echoing the previous statement which suggests lunar influence over

the sensible world, and perhaps in particular over alchemical practice.”

1.7 &' ¢ UrodevyeL iy puotg: Whilst MSS ABLM’ read Umodevyet, MS M has ineveL (corrected to
e Vel by Mertens). Thus, this phrase can be translated either as ‘through which Nature flees (from
below)’ or ‘through which Nature gallops’. Neither interpretation makes particular sense, or indeed is
obviously better.2* Although neither Utodelyw nor innmebw appear elsewhere in the Graeco-Egyptian
alchemical corpus, Zosimos frequently uses the verb ¢delUyw in relation to the separation of pneima
and soma, as the former flees from the latter: this is even the case within The Visions itself, as those
suffering in the boiling water of the Crucibaltar are said to become spirits fleeing the body (rveUpata
duydvteg 16 odua, 1.31).2° It is not clear why Nature would flee in quite the way that pneumatic
gualities might leave a material body, but it is possible that this line simply reiterates the process of

transmutations of pnedma which is the framework of Graeco-Egyptian alchemy.

22 On the Choice of a Favourable Moment 4 (CAAG 3.15).

23 Mert. 216. On AL as a technical term for the waning of the moon, see Lightfoot’s (2020: 892) note in
relation to Apotel. 6.552; on aliénolig as a technical term for the waxing of the moon, see Lightfoot’s (2023:
495) note in relation to Apotel. 5.189.

24 Lopes da Silveira (2020: 215) even suggests that the sentence is likely incomplete.

25 The verb ¢pelyw is also used in this way at e.g., On the Evaporation of Divine Water 3 (CAAG 3.7); Authentic
Memoirs on Divine Water 1 (CAAG 3.9); On the Four Bodies According to Democritus 1, 3 (CAAG 3.12).
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Zosimos, The Visions: Lesson 1.2

Pondering the nature of alchemy, Zosimos falls asleep. Thus begins the first dream sequence. As
discussed at pp.59-64, the narrative of The Visions being shaped as a series of dreams situates the
text within a wider tradition of revelatory dreams in ancient literature.® In his dream, Zosimos
immediately sees a sacrificial priest and an altar in the shape of an alchemical alembic (Bwuo0
dLaroelboic). This object — the Crucibaltar — is the key image of Zosimos’ text, as well as being the
central space around which the oneiric narrative unfolds. The Crucibaltar has sparked a great deal of
discussion in Zosimean scholarship about its meaning and the role which it plays within both The
Visions and Zosimos’ wider spiritual and scientific worldviews. On a scientific level, the Crucibaltar
clearly represents the alchemical apparatus; more specifically, given the imagery of movement up
and down the steps before the Crucibaltar, and given the huge amount of significance which Zosimos
attaches to this piece of equipment, Mertens has suggested that the Crucibaltar mirrors the kerotakis
(explored in detail on pp.35-9).2” An alchemical space of material transformation, the Crucibaltar is
also a religious space of spiritual transformation. Edwards lists a great number of similar kpatrp-like
vessels found in ancient literary purification rituals, positing a tradition which can be traced back to
Dionysiac and Orphic eschatologies, but concludes that the vessel to which Zosimos most clearly
alludes is the baptismal font filled with gnésis of CH 4.2 As both an alchemical vessel and baptismal
font, then, the Crucibaltar is displayed as the ultimate space for material and spiritual

transformation.?®

As Zosimos admires the Crucibaltar, he sees a priest and hears a voice. It is difficult to determine
whether this priest is the same whom Zosimos encountered at the start of the dream, and it is
further difficult to determine to which of these characters (or perhaps even a third character) the
voice belongs. Such confusion around the identities of those appearing throughout Zosimos’ dreams
adds to the oneiric reality — just as in a real dream, nothing is ever quite what it seems (see pp.59-
61). The priest informs Zosimos that, after some difficulty and purification, he was able to cast off the
weight of his body (amopaAlopevog thv Tol cwpatog maxvtnta) and become a spirit (mvedpa
teholpat). The language of soma and pneidma is integral to Zosimos’ worldview, representing

simultaneously the transfer of pneumatic qualities between alchemical material in the kerotakis, as

26 The ancient revelatory dream is discussed at length in Flannery 2014.

27 0n the kerotakis method, which Zosimos inherited from Maria and the Jewish alchemical tradition, see
pp.35-42.

28 Edwards 1992: 55-64. See pp.49-52 and pp.56-7. On the motif of rebirth through baptism, see John 3:5 and
Rom. 6:3-4. On baptismal imagery in early Christian thought, see Jensen 2010.

2% On the analogy between dyeing and baptising through the etymological connection between Barmtilw and

Baodn, see p.13.

96



well as the purification of the spirit through the dissolution of the material body.3° These ideas are

discussed in detail at pp.39-42 and pp.44-8 respectively.

Zosimos hears another voice, and is introduced to lon, the man standing inside the Crucibaltar, who
describes himself as the priest of the inner sanctuaries (6 iepgl¢ thv &dUTWV). As discussed below,
this title positions lon as a man with access to the secret knowledge which was ordinarily hidden
away in the aduta of Greek and Egyptian temple complexes, accessible only to those initiated into
the sacred mysteries which they hid.3! lon describes a similar process to the priest, saying that he
was also rid of his body and that he also became a spirit; lon’s story, however, is significantly more
graphic. Shockingly, lon relates the story of his own torture, death, and rebirth. He says that his head
was flayed; he was dismembered; his flesh was cut up; and he was burned on a nearby fire, but that
on account of this process he became a spirit. As discussed at pp.45-8 (and as Knipe 2011 has
explored at length), sacrificial imagery is key to Zosimos’ text, as he engages with contemporary
debates about the utility and place of sacrifice in monotheistic society, and thus recasts sacrifice as
something which is internal and metaphorical: the sacrifice of one’s own material bodily weight is

reimagined as an intellectual sacrifice which frees the spirit from its corporeal confines.

In his explanation of his death and its significance to Zosimos, lon seems to take on the role of
something of an angelus interpres: the guide who accompanies the mortal into the divine realm in
ancient apocalyptic literature, explaining the secrets of what they see (for example, the angel Yahoel
who visits and guides Abraham in the Apocalypse of Abraham, or the Sibyl in the Aeneid).* Zosimos’
characters, however, seem to be something of a humorous recasting of the angelus interpres in light
of Zosimos'’ allegorical text: rather than providing clear explanation, they often add to the confusion,
imparting obscure riddles to Zosimos which must be interpreted once the alchemist has woken up.3*
Nevertheless, Zosimos presses lon to say more; but this is short-lived, as lon undergoes another
grotesque transformation. His eyes turn to blood; he gnaws away at his own body; and he vomits
forth his own flesh. The graphic detail is beyond the realm of sacrificial imagery; Zosimos engages in
full-blown body horror. As a result of this transformation, lon is said to become the total opposite of
himself (w¢ Touvavtiov): he has become a homunculus (avBpwmndplov). As explored below, the
homunculus became a key symbol in later alchemical traditions, representative of the alchemist’s

ability to create artificial life; this, however, does not seem to be the case for Zosimos’ homunculus.

30 For the importance of the destruction of the material body in the Gnostic and Hermetic religio-philosophical
trends which deeply shaped Zosimos’ personal religious convictions, see Gospel of Judas 56 and CH 1.24.

31 see Hollinshead 1999.

32 0n the end of sacrifice in the Late Antique period, see Stroumsa 2009.

33 On the angelus interpres, see Bremmer 2014: 343-53.

34 On the narratological relationship between sleep and wakefulness, see pp.59-64.
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Rather, he is the purified, spiritual ‘inner man’; in this transformation, then, lon seems to become a
cleansed, initiated being. Afraid of this transformation, Zosimos wakes up and concludes that his
dream was about ) t®v U6Aatwy B£o1c. The fact that waters are nowhere discussed in this dream
suggests the allegorical nature of the narrative: Zosimos interprets it with ease, but the reader must
read and reread to understand the secrets hidden within the text (see pp.59-69 on the stylistic

framework of the allegorical dream).®

All'in all, Lesson 1.2 is the start of Zosimos’ fictional narrative. It provides the alchemical and religious
allegory — that of lon’s death and transformation into a pneima in the Crucibaltar — which the reader

must attempt to interpret and decode over the course of the remainder of the text.

Commentary

1.8 talta AaA®@v anekour)Onv: Zosimos’ falling asleep while musing on nature and alchemical
theory mirrors the opening line of the Poimandres, in which Hermes falls asleep while contemplating
the things that are (évvoloc pot mote yevopévng niept thv évtwv).3® That the Hermetic dream
tradition will be a key source of allusivity for Zosimos’ text is thus indicated from the outset of the
narrative.3” Whilst, as discussed at pp.62-3, the dreamscape is often discussed in Gnostic and
Hermetic literature as a space of ignorance and lack of gnésis — made especially clear as Hermes
compares those who are unaware of God’s nature to those who give themselves to sleep (Unvw
£auTtolG £k6eSWKOTEG) — Zosimos seems to alter this interpretation by styling his dream on the basis
of the likes of the Poimandres.® Hermes explicitly states that his sleep was not one brought about by
excessive food or bodily fatigue (¢k kGpou tpodiig f €k kOTOU cwuatog); rather, it is a sleep of the
body (6 To0 cwpatog Unvog), which entails wakefulness for the soul (tiig Yuxiic vijdig) (on dreams
undertaken for a specific purpose of receiving revelation, see p.61 on incubation, with further
bibliography).®® Zosimos’ constant interlay with the Poimandres may suggest that his dream is also a

source of divine revelation in the same way.

The question of the historicity of Zosimos’ dreams has long intrigued scholars. As discussed at pp.59-
60, Jung certainly considered Zosimos’ narrative to be a record of a series of literal experiences.

Those who have argued for the historical reality of Zosimos’ dreams have often pointed to the

35 See further Lopes da Silveira 2020: 198-213.

3% CH1.1.

37 See pp.59-64 and Flannery 2014 for ancient revelatory dream literature, including Biblical, Classical,
Hellenistic Jewish, and Christian literature.

38 CH 1.27. On sleep as a Gnostic motif, see Jonas 1958: 68.

¥ CH1.1;1.30.
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realism of dreaming of one’s own condition in a time of uncertainty: Zosimos is concerned with
matters of alchemical theory as he falls asleep, and his dream is most certainly shaped by these

matters.*°

1.8 iepoupydv: A ispoupydg (iepoc + €pyov) is specifically a priest who performs sacred rituals,
including sacrifices.** Given the major doubts about the efficacy of sacrifice and other practical
theurgic rituals which were circulating in Zosimos’ time, the priest — the first character whom the
reader encounters — being a itepoupyog surely emphasises the theme of sacrifice which runs through
the text (see pp.45-8 and Knipe 2011).*? On the role of characters throughout The Visions as both
sacrificial priests and sacrificial victims, see discussion of the figure described as 6 iepoupy®v kai

lepoupyoupevog at 1.38.

1.8 twva: The use of twva, the indefinite pronoun suggesting uncertainty, adds to the anonymity and
confusion about the identity of characters — mixed into the oneiric atmosphere — which is to be a

prevalent theme in Zosimos’ dream sequences.*?

1.8-9 Bwpod praroeldoidc: The most important object in the entirety of Zosimos’ text is the
Crucibaltar, the altar in the shape of an alchemical alembic (see full discussion in the introduction to
this section). This object’s dual purpose as simultaneously an altar (Bwuog) (styled on the baptismal
krater filled with gnésis of CH 4 — discussed on pp.49-52) and an experimental vessel (pLdAn) (styled
on the kerotakis) mirrors Zosimos’ own view that alchemy is a praxis aimed simultaneously at the
purification of matter into gold and at the purification of a human into a purely spiritual entity (see
pp.44-8). Further, Lopes da Silveira has suggested that the assimilation of the crucible and the altar,
particularly with the suffix -e161¢, is the result of a dream-based cognitive disjunction — a

phenomenon by which a dreamer sees an amalgamation of two separate objects as a single entity —

40 See especially Jung 1967: 66. See further Willard 2017: 131. Zosimos confirms that his dreams are related to
alchemical practices at the end of each dream sequence (1.22-3; 1.42; 2.14; 2.29; 3.12); on a related note, see
the vocabulary of knowledge throughout The Visions at pp.70-1.

4115J, s.v. iepoupyog (p.823).

42 On the ‘end of sacrifice’, see Stroumsa 2015.

$1SJ, s.v. 1 (pp.1796-8).

4 0On the fact that dLdAn can refer either to the top of the alembic or to the body of the alembic (in terms of
the kerotakis, both the reflux chamber and the central vessel), see Mert. 35.
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that is, a result of ‘dream logic’, setting up the lack of clarity which is to be a permanent theme

throughout Zosimos’ text.*

1.9 dekanévte KAipokag tpog avapactv: Although it is a slightly loose translation of kKATpag
(ordinarily translated as ‘ladder’ or ‘staircase’), all editions of The Visions agree that this must imply a
staircase of fifteen steps, rather than fifteen staircases (both Mertens and Berthelot and Ruelle
translate as ‘quinze marches’). Dufault is more hesitant to take this interpretative leap, even
suggesting that kAipakag may best be interpreted as racks for torture.*® The immediate appearance
of avaBaoctv, however, as well as katiéval...aviévatl at 1.10-1 below, seems to confirm that Zosimos
uses KAlpoKag as a general term for a mode of ascent. Further, kAipakec in the sense of steps leading
to Heaven is attested both elsewhere within The Visions (see, for example, 2.2) and indeed outside of
the text (see, for example, Aelius Aristides, Sacred Tales 566). The fact that the Crucibaltar stands
atop steps may be a realistic arrangement of alchemical equipment; in his treatise on the nature of
different sulphuric compounds, including Divine Water, Zosimos describes heating an alchemical
vessel shaped like steps (t® xwviw T® PaBuoeidel) in which gold is produced (yivetal xpucdg).*” On
the nature of these fifteen steps leading to the Crucibaltar — conveying a myriad of scientific and

religious connotations — see full discussion at 1.10-1 below.

1.9 €vBa 0 iepeu¢ iotaro: The image of the priest standing at the top of the staircase is reminiscent
of God standing at the top of a ladder to Heaven in Jacob’s revelatory dream (iou kAipat...0 6
KUpLog éneothplkto €t alThc).*® On the similarities between Zosimos’ narrative and the dream of

Jacob in Genesis, see p.62 and Lopes da Silveira 2020: 205-7.%

1.10 kai pwviig GvwBev Hkouoa Aeyolong pot: Although the iepoupyog is the only character whom
the reader has encountered thus far, it is not clear that he is the source of the voice from above. This
is further complicated by the reference to 6 iepoupy®v within the direct speech, which may or may

not refer back to this initial priest, and also the addition of another character, lon, at 1.13-4. In a

45 Lopes da Silveira 2020: 217. On the structure of Zosimos’ narrative as a series of dreams (and on its oneiric
verisimilitude) see pp.59-64.

46 Dufault 2019: 109. CGL, s.v. KATpo€ (p.810).

47.0n Sulphurs 4 (CAAG 3.21).

8 Gen. 28:12-3.

4 Cf. pp.66-7.
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fashion which resembles the oneiric framework of the text, the identities of Zosimos’ characters —

and the identity of this seemingly disembodied voice — are far from clear.

1.10-1 nemARpwWKa TO KATLEVOL PE TOUTAG TG SEKATTEVTE OKOTOPEYYELG KALAKOG KO AVIEVAL UE
¢ pwrtoAauneic kKAipakag: The unnamed speaker tells Zosimos that he has completed a descent of
the fifteen steps which radiate darkness and an ascent of the steps which shine brightly.>® The phrase
nenAnpwka 1o kattéval pe (literally, ‘I have completed the descending of me’, but translated as, ‘I
have completed my descent’) is syntactically rather unusual. Zosimos is fond of articular infinitives
(see esp. 1.43-4), but this is the only instance in The Visions of that infinitive taking a direct object,
pe. The adjective okotodeyyng is a hapax legomenon, but note that a similar juxtaposition is found in

a fragment of Simonides’ Danae, as Perseus is described as vukti Adurmeig.>?

The image of these steps has caught the imagination of Zosimean scholars more than any other in
the text, leading to a wide range of scientific and religio-philosophical interpretations. As discussed at
pp.35-9, Mertens has proposed an explanation of the upward and downward steps as allegorical of
the sublimation (thus, gaseous ascent) and subsequent condensation (thus, liquid descent) of a
certain alchemical substance in a kerotakis during the initial alchemical process of melanésis.> This is
a highly tempting proposition. It is also interesting that the depiction of the ouroboros at fig. 4 — with
the ouroboros also representing the upward and downward cycle of vapours within the kerotakis —
seems to be coloured dark on the way down and light on the way up, possibly related to Zosimos’

description of the steps as okotodeyyeic and dwitoAaumnels.

The religious connotations of the steps also lead to interesting interpretations. Whilst steps are a
frequently recurring motif in ancient religious thought and iconography (see pp.52-3 and the
introduction to Lesson 2.1), the distinction between steps which are specifically reserved for descent
and steps which are specifically reserved for ascent is rare.>® Given that the imagery is crucial to the
text, as well as Zosimos’ alchemical-religious analogy, especially in Lesson 1.3, the motif of ascent
and descent into a baptismal immersion pool may have been a source of inspiration for Zosimos’
steps, but this is not a particularly obvious reference.>* In a Neo-Platonic context, unidirectional

divine steps appear in Porphyry’s On the Cave of the Nymphs — a mystical exegesis of the cave

50 MSS A and L depict Sekamévte as wn, in line with Byzantine numeral convention.

51 Simon. Frag. 543.11 (see further Rosenmeyer 1991: 21). See Lopes da Silveira (2020: 217) for a purposeful
juxtaposition here enhancing the incoherent oneiric narrative.

52 The appeal to melanésis also explains the okotodeyyeic nature of the steps.

53 See further, with special reference to Porphyry, Akcay 2019: 70.

54 On baptismal immersion pools in early Christian practice, see Guy 2004: 224-5.
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described by Homer at Od. 13.102-12 — as Porphyry writes that the cave is symbolic of the cosmos,
and that the descent into and ascent from the cave exist as part of the same tradition of ascents to
divine realms in the ancient tradition.”® In his exegesis, Porphyry also explains the importance of the
cave’s murkiness as emblematic of its role as the entrance for ignorant mortals (he reads Plato’s
Allegory of the Cave in the Republic as a comparandum, as it also has darkness as an allegory for
ignorance as a primary theme).*® It is not evident in what ways exactly Zosimos text might engage
with this mystical Neo-Platonic tradition described by Porphyry, but the notion of negatively
descending through darkness and positively ascending through light to some divine space associated
with the revelation of divine knowledge is clearly relevant. Further kAipokeg (of seven steps) of
course also appear during Lessons 2 and 3, but these seem to depict a cosmic ascent to Heaven

across the planetary spheres and thus seem to be unrelated to the steps leading to the Crucibaltar.

Beyond these interpretations, Escolano-Poveda also suggests that this staircase may mirror a motif
seen by Zosimos in an historical temple.>” Fig. 5 shows the depiction of a staircase of fifteen steps on
the ceiling of the pronaos at the Temple of Hathor in the Dendera temple complex (a little over
100km from Panopolis).”® Gods climb to the fifteenth and top step, on which sits the Eye of Horus,
seemingly being revered by Thoth, the Egyptian god of (among other things) the Moon and magic,
and a key syncretistic figure in Hermetic thought. This arrangement mirrors the Moon’s phases, with
the Moon taking fifteen days to transform from a waning to a waxing state (see 1.7); such symbolism
of fifteen days of dark and fifteen days of light is also a tempting interpretation of Zosimos’
staircase.>® Ultimately, the steps leading to the Crucibaltar likely stand as a motif which amalgamates

alchemical, baptismal, eschatological, and astrological elements.

55 Porph. De Antr. Nymph. 21. On this text, see further Akcay 2019.

56 porph. De Antr. Nymph. 5-6, 11.

57 Escolano-Poveda 2022: 89.

58 On the relationship between Hathor and alchemy, see Roberts 2019. On craft instructions found at the
‘House of Gold’ at the same temple complex in Dendera, see Fraser 2007: 36.

59 Even if not these steps at Dendera, Escolano-Poveda (2022: 117) proposes that Zosimos may have seen a
now lost lunar staircase in Panopolis, with Min — a key deity in the region — himself being a lunar god. On lunar
staircases in Egyptian temple iconography, see Altmann-Wendling 2018. See also Smith 2002: 242 for a related
discussion on the importance of astrological symbolism in Panopolis.

102



Fig. 5:

Depiction of a lunar staircase on
the ceiling of the pronaos of the
Temple of Hathor at the Dendera
temple complex, Egypt.

Escolano Poveda 2022: 118.

1.11-2 6 iepoupy@v Kai kawvoupy@v pe: The one performing the sacrificial rites is said also to be the
one ‘renewing’ the speaker. The transformation implied in the term katwvoupy@v is later revealed to
be the speaker’s becoming a perfect spirit (mvebpa teAoOpat), discussed at 1.12-3 below. Zosimos’
placement together of the participles itepoupy®v and kawoupy@v continues to emphasise that
physical purification and transformation can only take place after material has been sacrificed (see

1.12 and pp.45-8).

1.12 anofaAAdpevog ThHv To0 owpatog roxutnta: The speaker’s transformation (mvedpa teAobpad,
1.12-3) is said first to require the rejection of the weight of the body. On an alchemical reading, this
surely refers to the sublimation and rejection of matter in the creation of an alchemical vapour in the
alchemical stage of melandsis (see pp.39-42 and 1.12-3). Zosimos’ other uses of the verb amoBfdaA\w
all align with this context of rejecting substances or alchemical products which are not useful to his
practice: Zosimos mentions throwing away oil, the wooden bits of planets, and even ‘that which is
useless’ (dxpnota).®° Pelagius, in an exegesis of a Zosimean recipe, also refers to copper before it is

treated as mayutnta tol cwpotog.®

As discussed at pp.44-8, the rejection of the material body in the creation of a purified spirit was a
significant idea which seems to have greatly impacted Zosimos’ personal religio-philosophical
convictions. This motif in Gnostic and Hermetic literature, such as the Gospel of Judas and

Poimanderes, is considered in the introduction to this section, but there is a crucial comparandum in

0 0On Quicklime 2 (CAAG 3.2); On the Four Bodies According to Democritus 3, 2 (CAAG 3.12).
51 CAAG 4.1.6.
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the Neo-Platonic Chaldean Oracles which seems particularly significant here: it is stated that angels
prepare a theurgist for spiritual ascent by lightening the load of the body (mveOpatt...koudilouvca), in
language which seems to mirror Zosimos’ disparaging mention of the maxutng of the body.®? In short,
the casting off of the weight of the body — with mayxiUtng being a loaded negative term which can
connote both fatness and dullness — was widely understood to be a key step in spiritual purification

in ancient religion.®®

1.12 &€ avaykng iepatevopevog: The speaker claims that he was made holy by compulsion. The term
avaykn could be considered somewhat polyvalent in this context, referring both to the ‘power’ used
by the sacrificial priest to renew the speaker by casting off his material body — the violent, forceful
nature of this transformation is eventually revealed in full during lon’s speech at 1.15-8 — but also the
‘bodily pain’ felt by lon, employing a rarer sense of avaykn, but one found elsewhere in early

Christian literature dealing with the theme of bodily suffering.®*

The term lepateVw is rare in the passive. The verb does appear in this voice a handful of times in the
literature of Zosimos’ time, meaning either ‘to be made a priest’ or ‘to be revered’ (of Christ, as
God).® These interpretations, however, make little sense in the present context. Mertens’s
suggestion — to translate as ‘to be made holy’ —is clearly the best solution and translation of

iepateudpuevog.®®

1.12-3 nvebpa tehobpal: The end goal of the speaker’s transformation is revealed to be his
becoming a nvelpa. For the significance of becoming a pneidma in an alchemical context, see pp.30-

2. For its significance in a religious context, see pp.52-3.

The verb teAéw is replete with religio-philosophical significance, particularly in connection with
ancient mystery cults, in which the initiatory rites into the mysteries are referred to as teAetai, while
the initiates themselves are referred to as té\eloL.®” These terms continued to be used in the

Christian tradition: Christ himself instructs others to be téAstol (just as, Christ says, God himself is

52 Chaldean Oracles 122-3.

6315J, s.v. moxUtng (p.1351).

64 See e.g., Job 15:24; 2 Cor. 6:4. LSJ, s.v. Avaykn (p.101). This is a long-standing interpretation, also appearing
at e.g., Eur. Bacch. 89.

55 For the former translation, Joseph. AJ 3.189; Paus. 4.12.6; Euseb. Dem. Evang. 4.15.18. For the latter, Hippol.
In Noet. 18.3.

56 Mert. 217.

57 E.g., Hdt. 2.171; Eur. Bacch. 22. On this language, see Burkert 1987.
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téAelog), while the Book of James opens with an elaborate metaphor concerning perseverance
through trials and suffering, which results in those of the twelve tribes also becoming téAetot.%® Such
terms are also used in the Corpus Hermeticum, as those who are baptised in gnésis are said to
become ‘complete’ (¢Bamticavto Tol voog...téAeloL €yéveto GvBpwrol), as well as elsewhere by
Zosimos himself, who tells Theosebeia that she will be able to ascend to Heaven once she has
become totally perfect in her soul (mavteAewwOfig thv Yuxrv).®® In short, the verb tehoGual highlights
that the speaker has completed a process of initiation into some secret knowledge, and is now a

purified pnedma because of that knowledge.

1.13 Apwtouv pabeiv: Zosimos’ directing questions towards lon seems to indicate his role as
something of an angelus interpres, in line with the frequency of this role in especially Classical and
Hellenistic Jewish apocalyptic literature; see further the introduction to Lesson 1.2.7° It is also
significant that Zosimos must learn (navBdavw) and undergo something of an initiatory process
himself for gndsis during his dreams; as discussed at pp.51-2 the acquisition of some sacred
knowledge is the key to salvation as it is presented in Hermetic and especially Gnostic literature.
Zosimos’ oneiric experiences are thus a quest for this sacred knowledge, which will lead to
alchemical mastery and religious salvation.”* Although the language of learning is employed here
within the dream itself, see p.70 for the language of knowledge as it is employed during Zosimos’
waking moments (Zosimos learns during his dream, but does not understand until he has pondered

the vision in a waking state).

1.14 ioxvodwvwg: In this adverbial form, ioxyvodwvwg is a hapax legomenon. Mertens suggests that
lon’s voice is not necessarily weaker, but rather quieter on account of his being inside the alchemical
apparatus which doubles as an altar (‘par le fait qu’il se trouve a l'intérieur de l'appareil’).”? Whilst
this is an interesting interpretation, it seems that ioxvdédwvog applies to a thinness or weakness in
the voice itself, and can even mean that one speaks with a speech impediment (for example, Arist.
Pr.903a), rather than referring to a weakness imposed on the voice by external factors.”® The reason

for lon’s vocal weakness is surely his exhaustion from his violent transformation from body to spirit,

8 Matt. 5:48; Jas. 1:1-4. On mystery terminology in the Christian tradition, see Bouyer 1989.

89 CH4.4; FCS8.

70 On the angelus interpres, see Bremmer 2014: 343-53.

71 Alchemy is widely presented in Graeco-Egyptian alchemical literature as a quest (\tnoLg) (see 1.6).
72 Mert. 36.

731SJ, s.v. ioxvédwvog (p.843).
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which he discusses in the following speech (1.15-8). This mirrors Agathodaemon’s barely being able
to open his mouth (LoALg dvoifag 16 otopa altold) at 2.26, the reason for which is also presumably
the pain of his own torturous transformation in a vat of fire. Although it does not seem obviously
relevant, Plutarch describes certain materials, including gold, as ioxvodwvocg because of the dull,
relatively muted sound produced by hitting them, which he attributes to their having a densely
compact internal structure (xpuodg pév kai AiBog Umd mAnpotntoc toxvodwva).” It is also interesting
that God is said to speak to Elijah on Mount Horeb in a weak voice, as weak as a gentle breeze (dwvn
alpag Aerttfic).”® The motif of the quiet voice of a divine revelatory figure is unusual. Although the
theme of revelation is consistent, and although Zosimos seems to make explicit reference to the
apocryphal tradition concerning the figure of Elijah in lon’s transformation (1.16, 1.19), it is difficult

to see why Zosimos might refer to this Biblical account.

1.14 éyw €ipL: The priest introduces himself as lon through the famously significant words éyw eipt.
This introductory formula seems to have been known best in the Greek world through the Septuagint
translation of God’s revealing his identity to Moses: | am that | am (éyw it 6 Gv).”® This formula,
which Lightfoot refers to as the ‘€yw it style of self-revelation’, is also significantly used by
Poimandres during the opening moments of Hermes’ dream: éyw...eipt 6 Moludvdpng, o Ti¢
avBevtiog volc.”” Zosimos’ introducing lon in this style thus picks up on a tradition of identical
introductions before revelations of secret, sacred wisdom; the information which lon imparts is no
different.”® Plutarch also tells of a statue of Athena (which the locals believed to be Isis) in Sais —
fewer than 100km from Alexandria, where Zosimos may have worked — which read: ‘1 am all that has

been, that is, and that shall be’ (éyw sipL rtév T yeyovdc kal 6v kai éo6pevov).”®

1.14 "lwv: Amidst the confused characterisation of the first dream sequence, the reader is finally
offered a name. As one might expect from Zosimos’ text, however, the name elicits far more
guestions than it answers. lon’s name has been one of the most widely discussed elements of The
Visions. Karle emends the name to Aiwv (Aion), the personification of cosmic power in Hermetic

literature.® This change, however, is unnecessary; the form provided in MS M —"lwv — is sufficiently

74 Plut. Mor. 721c.

751 Kgs. 19:12.

76 Ex. 3:14.

77 Lightfoot 2007: 386. CH 1.2. On the éyw &ip formula, see further Lopes da Silveira 2020: 249-52.
78 See also The Thunder (NHC 6.2).

79 Plut. De Is. et Os. 354c.

80 See e.g., CH 12.8. On this figure of Aion, see Fest. 4.152-99.

106



meaningful. In her edition of The Visions, Mertens alters the accentuation to’l®v, forming a present
participle of {ow, itself a verb formed from 16¢. According to Mertens, then, lon’s name is ‘the one
who creates the rust’.®! The rust — this i0¢ — seems to have been a crucial substance in Graeco-
Egyptian alchemical theory; in On the Same Divine Water, an anonymous author even goes as far as
saying that the alchemist who makes the i6¢ knows what he is doing, while the alchemist who does
not make this substance makes nothing: 6 yap OV oGV oidev Ti TOLET, Kal 6 pr OGOV 0USEY
notel.®? This would presumably render lon an initiated, masterful alchemist. Beyond rust, the term
i6¢ has significant alternative senses.® One such alternative is ‘venom’, related to the motif of the
serpentine ouroboros which is such a key alchemical symbol. This interpretation seems to be the one
favoured by the early exegete of The Visions in On Virtue and Interpretation, who claims that ios
signifies pnedima because of the snake (kortét TOv 6¢v).8* A related alternative sense of i6¢ which has
been neglected by scholarship on the text is as a variation of €i¢ (one, identical), clearly linking back
to the motif of the monistic ouroboros (on monism in Zosimos’ worldview, see pp.29-30).2° These
interpretations — rust, venom, unity — also coalesce in an image found in manuscripts alongside
Zosimean tractates (fig. 6). The centre of this diagram reads: €ic £oTv 6 ddLg 6 Exwv...TOV 1OV. lon’s
name seems almost to be a personification of this line.®® A final suggestion comes from Lopes da
Silveira, who suggests that Zosimos’ lon may be to some extent based on Euripides’ lon, himself also
a member of the temple hierarchy.®” Whilst there are some interesting connections, and despite the
likelihood that Zosimos was at least familiar with the story of Euripides’ lon, the force of the pun on
10¢ seems too well-suited to the narrative of Lesson 1.2 and The Visions not to be the source of lon’s
name.®® In sum then, it seems that lon’s name is a pun based on the polyvalence of the noun i4¢: lon
represents the alchemical process holistically, both as a product of experimentation and as a
personification of its monistic principles, ordinarily emblematised in the ouroboros. If the name is
indeed to be understood as a pun, Mertens’s emendation of the accent to produce a participle is

unnecessary: the name”lwv is sufficient.

81 Mert. 36.

82 0n the Same Divine Water 3 (CAAG 3.8). On the dating and authenticity of this text, see Dufault 2017. On the
role of 10¢ in Graeco-Egyptian alchemical theory, see Edmonds 2019: 294,

8315J, s.v. 16¢ (p.832).

84 On Virtue and Interpretation 2 (CAAG 3.6).

8515J, s.v. 16¢ (p.832).

8 See also Mert. 183.

87 For further similarities between Zosimos’ lon and Euripides’ lon, see Lopes da Silveira 2020: 228-9.

88 7osimos makes frequent references to Greek authors and Greek mythology throughout his corpus (see e.g.,
Omega 3, where Zosimos mentions Hesiod, Prometheus, and Olympian Zeus).
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Fig. 6:

MS M : 188uv. Stylised
ouroboros containing the
text: €v 10 mav kat 6L ' avtol
TO mav kal €i¢ aUTO TO mMav*
Kal €l un €xol to mav, oU6Ev
£0TLV TO TIAV. £1G 0TV O ODLC
0 €WV PeTA Ta U0
ouvBEpata Tov ov. (Mert.
22).

1.14 6 iepele TV adUTwv: Given that he resides within the Crucibaltar itself, Mertens suggests that
lon’s being a priest of the ‘inner sanctuaries’ is a reference to him being in this not-to-be-entered
space. Although adutog can be applied metaphorically to a range of inaccessible spaces, ranging
from the sea to caves, its most common meaning as the innermost, most sacred sanctuaries of a
temple clearly relates to the atmosphere of the present episode.?® In her detailed investigation of
temples in the Greek world with dduta, Hollinshead writes that the inner sanctuary likely had one of
two functions: it was either a store for temple treasures (including secret / sacred knowledge), or
was a separate space for mantic, or other mystical, activity — both of which were only to be entered
by a select few people with the appropriate initiatory knowledge.?® This is reflected in the literary
tradition: Achilles Tatius depicts an Egyptian priest carrying a mystical book taken from the inner
sanctuaries, while Proclus refers to a particularly wise priest from the Timaeus as the sort to speak
divinely inspired accounts from the inner sanctuaries.”* The comment that lon is a priest with such
access may be primarily indicative of his initiatory status and his detailed knowledge of the rites and

processes which Zosimos is working to interpret.

The suggestion that the d@duta refer to the inner sanctuaries of a temple and Mertens’s suggestion
that they refer to the chemical alembic itself can be reconciled, if one imagines that — given the
presence of the priest, the Crucibaltar, the sacrificial imagery, and the possibly not-so-subtle hint at
Lesson 1.5 — the setting of Zosimos’ dream is itself a temple.*? If this episode is based in a temple of

alchemical secrets, the crucible itself would become the most sacred inner space for hidden

8 For the &dutov...Bahdoong, see Oppian, Hal. 1.49; for the évi ortAuyEL...&80twv, see Hymn to Isis 152
(Cougny 1890). LSJ, s.v. Gdutog (p.25).

9 Hollinshead 1999: 214.

%1 Ach. Tat. 3.25.6. Proclus, In Ti. 1.133.

92 See p.19 for speculation over the setting of Zosimos’ dream.
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knowledge and hidden theurgic practices; hence, the ‘inner sanctuaries’ seem plausibly to refer to

the alembic within the oneiric temple.>

1.15 Biav adopntov Oopévw: As discussed at pp.48-9, the phrase Bia ddpdpntog seems to have
been relatively significant in early Christian literature, conveying the suffering of early Christians,
particularly in reference to martyrdom. Basil of Caesarea discusses Christians standing against the full
weight of suffering which is imposed upon them as grains of sand standing against the unbearable
force of the weight of the sea (T® doBeveotatw naviwv tf PAappw f 6dAacoa taic Bilalg ddoprtolg
xaAwoUtat).** In more obviously martyrological terms, Basil of Caesarea also refers to the martyr
Gordius’ surety of his desire to be martyred as a house unmoved by the unbearable forces of the
winds (avéuwv adpopntot Biat), while John Chrysostom describes the Egyptian martyrs as standing
staunchly and powerfully against the violent and unbearable force of the devil himself (kaptep®g kal
e0TOVWC évéotnoav po¢ TV paydaiav kai ddopntov tod Staforou Biav).* In a final example
involving similarly dualistic language and imagery to Zosimos’ text, Ephrem the Syrian refers to the
weight of the wretched body which must be carried as an unbearable force, asking for his soul to be
separated from it (t€\og mapaoTnOL poL &V T XWPLoOU® TAG Tamevic Hou Puxig ék tol abAilou
ToUTOU oWHATOC, THV AdopnTov ékeivnv Edadpuvouoa Biav).’® The phrase Bia ddopntoc seems to
place Zosimos within a tradition of Christian suffering, particularly in terms of suffering through

martyrdom, which revolved around this crucial phraseology.®’

1.15 AABE ydip TI mepl TOV BpBpov: The use of the indefinite pronoun T, as at 1.8, highlights the
continued anonymity which runs throughout the text. lon’s attacker, who arrives mepl tov 6pBpov
with a pdyxaipa, is surely the same figure who arrives in the final dream sequence in Lesson 3 to offer
Zosimos sacrificial instructions: this figure arrives katd dvatoAdg, also wielding a pdayatpa (3.6-7).
The fact that lon’s attacker arrives mepl tov 6pBpov (‘around daybreak’) — at the time when light
illuminates and clears the darkness — has huge religio-philosophical significance. In the Platonic
tradition, the motif of Plato’s characters leaving the cave and truly seeing reality as they see the light
of the sun is the most obvious example of this notion, while Christ’s description of himself as the

light of the world, leading his followers from darkness to the ‘light of life’ also highlights this theme:

9 0On alchemy as Gnostic theurgy, see Stolzenberg 1999: 29-31; Grimes 2018: 218-28; Werrett 2023: 177-8.

94 Basil of Caesarea, Homilies 4.3

9 Basil of Caesarea, Homily on the Martyr Gordius 31; John Chrysostom, On the Egyptian Martyrs 1.62.

% Ephrem the Syrian, Homilies 10.

97 0On early Chrisian martyrological traditions in North Africa and especially Alexandria, see Moss 2012: 122-62.
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£YW elL TO PR To0 KOGUOU: 6 AKOAOUB®V oL o0 Ur Tteputathon &v T okotiqg, GAN' £€gL TO MG THg
{wic.”® The anonymous figure’s arrival at daybreak, then, may indicate the revelatory experience
which lon undergoes through his transformation; he is literally led from the darkness of materiality,
ignorance, and night, into the light of spirituality, gndsis, and day. See further, with additional
bibliography, Zosimos’ statement that his text brings unknown things into the light (gig davepodv) at
1.69. As well as indicating the appearance of light, the sun’s rising also indicates the appearance of
the planet which regulates gold in the alchemical imagination; just as lon’s transformation at
daybreak indicates the revelation of sacred knowledge, it also seems to indicate the arrival of gold, of

perfected matter.

Given the alchemical significance of ascent discussed in detail in connection with the ascending steps
of light at 1.10-1, it is also possible that the figure’s arrival at daybreak — as the sun rises — indicates
his own rising through the kerotakis, likely as the caustic vapours of Divine Water which ‘attack’ the
alchemical substances placed on the upper platform of the alembic (see pp.35-9 for the arrangement
and use of the kerotakis in Graeco-Egyptian alchemical practice). This association of daybreak with
rising is bolstered at 3.6, as Zosimos refers to this (seemingly) same sacrificial figure as appearing
Katd avatoldc. lon’s killer, then, seems simultaneously to represent the Divine Water which brings
about material change, especially into gold, as well as the acquisition of sacred knowledge by lon,

the one being initiated.

1.15 éxepwoarto pe: Given that the sacrificial victim in the final dream sequence in Lesson 3, whose
narrative is very similar to that of lon, is presented as ‘a certain man with his hands bound behind his
back’ (mepinykwviopévov Tiva), it seems that, for the sake of consistency, ‘taken prisoner’ may be the

most appropriate translation of xelp6w in the middle voice, as is offered in LSJ.%°

1.15 payaipa: lon recounts that he was cut apart with a paxatpa, a highly significant term. In some
contexts, this word can refer specifically to a sacrificial knife, possibly highlighting the aesthetics of
sacrifice which dominate The Visions (see pp.45-8). The term also only appears once elsewhere in
the Graeco-Egyptian alchemical corpus, so it does not seem to be a word which would have struck
Zosimos’ readers as imbued with scientific connotations.'® The term’s significance comes rather

from its use in the New Testament, as Christ frequently proclaims that he has not come to Earth to

%8 PI. Rep. 515¢c-d; John 8:12. See further Jonas 1958: 57-8.
9 1SJ, s.v. xelpow (p.1986).
100 cAAG 5.3.1.
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bring peace, but a sword (a pdyxawpa).’! Hippolytus discusses the Sethian Gnostic interpretation of
this line: Christ comes to divide and separate that which has been fused together (toutéott [t0]
Siydoal kal ywpioal T ouykekpapéva) — that is, body and soul.’?? Indeed, Hippolytus goes on to
describe the Gnostic belief that Christ’s payatpa will send those spiritual people who have been
reborn to Heaven, but exclude those obsessed with the flesh: ol dvaysvvwpevol mveupatikoi, ol
OOPKLKOL, WV £0TL TO TOA{TELHA £V 0Upavolc dvw. ' It is possible, then, that a Gnostic would have
understood payxatpa not simply as a knife, but as a knife with which to separate soma from pneima
through the eschatological force of Christ. Further, Dufault suggests that the pdaxaipa may also have
an epistemological element.' At 1.17, the weapon is mastered (kpatoupévw) as lon is cut apart and
transformed, employing the same verb which Zosimos uses in his Omega, as he states the duty of the
philosopher to master the ineffable triad in his intellect (kpateiv ThAv dkatovépaotov Tptada).% In
this way, the payotpa becomes simultaneously an alchemical tool, a sacrificial tool, a soteriological
tool, and an intellectual tool, designed to cleave the pure from the impure and to allow for the

depths of reality to be shown both to the attacker and to the attacked.

1.16 diedwv pg, Sraomaoag: So begins lon’s graphic account of the mutilation he suffered as part of
his transformation into a spirit. On the violent, sacrificial aesthetics of The Visions, see pp.45-8; on
the need to destroy the material body before one can be purified into a spiritual status, especially in
the Gnostic, Hermetic, and Neo-Platonic traditions, see pp.44-8. The motif of a character being torn
apart, but in the knowledge that they will be reconstituted and reborn (see 1.16), seems clearly to
engage with the ancient tradition of the sparagmos of certain gods: the two figures most often cited
in scholarship here are Dionysus and Osiris.’® Dionysus (or Zagreus-Dionysus in an Orphic context)
was torn apart and cooked by the Titans, his flesh even being consumed in some accounts of the
myth, before being reassembled and resurrected by Apollo (according, at least, to later Orphic
sources).1%” As for Osiris, he was killed and dismembered by his brother, Seth, before being
reassembled by Isis and Anubis, and subsequently being reborn.X®® Whilst Zosimos’ account of lon

may simply be engaging with literary tropes within the sparagmos tradition, it seems also to

01E g Matt. 10:34: o0k AABOV elprvny Baelv ML THV YV, GAAA pdxoLpav.

102 Hippolytus, Ref. Haer. 5.21.

103 0n odp¢, see 1.17.

104 pufault 2019: 107.

195 Omega 7.

106 Karle 1925: 45; Edwards 1992: 56; Mert. 217.

107 On the myth of Zagreus, see Edmonds 1999: 37-49. Orphicorum Frag. 34-5 (Kern 1922).

108 On the myth of Osiris’ death and rebirth, see Smith 2017. See further, Fraser (2007: 36), who links Osiris’
rebirth with the symbolism of gold through Pyramid Texts 723.
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emphasise the importance of rebirth as part of this process of suffering: lon’s lower, corporeal form
is destroyed, and he is reborn as pure soul, just as a base substance might be destroyed and undergo

transubstantiation into gold.

1.16 katd cVotacwv appoviag: The present edition translates as ‘according to the rigour of
harmony’, lifted from Taylor’s 1937 translation, which provided the standard translation of this line
which has been used in English scholarship.1® It seems, however, that ‘rigour of harmony’ misses
several connotations of the terms oUotaolg and appovia which are crucial to how lon’s death ought
to be interpreted within the wider context of The Visions. Whilst the notions of harmony and order
are doubtless important to Zosimos’ alchemical praxis — seen especially clearly during the discussion
of alchemical method at 1.51-3 — the fact that lon’s dismemberment not only necessitates order but
anticipates his reconstitution is highly significant. Indeed, both cUotacic and appovia — deriving
from ouviotnut (‘I set together’) and apuodlw (‘I join together’) — connote the reconstitution which
comes immediately after the separation of lon’s body.*'° In this way, Zosimos indicates that lon’s
dismemberment not only entails his death but is part of a process which ends in his reformation and

renewal; it is a process at the end of which he is reborn as a purified, initiated pneima.

The term appovia, along with several other terms employed in lon’s speech (cdp€, pneima etc),
appear also in the Septuagint translation of Ezekiel 37, leading Dufault to suggest that Zosimos must
have borrowed language from this text.!** In the Valley of Dry Bones, the Son of Man sees bones
form into bodies, take on flesh and skin, and eventually return to life.!*? Although this episode is a
metaphor for the rejuvenation of the Israelites, Origen, in his Commentary on the Gospel of John,
interprets the bones’ reconstitution and resurrection as the resurrection of Christ, claiming that he
came together bone by bone, and dappovia npd¢ dppoviav, into a more true and perfect body.!3
Whilst this may well strengthen the theme of lon’s reconfiguration and rebirth as a perfected

pneidma, as Dufault argues, it is surely too subtle a reference to have been obvious to Zosimos’

readers.

109 Taylor 1937: 89.

110 /5, s.v. cbotaotg (pp.1734-5); s.v. dppovia (p.244). On rebirth as purification, see CH 13 and pp.49-52.
111 pufault 2021: 210.

112 F7ek. 37:7-10.

113 Origen, Comm. John 10.20.
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1.16 anodepuatwoag naoav thv kepalirnv: The action of removing the skin — the outermost layer of
the material body — may be an indication of the casting off of what is outside to reveal that which is
internally trapped. Such imagery would be consistent with Zosimos’ Gnostic belief about the
ensoulment of mankind at the fall of man: in his Omega, Zosimos describes maleficent daemons
trapping Phos, the spiritual man, ‘in Adam’ (évSuoaocBal tov map' avtol Adap), thus tying mankind
to the sensible world. The motif of removing the skin may imitate the action of removing the
‘clothes’ which trap Phés in the material world.'* Similar to this peeling action, Mertens suggests
that the verb dnodeppatow could be used of ‘I'action d’enlever une pellicule d’ios a la surface d’un
métal’. Again, this double meaning continues to accentuate the analogy between lon and an

alchemical substance.'*®

The verb anodepuatoopat is used only once elsewhere in the Graeco-Egyptian alchemical corpus, in
reference to removing the skin (presumably the shell) from an egg; whilst the egg is a crucial motif in
ancient alchemical literature, it seems only relevant in the sense that something is being

manipulated and ‘tortured’ for a purificatory, transmutative telos.!®

A further comparandum, however, can be found in the Apocalypse of Elijah, with which it can be said
that Zosimos was likely familiar, based on the discovery at Akhmim of an early version of the text in
Coptic (P.Chester Beatty 2018), the terminus ante quem of which is the 4™ century.''” In this text, the
Anti-Christ, having lost a battle with Elijah and Enoch in the streets of Jerusalem, tortures saints in
Hell by, among other things, removing the skin from their heads, before those saints who undergo
such torture ascend to Heaven to sit at the right hand of God.!*® lon’s head being flayed, therefore,
may add him to a literary tradition of those who have undergone such a diabolical torture, but with

the end-goal of an ultimate reward (for lon, becoming a spirit).

1.16-7 t® ideL @ LN’ avTol Kpatoupévw: See discussion of payatpa at 1.15 above.

114 Omega 7. For the mystical interpretation of Adam’s name as the material elements within which the spirit
becomes trapped, see 1.50.

115 Mert. 217.

116 CAAG 4.23.2.

117 Jung 1967a: 71. On the Apocalypse of Elijah in its Egyptian context, see Frankfurter 1993. It is not certain
whether Zosimos understood Coptic; regardless, the existence of Coptic fragments of the text in Akhmim
suggests that they may have been copied there from a Greek original (on the apocalyptic source text being
Greek, see Frankfurter 1993: 23; on Panopolis as a city where a culture of literary transmission thrived, see
p.7).

118 Apocalypse of Elijah 4.23.
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1.17 ta 60téa taic oapéi: Zosimos uses the nouns 6otéa and odpé (bones and flesh) to represent
the entirety of lon’s material body. This is not an uncommon merism in ancient literature, appearing
frequently in the Septuagint (e.g., of Adam and Eve at Gen. 2:23). A particularly interesting example
appears in Luke, as Christ, during his appearance to the disciples, says that he must have returned in
his material body because a spirit would have neither flesh nor bones (6tL ntvelua ocdpkag kai 60Téa
oUK £xel); note the opposition between cdpkag kat 60téa, the material body of both Christ and lon,
and nveOpa, the spiritual form of both.?*® lon’s language seems to reflect the mixture of his entire

body, while highlighting the element of base materiality.

The term odp¢ is particularly interesting, being rife with Gnostic significance as the lowest, most base
part of a human. In the Gnostic imagination, the mveupatikdc human — the one ruled by pneima —
was the highest status of mankind, denoting one who knows himself, having achieved gnésis; the
opposite of this is the capkikdg man — the one ruled by odp& — who occupies the lowest level of
thought about spiritual matters.??° The transformation of lon’s odp€ in particular into pneidma, then,

highlights the extent of this purificatory shift.

1.17 ouvénAeée: The term which Zosimos uses for lon’s reconstitution after his torturous
dismemberment is laden with philosophical significance; as Mertens comments, the cognate noun
oupmAokr was used by the Presocratics in reference to the arrangement of atoms within matter.1?
See pp.29-30 for the relationship between Presocratic (especially Democritean) atomism and
Zosimos’ fundamental belief in material monism.?2 This may, thus, represent lon’s reconfiguration at
a fundamental — that is to say, atomic — level. Although Zosimos does not use the verb cupmAékw
outside of The Visions, he once uses cupmAokr (in his On Quicklime), while this noun appears on

several occasions elsewhere in ancient alchemical literature to represent the unification of matter in

alchemical practice, thus furthering the identification of lon as experimental matter himself.1?3

1.17 @ nupl t@ Sl XeLpOG Katékalev: In the context of sacrifices, katakaiw has the sense of ‘burn

completely’.??* lon’s physical rebirth as a spirit seems to take place in the fire. The alchemical

119 [ uke 24:39.

120 |renaeus, Adv. Haer. 1.1.10-2. See Zosimos’ use of veupatikog as the one who knows himself (tov
£myvvta €autov) at Omega 4.

121 Mert. 217-8. See also Arist. Cael. 303a.

122 see Martelli 2013:1 for Democritus’ atomism in both Zosimos’ and Synesius’ writings.

123 On Quicklime 3 (CAAG 3.2); On the Philosopher’s Stone 20 (CAAG 3.29); Aerial Water 3 (CAAG 3.39), where
the ouumAokn) is described as évapuoviog (see 1.16).

124 15J, s.v. kotakaiw (p.892).
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symbolism is clear — fire is the most significant means of transmutation in a scientist’s laboratory —
but the notion of rebirth in fire is also apparent in the Christian tradition. As discussed at pp.49-52, a
major theme of Zosimos’ text is baptism in gndsis and baptismal rebirth as a purified spirit; reading
Matthew 3:11 or Luke 3:16 in these terms, the baptism in fire (aUtog Opdc Barmrtiosl év...mupl)
becomes a glorious rebirth in fire.!?® Indeed, for Zosimos, fire seems to be one of the key media not

just for material change, but also for spiritual change (see 2.24).

1.18 €paBov...nvebpa yevéoBar: On the alchemical and religio-philosophical connotations of
becoming a pneiima, see 1.12-3, pp.30-2, and pp.44-8. It is significant that lon does not state that he
became a spirit, but rather that he learned (¢uaBov) to become one, aligning with the Hermetic and
especially the Gnostic conceptions that the key to salvation is not necessarily action, but rather

sacred knowledge (gnésis).

1.18 petaocwpatovpevog: Although the verb petacwpatoopal is a hapax legomenon, there are a
handful of similar terms which may serve as useful interpretative comparanda: dnoocwpdtwolg (1.2),
£nowpatwolg (1.2), and ékowpatilopat (CAAG 4.22.15, 4.22.31). Given that the nouns refer to the
dissolution (amo-) and restitution (émt-) of the body, and given that Moses uses the verb in terms of
metal sheets and copper being stripped of (£k-) their bodies, it seems that the prefix peta- must

refer to a change in the séma.'?®

1.18 autn pot éotv | ddadpntog Bia: On the significance of the phrase ddopntog Bia, see pp.48-9
and 1.15.

1.19-20 aipa yeyovaotv oi 6pOaApol avtod: lon’s eyes turning into blood is yet another violent
image, compounding the visceral reaction a reader is likely to have when encountering this passage.
This is, however, an uncommon motif in the ancient literature with which Zosimos is likely to have
been familiar. There is a scene in the lliad in which Idomeneus stabs Erymas through the head,

resulting in his eyes becoming filled with blood (événAnoBev 6¢€ ol Gudw alpatog 6PBaiuol);

125 See further Fraser 2007; Nel 2016.
126 15, s.v. uetd (pp.1108-9).
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Zosimos then may simply be using a general motif of extreme gore.'?” Further, there is a fragment of
the aforementioned Apocalypse of Elijah — in the same scene in which the Anti-Christ flays the heads
of saints — in which the right eye of each saint being tortured in Hell is said to mix with blood (6
0pBoApdC alTol 6 Se€Lo¢ Kékpartat aipatoc).r? It is difficult to see how the double use of imagery
from the Apocalypse of Elijah in lon’s suffering (see also 1.16) might be a coincidence. It is possible
that this allusion to hellish punishment in both instances is symbolic of the most violent and visceral
torture imaginable. Whilst it may be tempting to suggest that some reddening stage of the
alchemical process is the inspiration for this motif, the colours throughout The Visions, as discussed
at pp.66-7, seem to be nothing more than a red-herring, simply adding to the atmosphere of
alchemical transformations. See also 2.25, in which Agathodaemon’s eyes also turn to blood as he is

tortured and transformed in the fires of the crucible.

1.20 fpeoev naocag T oapkag autol: Dufault suggests that the digestion and regurgitation of the
self may be an allegory for self-examination.!?® Whilst this is a plausible interpretation given the clear
similarity to lon’s initiatory transformation during Lesson 1.2, it does not strike one as the most
natural or obvious explanation. Rather, it is most likely that this grotesque, visceral imagery simply
represents lon’s total rejection and abandoning of his own flesh, just as the anonymous speaker at
1.12 was said to have been transformed, having thrown off the weight of the body (dmoBaAAopevog

ThHv 100 owuatog rayvtnta).’*° For the clearly related image of lon eating himself, see 1.21 below.

1.20 wg tovvavtiov: In their translations of this line, both Mertens and Berthelot and Ruelle omit w¢
ToUvavtiov, interpreting it as Zosimos seeing lon transform ‘opposite him’, and thus considering
translation of it redundant. This is a plausible interpretation, but it is not the only possibility; indeed,
it seems preferable to conclude not that lon stands opposite Zosimos as he transforms, but that lon,
in his transformation, becomes the opposite of himself. This use of wg touvavtiov, as implying a
contradiction, rather than spatial opposition, is well evidenced in Imperial Greek literature: the
phrase is frequently used in Plutarch to convey an opposition between the ignoble and the

honourable, life and death, and truth and falsehood (respectively, Plut. An Seni 794c; Plut. Frag. 177,

12711, 16.348-9.

128 Apocalypse of Elijah frag. C (Denis 1970). See further Jung 1967a: 71.

129 pyfault 2021: 206.

130 On the rejection of the body in especially Gnostic thought, see pp.44-8. See CH 7.1a for the interesting
image of a man vomiting forth ignorance (tfic dyvwolag...£uelte); this, however, is a result of literally
overflowing with ignorance, rather than being rid of it.
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Plut. Frag. 216f).13! This is also the sense of w¢ toUvavtiov in its other uses in the Zosimean corpus,

£.132 Given the nature of lon’s

related to Nature acquiring qualities which are opposite to itsel
transformation from séma / odp€ into pneima — and especially given the focus on transition and
unity between opposites throughout the text (particularly Lessons 1.1 and 1.4) — the present edition

favours this latter interpretation.

1.20 avBpwnaplov koAoBov: Although in Greek literature outside of Zosimos the term dvBpwndplov
is used with a largely derogatory sense, that does not seem to be how the term is used here.!3
Rather, this reference to a ‘little man’ seems to be the first recorded instance of the homunculus, a
recurring motif in medieval alchemical imagery (particularly that of Paracelsus, 1493-1541).13 |n this
later symbolism, the homunculus is, as a magical being, representative of the alchemist’s ability to
create artificial life.?® This, however, does not seem to be the case with Zosimos’ avBpwrndplov, who
instead appears to represent some ‘inner man’.?3® This ‘inner man’ is a frequently occurring motif in
early Christian literature: the New Testament often refers to the spiritually pure £ow dvBpwmnog,
while Augustine and Tertullian both refer to the interior homo as an inner replica of the outer man.*’
Augustine even explicitly refers to this spiritual replica as the better part of that man (pars melior
hominis anima est).* lon’s becoming an AvBpwndpLlov, then, may be an indication of his becoming a

spiritually pure being, a pneima.***

1.21 kai toig 6800w £autol £autov pacowpevov: The motif of gnawing at and chewing one’s own
body can be connected with several similar images in the New Testament, as Revelation depicts the
gnawing of tongues (¢uaoc®vto Tag yAwooag alTt®v) in a post-apocalyptic world, and Matthew
frequently depicts the gnashing of teeth (Bpuyuog tv 686vtwv) in dark, fiery places, to be

understood as Hell, both of which employ similar language as well as imagery.* Given the allusions

131 For Plutarch’s fragments, see Sandbach 1967.

132 0n What is and What is Not Substance According to the Art 2 (CAAG 3.17).

133 CGL, s.v. AvBpwmdplov (p.128). See e.g., Ar. Plut. 416.

134 Jung 1967b: 60.

135 On the Paracelsan homunculus, see Ball 2006.

136 Jung 1967a: 102. On this basis, see Newman (2004: 171) who refers to lon in this context as a
pseudohomunculus.

137 Rom. 7:22; 2 Cor. 4:16; Eph. 3:16. August. De Civ. D. 13.24; Tert. De Anim. 9. On Tertullian’s theory of
ensoulment, see Blosser 2018 (esp. 212).

138 August. De Civ. D. 13.24.

139 Jon’s transformation involves a literal inversion (ékotpodr); on the importance of this term, see 1.54 and
Dufault 2015.

140 Rev. 16:10. Mat. 8:12, 13:42, 22:13, 24:51, 25:30.

117



to flayed heads (1.16) and bloody eyes (1.19-20) which seem to be means of torture from Hell as
represented in the Apocalypse of Elijah, it is possible that this at least alludes to the same theme. A
similar notion, related to the potential allusion to the darker images of Christian literature, is that
lon’s becoming spiritually perfect and eating himself is a grotesque distortion of the Christian
Eucharist. The theme of imitatio Christi, as discussed at pp.48-9, is a crucial underlying theme in The
Visions, and this may be a violent, diabolical reinterpretation of a salvific image, as is thematic
throughout the text, but particularly in Lesson 1.2. This is not the only gruesome, cannibalistic
distortion of the Eucharist in early Christian literature; Abba Daniel recounts an early Christian ascetic
who, not believing the literal truth of transubstantiation, received a vision from God: while a priest
cut apart the Eucharistic bread, the old man saw an angel cut apart a young child. The monk was
given a piece of the child’s bloody flesh and became convinced that the Eucharist was not merely
symbolic.2*! Another interpretation, based on lon’s name being a pun on id¢ (1.14), is that lon
devours himself in an ouroboric fashion; as it were, he fulfils the cycle of the ouroboros, and, in his
own rebirth, must first die by eating himself. Given the strong ouroboric imagery in this episode,
especially surrounding the character and name of lon, this final interpretation seems to be the most

immediately obvious.

1.21-2 dwnvioOnv kat éveBuundnv: On the connotations of Zosimos’ narrative being split between

sleepy confusion and moments of wakeful clarity, see p.60 and Jonas 1958: 68-71.

1.22 f TV V&ATwv B€a1g: As discussed at pp.64-9, Zosimos’ realisation that his dream concerns ‘the
composition of the waters’, despite the fact that no waters were mentioned during Lesson 1.2,
indicates the interpretative journey the alchemist — and, by extension, the reader — must undertake

to understand the obscure allegories. On the meaning of 6ol 06dtwy, see 1.2.

1.22 £80€a: As Lopes da Silveira points out, in addition to meaning ‘think’, as it must here, Sokéw can
also be translated as ‘have a dream / vision”.**? Indeed, this verb is used particularly frequently by

Artemidorus in reference to dreaming in his Oneirocritica.X*® There may be a suggestion that the

141 Abba Daniel 7.

142 | opes da Silveira 2020: 218. LSJ, s.v. 5okéw (pp.441-2). See further discussion of Sokéw in these terms in
Heilen (2011: 43-4) in relation to Vettius Valens’ quoting the legendary astrologer Nechepso.

143 Harris-McCoy 2012: 11-2.
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revelatory nature of the dream itself, and the subsequent interpretation, is key to Zosimos’ growth in

knowledge.

1.22-3 vevonkévat KaA®g: See pp.70-1 for the language of knowledge throughout Zosimos’ Visions.
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Zosimos, The Visions: Lesson 1.3

Lesson 1.3 opens with Zosimos falling asleep: kai dAwv dnekowunOnv. The use of kal maAw suggests
the continuity between the previous episode, the first dream sequence, and this praxis, the second
dream sequence. Indeed, the narratives are similar on a number of levels.!* Once again Zosimos
sees the Crucibaltar in his dream, but this dream styles it slightly differently: it is full of boiling water,
in which a countless number of people burn, but do not die. Asking a nearby homunculus about what
he sees, Zosimos is told that the Crucibaltar is the entrance, the exit, and the transformation
(eloodoc...kal £€0d0o¢ kal petaBoAn), and more specifically, that this transformation is one of
preservation (taptxeia). As the reader can now see, the narrative is no less obscure than it was in
Lesson 1.2. This preservation, as is explored below, seems simultaneously to be a scientific process
involving maceration and a religious process involving a human transforming into something pure
and immutable.'® Indeed, this duality reflects that which was evident in the previous dream: just as
the priest and lon both cast off their bodies to become spirits, so too are those suffering in the
boiling water in a process of fleeing the body (puyovteg 0 o®ua), in order to attain excellence
(&petiic Tuxelv) and to become pneimata (yivovtol nvevpata).'*® They too, on both an alchemical

and spiritual level, are being purified.

Zosimos is then introduced to another character: a man made of copper. The fact that this priest,
described elsewhere as the master of the house (oikobgondtng, employing significant astrological
terminology), is composed of metal renders him both the active agent and passive object of
alchemical operation.'” He both performs experiments and has experiments performed upon him.
This idea is perfectly encapsulated as Zosimos is told that this copper man, suggested to be lon, is
both the sacrificial priest and the one being sacrificed (6 iepoupyGv kal iepoupyoUpevoc). This
copper man explains to Zosimos the operations which he performs on those in the boiling water: he
seats them, hands them a lead tablet, forces them to write, has them look upwards, and has them
open their mouths ‘until your grapes are grown’ (Ewg av a0€non i otaduAn OU®V). These cryptic
actions are explored individually below, but the fact that they stand for purificatory techniques

within the kerotakis is evident. Those in the Crucibaltar are becoming spirits.

144 The notion of falling back asleep into a similar dream to the last possibly adds to the historical realism of the
oneiric framework; see pp.59-61.

145 See 1.30 and further Escolano-Poveda 2021 on the relationship between tapieia and Egyptian
mummification rituals.

146 See pp.22-5 for the importance of the titular term dpeth in the text.

147 See 1.65-6 for further metallic men in The Visions: the &pyupdvBpwrog and the xpuodvBpwrog.
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All'in all, Lesson 1.3 largely continues the themes of Lesson 1.2, the opening dream episode: in
allegorical imagery, Zosimos is told that the processes and transformations which take place in the

Crucibaltar are both alchemical and spiritual in nature.

Commentary

1.24 énavw L&wp KoxAadov: Falling asleep back into the same dream and seeing the same
Crucibaltar, Zosimos states that this time it is full of 06wp koxAdlov, doubtlessly a reference to the
fact that the water is boiling. The alchemically initiated reader might suspect that 06wp refers more
specifically to Divine Water, the substance which is alluded to in Lessons 1.1 and 1.2, but confirmed
as the liquid in the Crucibaltar at 1.42, as Zosimos writes: To0T0 €0Tiv T0 06WpP TO AEUKOV, TO £avOOV,
16 KoxAG&Zov, td Betov.2* The boiling of Divine Water surely relates to the first stage of the kerotakis
method (see pp.35-9). Mertens suggests that the boiling of this water may refer back to the kivnolg

kal ab&nolc of the waters in the opening line of the text (see 1.2).

1.24-5 oAUV Aaov €ig alTtov aneipov 6vta: The image of people submerged in the waters of an
altar is clearly reminiscent of the motif of baptism. As discussed at length on pp.49-52, baptism is a
crucial motif within The Visions and within Zosimos’ own world-view. In keeping with the motifs of
violence and suffering which dominate the text, however, this baptismal ritual has taken a rather
dark turn: these initiates are baptised in boiling water.*® As discussed in the introduction to this
section, this seems to prioritise the purificatory role of baptism, before the transmutative role is
revealed later in Lesson 1.3.2°° This is reminiscent of the aforementioned line from the apocryphal
Gospel of Philip: by water and fire everywhere is cleansed.’®! Grimes also points to an image in the
Book of Caverns (an Egyptian collection of funerary texts and images dated to the 13 century BC)
which includes people being sent into cauldrons of boiling water, alongside scenes of decapitation

and dismemberment, akin to lon’s suffering.!?

148 On the role of Divine Water in alchemical practice, see pp.37-9 and Martelli 2009.

149 See also the possible distortion of the Eucharist at 1.20-1.

150 On purification through baptism in early Christian literature, see Blidstein 2017: 107-34.

151 Gospel of Philip 25. Whilst water is the source of cleansing here, its heat makes it somewhat akin to fire; fire
is explicitly mentioned as a means of torture / purification at 1.17, 2.10-11, and 2.23-4

152 Grimes 2018: 136. Whilst boiling water is not specifically mentioned, Roberts (2019: 168) points to a tomb
in Panopolis which contains an image of a man in a cauldron as part of a scene of judgement.
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The term damnetpog has much philosophical significance, particularly with respect to the philosophical
system of Anaximander, but it is difficult to see how that might apply to this situation.'>3 Rather, it
could be argued that Zosimos’ mention of so many people is intended to imply either the universality

of alchemy’s religio-philosophical doctrine or simply the pure fictionality of the oneiric setting.

1.25 Kai 00K AV TL¢ iva épwthiow adTtov E€w tol Pwpod: This strikes one as an almost humorous
meta-literary note: given that divine guides who explain punishments are an integral part of
katabatic and apocalyptic narratives — ranging from the Sibyl in the Aeneid to Uriel in 1 Enoch, and
even to Agathodaemon himself in Lesson 2.2 — both Zosimos and the reader, when confronted with

the vat of boiling water, expect an angelus interpres, who is simply not there.’>*

1.26 nenoAlwpEvov...avlpwrnaplov: Zosimos soon sees a second homunculus, described as white-
haired. The additional description implies that this is not the avBpwmndptov which lon became at the
end of Lesson 1.2 — a suspicion which is seemingly confirmed at 1.38-9 — but the anonymity and
similarity of characters’ descriptions adds to the confusing, dream-like nature of the narrative (see

p.60).

Mertens and Grimes have both attempted to assign alchemical relevance to nemoAlwwpévov, the
former tentatively suggesting a vague connection to iron (citing moAwov...ciénpov as a Homeric
comparandum), the latter claiming that the white colour suggests that this homunculus has
undergone the alchemical stage of leukésis (on the difficulty of attributing alchemical stages to
colours in The Visions, see pp.66-7).2°> Ultimately, a more sure conclusion can be drawn from the
various thematic connotations of the participle memohwpévog: namely, the connection between age
and wisdom.?®® It is possible that the presentation of the homunculus as old is intended as a prompt
to veneration and as something of an authentication strategy, emphasising his authority on the

matters of the purification of the bodies and protection of the spirits (1.31).7

153 Diog. Laert. 2.1. On Anaximander’s &mnelpoc, see Robinson 2009: 486-7.

154 On the role of those explaining punishments in apocalyptic narratives, see Himmelfarb 1983: 50-60;
Bremmer 2014: 343-53.

155 Mert. 220; Grimes 2018: 134. //. 9.366.

156 The connection between moAldw and age is evident in the figure of Agathodaemon, the nemoAlwpévov
ynpawov, at 2.18.

157 15J, s.v. moALO¢ (p.1433). Such a connection between age and wisdom with this term is also evident at e.g.,
PIl. Ti. 22b and Julian. Or. 2.82. On the veneration of elders as wise in ancient literature, see e.g., Cic. Sen. 15
and Richardson 1933: 48-52.
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1.26 Enpoupyov: MSS A and L read Eupoupyov, the variant which is preferred in all modern editions
of the text, and translated to ‘the one who wields a razor’. The connection between a barber using
tools to manipulate matter and the alchemist using their own instruments to bring about material
change is clear.®® More specifically, Mertens suggests that §upoupydv indicates one who shaves the
106G — the alchemical tincture — from the treated metal, citing references to {ov...Euotov in
Dioscorides’ On Medical Materials and Pliny’s description of aerugo as being scraped (deradere) from
the stone on which copper is smelted (...lapidi, ex quo coquitur aes, deraditur...).*>® This is an
attractive proposition, but it should be noted that Eupov does not appear elsewhere in the Zosimean
corpus. MS M, on the other hand, reads Enpoupyov, to be translated as ‘the one who handles the
xéria’ (on xéria, see pp.38-42).1%° By contrast, Enplov is used by Zosimos in reference to the
alchemical products of melanésis.'! If one imagines that the suffering of Zosimos’ characters reflects
alchemical operations within the kerotakis, the homunculus himself becomes an alchemist dealing

with the products of these reactions (on the homunculi as alchemists, see especially 1.39).

1.27 Oauvpalw tod USatog Tov Bpacpuov: The motif of wonder and awe is naturally commonplace in
revelatory literature — for example, Rev. 13:3 and 17:6-8 — and literature which deals with divine
spectacles — for example, CH 1.16, 4.2, and 14.4. The term Baupudiw is also frequently used in ancient
alchemical literature, indicating the awe which is felt when observing alchemical change or
discovering an alchemical secret.'®? Zosimos’ amazement at the boiling water within the Crucibaltar

seems to encapsulate all of these ideas.

1.27-8 toU¢ avBpwroug cuykalopévoug Kati {wvtag: MS M has this phrase entirely in the genitive
(Tdv avBpwnwv cuykalopévwy Kal {wviwv) with Bpacuov at 1.26. This edition prefers the
accusative, as this reading better fits the word order of the sentence.!®® The sense of cuykaiw is
‘burn up’ or ‘burn entirely’ — LSJ even offers ‘be calcined’ — further suggesting that those burning in

the Crucibaltar imitate the burning of alchemical substances. The suggestion that a material burns,

158 On the ancient role of the barber, see Brain 1986. Grimes (2018: 139) points out that a Late Antique
Egyptian barber would have performed bloodletting surgeries, somewhat parallel to the theme of purification
present in this episode.

159 Dioscorides, De Mat. 5.79; Pliny, HN 34.110.

160 |ncidentally, note that both §upoupyov and Enpoupyodv are hapax legomena.

161 70simos refers to the spirit of a metal as acting only by the power of the xéria (tfj Suvdauel to0 Enplou, On
Quicklime 2 (CAAG 3.2)).

162 See e.g., On Quicklime 1 (CAAG 3.2); On the Evaporation of Divine Water 1 (CAAG 3.7).

163 Although Bpaopdc is best translated in this instance as ‘boiling’, it can refer to non-liquid material (LSJ, s.v.

Bpaouog (p.328)).
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but continues to live (kal {wvtag), is presumably related to the fact that its pneiima (its colour) is not
totally gone (on material in the kerotakis as ‘dead’ when burned, see 1.72 and 3.5; on pneima as the
life of a substance, see pp.30-2).1%* The emphasis on the fact that the burning people remain alive
highlights the fact that their hellish environment is indeed a means of purification (see pp.49-52 for
the theme of purificatory baptism within Zosimos’ text). The motif of being burned alive but not
dying can also be found in martyrological literature, in the Martyrdom of Polycarp: Polycarp is placed
on a burning pyre, and the flames encircle him, but they do not harm him: népag yoOv i6dvteg ol
&vopol pf Suvapevov adtol t o®pa UTd Tol Mupdg SamavnBival.t® Interestingly enough, when
encircled with fire, Polycarp is said to be w¢ xpuoodg kal dpyupocg év Kapivw IupUUEVOC, a
metallurgical metaphor which perhaps would have particularly resonated with the alchemists.*®® For

the motif of Christian martyrdom in The Visions, see pp.48-9.

1.28-9 0pa¢ €i00d0¢ éotv Kai £§060¢ Kat petapoln: The homunculus describes the scene of
suffering within the Crucibaltar in characteristically obscure terms as ‘the entrance, the exit, and the
transformation’. Mertens takes a rather literal approach: the entrance is the part of the alembic
through which metallic substances are introduced, the exit is the process of the pneima leaving the
soma, and this procedure of isolating the soul is, in its totality, the transformation. Somewhat more
metaphorically, elcodo¢ and ££060¢ may contrast with each other to represent ‘the whole’ — much
like alpha and omega in the Christian imagination — emphasising the universality of alchemical
practice and the fact that the whole cosmos is to be considered a series of transformations
(netoBoAn).1e” The term £€080¢ certainly seems to imply the spirit exiting from the body, while
petaBoAr certainly seems to imply the transformation inherent in this action; petafoAn, in fact, is
used elsewhere in the Zosimean corpus for material transformation — for example, T@v tTecoapwy
UETAAWV TAC petaBoldg at 1.77-8 — thus further highlighting that, for Zosimos, spiritual and

material change are fundamentally connected.'®® The term glcooc is used twice elsewhere in The

164 15J, s.v. ouykaiw (p.1662). For cuykaiw elsewhere in the Graeco-Egyptian alchemical tradition, see On Virtue
and Interpretation 15 (CAAG 3.6) and CAAG 4.23.3. See also, Pl. Ti. 49c. On the motif of the baptism of fire, see
(esp.) Matt. 3:11 and Luke 3:16. On this motif in the Synoptic Gospels, see Nel 2016.

185 Martyrdom of Polycarp 16. For the image of people burning alive in cauldrons in an Egyptian context, see
Grimes 2018: 136.

166 Martyrdom of Polycarp 15.

167 The notion of constant flux in the universe aligns with the philosophical thought of Heraclitus (famous for
his maxim, mavta pel) (see further Graham 2008). Heraclitean philosophy does not seem to have been
particularly directly influential on the Graeco-Egyptian alchemists; his name appears only once, as
Olympiodorus claims that Heraclitus believed that fire was the origin of all things (1o mtdp...elvat dpxniv mavtwv
TV 6vtwy, CAAG 2.4.23).

168 On petaPoly as related to spiritual change, see CH 10.7, where Hermes discusses Puxf...uetofolal.
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Visions, in relation to the entrance into the imaginary temple at 1.58 and of entrance into the
interpretation of the text itself at 1.67; it seems, then, to refer generally to an entrance into
alchemical matters, either literally and metaphorically. However this section is to be interpreted, the
fact that this one scene is said to constitute three processes, two of which are antithetical, seems to

echo the monistic philosophy espoused throughout Zosimos’ text (see 1.4 and pp.29-30).

1.29-30 toM0¢ AoKAOEWG T AEyOUHEVNG TapLXeiag: It is interesting that Zosimos asks after the
nature of the petaBoln, but the homunculus’ answer concerns the tomnoc of the actions before him:
once again, attention is on the Crucibaltar, the key space which combines the scientific and religious
elements of Zosimos’ text. This duality may also extend to dokroswg and tapiyeiog. Although the
term doknolg often has a non-religious sense — as in ‘exercise’, or even ‘operation’ elsewhere in the
Graeco-Egyptian alchemical corpus — it would be impossible to divorce its interpretation from the
religio-philosophical practices of the ascetics, who deny the body for spiritual growth in a manner
which aligns with Zosimos’ Gnostic and Hermetic tendencies (see pp.44-8).1%° By contrast, for the
alchemists, tapixeia has a distinct sense as the scientific operation of maceration, a process by which
materials are softened and broken down in Divine Water, their qualities being extracted, often before
further operations in the kerotakis.*”® This vital process appears throughout Zosimos’ work — see, for
example, On the Detailed Presentation of the Work 6 (CAAG 3.16) — as well as in the Graeco-Egyptian
alchemical corpus more broadly — see, for example, Comarius’ dialogue to Cleopatra (CAAG 4.20.6)

and On the Philosopher’s Stone 4 (CAAG 3.29).

As Mertens notes, beyond alchemical jargon, tapueia also refers to a method of preservation, as in
the pickling of food or, in an Egyptian context, the embalming of bodies before mummification.!’*
Preservation makes a substance incorruptible and not subject to change or decay; this, surely, is the
same outcome of the process of becoming a pneiima. Humans are subject to change and death,
while purely spiritual entities enjoy immortal, unchanging existence. Thus, it is possible that, when

Zosimos refers to the ‘pickling’ of humans, he implies that they are entering a state of immutability,

as embalmed bodies.*”?

169 CGL, s.v. loknolg (p.229); On the Philosopher’s Stone 23 (CAAG 3.29). On asceticism in Late Antique
Christianity, see Clark 1999 (esp. 14-44); Krawiec 2009.

170 See Latin macerare (LS, s.v. macero (p.1092)). Although Zosimos’ Visions is only mentioned in passing, see
Viano (2018a) for the operation of tapiyeia in the work of the alchemist Olympiodorus.

171 Arist. Hist. An. 607b. For the sense of mummification, see P.Oxy. 40.9. On mummification practices in Roman
Egypt, see Gessler-Lohr 2012.

172 Escolano-Poveda (2022: 101) links tapixsio here to the mummification of Osiris, after his lon-style
dismemberment.
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1.30 ot yap B£Aovteg GvBpwrol ApeTig TUXELV: See pp.22-5 for detailed discussion of the use of
apetn throughout The Visions. The participle 8é\ovtec implies that desire to achieve dpetn — to
achieve the ability both to perfect matter and to perfect one’s own spirit —is a key part of the
process (this is an idea which is confirmed elsewhere in the text, for example at 1.66 and 2.2). See
pp.44-8 for the motif of desiring the death of the material body in the Gnostic and Hermetic literary

traditions.

1.31 yivovtat nveupata ¢puyovieg o opa: On the use of pnedma and séma (and the third
element of matter in the alchemical imagination, psyché) in Graeco-Egyptian alchemical writing, see
pp.30-2. The notion of abandoning the body in order to become a religiously pure spirit is one which
appears throughout the literature which influenced Zosimos — for example, the Gnostic Gospel of
Judas 56 and the Hermetic CH 1.24, where one can only ascend to Heaven at the dissolution of the
material body (tfj dvaAuoetl To0 cwpoatog tod UAkol). This line also echoes the words of the first
dream, where lon became a spirit, having cast off the weight of his body (&moBaAAopevog thv To0

owpotog maxvTnTo...vedpa tehobpay, 1.12-3).173

1.32 kai nvedpa kai pUAAE veupdtwv: The homunculus to whom Zosimos speaks describes himself
as both a spirit and a guardian of spirits: that is, one who has undergone spiritual purification /
become an alchemical vapour, and one who safeguards and guides those undergoing the same
processes. Karle cites the fourth-century London Magical Papyri, an Egyptian magical handbook,
which refers to Aion — a possibly important figure in the naming of lon (see 1.14) — as 6 kKUpLog TGV
TVEUPATWY, suggesting that the protection and leadership of initiates was a key part of the
invocation of supernatural powers in Late Antique Egypt.t’* Further, it is possible that this description
adds to the duality between alchemist and alchemical material which dominates Lessons 1.2 and 1.3.
As a pneidma, the homunculus is the product of alchemical experimentation, while, as the guardian
of pneidimata, he is the one whose domain is those products and the one who keeps those products,
just as Zosimos refers to alchemists as the guards of alchemical secrets (Bela té€xvn)...tolg OV pUAAEY
£560n) in the only other use of the term ¢UAaE in his corpus.t” This is a speculative association, but
is certainly in keeping with the themes of the present episode. A final interpretation comes from the

early exegete in On Virtue and Interpretation, who claims that the homunculus’ being a nvelua

173 On spiritual purification in Gnostic literature, see Jonas 1958: 44-6.
174 Karle 1925: 43; Kenyon 1893: 80 (l. 467).
s FC 1.
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renders him an alchemical vapour, while his being a pUAag mveupdtwyv renders him also the metallic
body into which the pneiimata are imbued: mvedpa odoa...avaAapBAvEL TO GHUA TOV

ouyKpaBEVTwY oTePEGIV.®

1.33 tol Aol 6AoAUTovtog: The emphasis on the crying out of those in the Crucibaltar emphasises
the theme of spiritual and material purification by means of suffering (see pp.45-8).1” Mertens notes
an interesting suggestion that 6AoAUTw may relate to the hissing of metals being heated within the

kerotakis.*’®

1.33-4 i6ov &vBpwrov xaAkoiv SéAtov poAuBSivnv Katéxova £v TH Xetpt altod: Mertens
suggests that the copper man (GvBpwrov xaAkov) holding a lead writing tablet (6éAtov poAuBdivnv)
may imply that lead is to be alchemically added to copper in the alembic, creating a leaded copper
alloy.”® As discussed at pp.39-42, however, it is difficult to be certain about the exact scientific
processes about which Zosimos talks. ® It is also worth noting the importance of lead tablets in
ancient esoteric practices through their use in the form of curse tablets.'®! This notion is discussed in

depth at 1.34 below, as Zosimos’ characters begin to write on these lead tablets.

1.34 1ol €v 1tai¢ KoAdoeoL nactv Eérupénw: This is the first appearance of the term kéAaoig in The
Visions (a term which becomes deeply significant throughout Lessons 2 and 3, as punishment seems
to become the raison d’étre of the Crucibaltar, and as Zosimos continually attempts to climb to the
KoAdoeLg (see, for example, 2.2-3)). In general, the designation of the Crucibaltar as a place of
punishment highlights the fact that Zosimos’ characters must suffer for their ultimate material and
spiritual purification (see pp.45-8). The ‘place of punishment’, as suggested, is the way in which
Zosimos views the Crucibaltar throughout the majority of the text, only realising at 3.2 that it can be
recast in a spiritual light and viewed as divine and sacred (tov B€lov kat lepov draroBwpov), and thus

only then realising that suffering is the route to purification. More than general punishment,

176 On Virtue and Interpretation 8 (CAAG 3.6).

177 The terms Aadg and dAoAOIw appear together frequently in Patristic literature — in the works of Cyril of
Alexandria, Eusebius, and John Chrysostom — owing to their appearance together in the Septuagint translation
of Isa. 52:5; this, however, does not seem relevant to the present context.

178 Mert. 37.

179 jpid.

180 On the creation of metallic alloys in the kerotakis, see Taylor 1930; Keyser 1990.

181 On the materiality of curse tablets, see Gager 1999: 3-4. On curses and curse tablets in Roman Egypt, see
Frankfurter 2005; Faraone 2021.
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however, kOAaolg may have had more specific connotations for Zosimos’ readers. In the New
Testament, kOAOOLC appears as a term used for torture in Hell, not insignificantly given the diabolical
nature of Zosimos’ narrative space, but it seems to have developed a different nuance over the
course of the first few centuries AD.*? In early Christian martyrological literature, the term is used in
reference to the struggles, suffering, and death of a martyr; for example, as Pionius is tortured, he
exclaims: koAdoel koAdopal.’® See pp.48-9 for discussion of the martyrological motif within

Zosimos’ text, including further exploration of the connotations of kGAaoig.

1.35 kaBeoBijvar: Whilst MSS A and L read kaBeotijval (passive infinitive of kdBnuat) and Berthelot
and Ruelle print the misreading kaBeuBfjval (passive infinitive of kaBeVdw), this edition favours the
reading of MS M: kaBsoBfval (passive infinitive of kaB&lopat or kabilw).'®* This preference is largely
related to Zosimos’ instruction to Theosebeia at FC 8 (...kaBelopévn 6£ @ cwpartt, KabBElou Kal Tolg
naBeaty...); just as Zosimos taught Theosebeia to be still in her body and to calm her passions so that
she might become spiritually pure and ascend to Heaven (see p.43), so too does the copper man
teach those in the punishment of boiling water to be still so that they might also become spirits

(vivovtal mvetupata ¢puyovteg o owua, 1.31).

1.35 tij Xl ypadewv: The copper man explains to Zosimos that he commands those suffering to
write on their own lead tablets. Even if these lead tablets are indeed to be understood as curse
tablets (see also 1.33-4, with additional bibliography), it is difficult to see the relevance of these
people writing curses. Gager, however, points to a crucial change in curse tablets from the second
century onwards: the appearance of charaktéres.'®> Although these encoded words and symbols are
largely uninterpretable, Gager’s proposition is that they speak vaguely of celestial forces and the
zodiac. If the origin and subject of these charaktéres is indeed astrological, it would certainly make
sense for Zosimos’ initiates to look to the sky before writing them. Further, charaktéres, according to

lamblichus, played a generally vital role in Late Antique Egyptian theurgy, as they were thought to

182 Christ explains that the unjust will suffer eternal punishment (kéAaowv aiwviov, Mat. 25:46). See 1.16, 1.19,
and Jung 1967a: 71 for Zosimos’ characters as suffering distinctly hellish forms of torture.

183 Martyrdom of Pionius 12. The term &yuwv is also frequently used throughout ancient martyrological
literature as an alternative to koAaolLc.

184 Dufault (2019: 107-8) interestingly defends Berthelot and Ruelle’s kaBeuBfjvay, noting that it is the passive
infinitive of the hapax legomenon, ka0 - ebw (‘to burn completely’), with a similar sense to cuykalopévoug at
1.28.

185 Gager 1999: 5.
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imbue the theurgist with some divine power.'® Recording astrological patterns or partaking in
theurgic rituals both align with the motifs of Zosimos’ text and are certainly reasonable suggestions

for the actions of those in the Crucibaltar.*®’

A further suggestion may be made based on the apocalyptic nature of Zosimos’ text. It is possible
that those suffering look upwards and simply record that which is revealed to them from the
heavens. There is famous ancient precedent for this: Revelation — the apocalyptic text par excellence
— opens with its own aetiology, as John claims that he was instructed to write what he saw in an
apocalyptic vision sent by Christ, and to send what he had written to the various ancient churches: 6
BAEmeLg ypdov ic BLBAiov. ® These writings, according to John, became the Book of Revelation
itself. Given that Zosimos himself also writes of his own apocalyptic visions, perhaps this is a self-

contained aetiology of the text itself.'®

1.35-6 tag OYeLg vw: The act of turning one’s eyes to the heavens before speaking is reminiscent of
one of the many postures for prayer which are described in the New Testament; on several
occasions, Christ himself turns his eyes upwards in prayer, as he does before raising Lazarus from the
dead: Incoiic Apev Toug 0PBaApoUC Evw.' The spiritual ramifications of looking upward, as one
might expect, date far back beyond Zosimos’ time: Plato, for example, says that looking upward can
result in a pure mind (tov kaBapov volv), while the Neo-Platonic Chaldean Oracles state that the
soul is opened when one stretches their eyes upward (éppata ravta &pdnv éknétacov dvw).! It is
possible, then, that Zosimos’ characters look upwards towards God as part of their spiritual journey

towards purification.

An alternative suggestion is that those in the Crucibaltar are looking upwards to the ascent that they
must make. This can be taken in both a literary and meta-literary sense. For the former, spiritual
ascent along the planetary spheres is a major part of the soteriological eschatology of a series of Late
Antique texts which influenced Zosimos’ thought; in The Visions itself, such an ascent is the
framework of the narrative throughout Lessons 2 and 3 (see (esp.) 2.2 and pp.52-3). It is possible that

those suffering look ahead to this upward journey (both along the planets and through the

186 |ambl. De Myst. 3.14.

187 On written magic in Late Antique Egypt, see van der Vliet 2020.

188 Rey. 1:11. On this feature of Revelation, see Reddish 2020.

189 To combine both of these interpretations, it is interesting that Zosimos refers to the written alchemical
secrets which he inherits from past generations as 10ig cupBoAwkols xapaktipaotv (FC5).

190 john 11:41. See further e.g., Mark 6:41, John 17:1. On posture in early Christian prayer, see Stewart 2009.
11 p|. Cra. 396b-c; Chaldean Oracles 112.
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kerotakis), to be taken after they have been made free of the material body.'®? On a meta-literary
level, if the suggestion at 1.10-1 is correct, and Zosimos’ imagery is largely based on the Temple of
Hathor at Dendera, the action of looking upwards may hint at the fact that the staircase discussed in
Lesson 1, as well as the Eye of Horus to which it leads, appear on the ceiling of the pronaos.’*® The
characters casting their eyes upwards may be some kind of acknowledgement of this image which

seems to have impacted Zosimos’ narrative so greatly.

1.36 t@ otopata U@V Avewypéva Ewg av avgnon i otaduAn Du®v: The sudden shift to the
second person plural is striking; it is possible that the copper man starts to address those boiling in
the place of punishment, perhaps even subsuming Zosimos himself alongside them under Ou®v.
Although Mertens prints Uu®v, her translation (‘la bouche...sa luette...”) ignores this oddity.!** The
copper man relates to Zosimos his instruction that those suffering open ‘your mouths until your
grapes are grown’. Jung suggests that this obscure phrase may best be translated as ‘until their uvula
swell’, signifying some particularly forceful scream, and possibly linking to to0 Aao0 dAoAUlovtog at
1.33.1 This certainly seems to align with the suffering and body horror which underscores Zosimos’
oneiric narrative. It seems to align also with a parallel scene at 2.26, as Agathodaemon, in his own
fiery place of punishment, is said barely to be able to open his mouth (poAic dvoifag t6 otopa
autol). The pain of those suffering in the Crucibaltar is viscerally felt as Agathodaemon is almost
unable to speak, and the characters in this episode scream so forcefully that their uvula become

swollen.

A second interpretation, suggested by Grimes and supported with further Egyptological context by
Escolano-Poveda, is that this phrase may recall the Egyptian Opening of the Mouth ceremony, in
which a priest opens the mouth of the recently deceased so that they might be able to communicate
in the afterlife; further, the priest offers the deceased grapes, representative of the eye of Horus.'%
This Egyptian religious context certainly seems to be in keeping with the backdrop of the text, but it
is difficult to ascertain just how obvious this connection would have been to Zosimos’ early readers.
Note, however, that the Opening of the Mouth ceremony is depicted in a chapel dedicated to Osiris

at the Dendera temple complex, possibly reinforcing this association. This is an attractive

192 0n the need to become a pneiima before a cosmic ascent, see pp.44-8.

193 Escolano-Poveda 2022: 89.

1% Mert. 37-8.

195 Jung 1967a: 61. On otaduldn as an inflamed uvula, see Arist. Hist. An. 493a (LSJ, s.v. otadulf (p.1635)).

19 Grimes 2018: 137-8; Escolano-Poveda 2022: 97-104. On the Opening of the Mouth, see Assmann and Lorton
2005: 315-6.

197 Escolano-Poveda 2022: 98.
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interpretation, but Grimes’s further chain of connections — the grapes representing the Eye of Horus,
which represents the Moon, which represents silver, which represents leukésis — seems to take too

many leaps of logic to be a reasonable suggestion.

1.37 6 oikodeomdTnG: Zosimos refers to a character as the ‘master of the house’; it is not clear if this
is a new figure, or perhaps the white-haired homunculus who dealt with the xéria at the start of
Lesson 1.3 (given that the oikodeomotng makes reference to the copper man at 1.38, it is certainly
not him).?%® On a fundamental level, the name ‘master of the house’ signifies the importance of this
character who eventually reveals the secrets of the second dream to Zosimos: that the copper man is
lon, and that he holds power over the waters of the Crucibaltar and those suffering within them
(1.38-40). Much as nenmoAiwpévov may have granted the unnamed homunculus at 1.26 an air of
authority and reliability, the same may be said about the oikodeomndtng. Further, it is important to
note the astrological connotations of this term. In ancient astrological thought, the oikodgonotng is
the figure with rule over a certain zodiacal house or sign, as well as over daemons.'®® In this way, the
Hellenistic astrological oikodeomotng shares a great deal in common with the Gnostic archon, a
hugely important figure in Zosimos’ practice and world-view, as the figure who controlled daemonic
activity on Earth, and thus could aid or interfere with the success of alchemical operations (see

pp.15-7 and Werrett 2023).2%°

1.38 toiUtov dv £idec XaAKkavBpwrov: The figure described at 1.32 as the &vBpwrnov xaAkodv is now
described as the xaAkavOpwmog, his name being compounded into one, just as Zosimos and his
colleagues compound substances into singular products (see p.69 for ‘alchemical language’ in The
Visions).?°! Beyond the xaAkdavBpwroc, Zosimos also speaks of an d&pyupdvBpwrnog and a

xpuoavBpwrog at 1.65-6.

1.38-9 td¢ ibiag odpkag e€epodvra: The xaAkdavBpwrtog is revealed to be lon, the one who vomited

forth his own flesh at the end of the first dream sequence (fueoev ndoag tag odpkag avtod, 1.20).

1%8 On the confusion of characters throughout The Visions, see p.60.

199 ]ambl. De Myst. 9.2.274. On the role of the oikobeomdtng in Hellenistic astrology, see Greenbaum 2015:
255-7.

200 See Smith 2002: 242 for the importance of astrology in Panopolis (more zodiac symbolism has been found in
Akhmim than anywhere else in Egypt).

201 | opes da Silveira 2020: 225.
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See ad loc. for the significance of a character being rid of their own flesh in such a violent, visceral

manner.

1.39 0UTd¢ £0TIV O iepoupy@V Kai iepoupyoupevog: This single line seems best to summarise not
only the role of the metallic men throughout The Visions, but also Zosimos’ dualistic spiritual-
scientific view of alchemical procedures. The copper man is described simultaneously as the
sacrificial priest and as the one being sacrificed — he takes on both an active and passive role in the
sacrificial imagery which pervades The Visions. This highlights the Zosimean notion that, through
alchemical practice, both metal and the alchemist’s soul are purified.?2 There are clear parallels
between this figure and Christ, himself the ‘self-sacrificial sacrificer’.2® On the theme of imitatio

Christi in Zosimos’ text, see pp.48-9.

1.39 £660n N €§ouaia: Phrases involving both the verb 8i6wut and the noun £€oucia appear
frequently together in Revelation, in reference either to the power which will be given to those who
remain spiritually pure and faithful to Christ (Rev. 2:26), to the power given to specific figures to
wreak havoc during the apocalypse (Rev. 6:8, 9:3), or to the power given to the beast over the Earth
and even over God’s holy people (Rev. 13:4, 13:5, 13:7, 17:3).2% It is possible, then, that this phrase
being used of the copper man’s power over the water and those suffering within it emphasises his
own spiritual purity (for which this duty was assigned to him) or indeed emphasises the suffering of
those in the place of punishment (parallel to the apocalyptic nature of this suffering, see 1.16, 1.19-
20, and 1.21 for the suffering and transformation of lon as plausibly influenced by scenes in the

Apocalypse of Elijah and elsewhere in Revelation).

1.40 TV TIpwpoupévwy: The final words of Lesson 1.3 emphasise the fact that those in the
Crucibaltar — that space also designated a kOAaolg — are being punished as part of the process of
material and spiritual purification (see pp.44-8). The verb Tlpwpw is not used elsewhere of metals in

the Zosimean corpus, but is used of the threat of punishment which alchemists face for practicing

202 See (esp.) FC 8.

203 Christ as both sacrificial priest and sacrificial object is a profound theological theme which runs throughout
the New Testament: e.g., in Paul’s letter to the Hebrews, Christ is described as the high priest (dpxiepetc) who
was redeemed by his own blood (to0 i6lou alpatocg) (Heb. 9:11-2).

2041 am grateful to Prof. Lightfoot for drawing my attention to this parallel.
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beyond governmental regulation, and the threat which daemons face when they are starved of

sacrifices.?%

25FC1,7.
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Zosimos, The Visions: Lesson 1.4

The opening of Lesson 1.4 continues the previous narrative. Zosimos wakes up and considers that his
dream was about the water which is white, yellow, boiling, and divine (16 06wp O Agukov, TO
€avBov, to koxAdlov, T Belov): that is, surely, Divine Water.2% Zosimos considers that he has

understood well.

What follows is some of the most cryptic and difficult to interpret text of Zosimos’ entire corpus. The
alchemist lists a series of antithetical, but complementary, actions; to pick just three within this
series which demonstrate the progression which runs throughout the whole, he states that it is good
to speak and good to listen (kaAov T0 Aéyelv Kal kahov TO dkoVeLv), before saying that Heaven gives
and Earth takes (6i6wowv 6 o0pavog kat Aappavel i yii), and going on eventually to say that all things
grow and bloom in the Crucibaltar (kai avOel ta mavta kat £€avOel Ta mavta v T GLraloBwud).
Thus, the reader enters into a litany of obscure maxims, which clearly prioritise rhetoric over the
sense of Zosimos’ operations, employing various rhetorical techniques, anaphora and antithesis
being the most obvious. As stated, all of the examples which Zosimos lists are simultaneously
antithetical and complementary, all described as being part of the same natural process.?’” This
insistence on monism and the importance of harmony reminds the reader of the introductory Lesson
1.1, in which Zosimos stated firmly that totally opposing actions (for example, bodily dissolution and
bodily restitution (Amocwpdtwolg kat émowpdtwolg, 1.2)) are not of different natures to one
another, but are in fact a common process. Lesson 1.4, then, continues to demonstrate Zosimos’
monistic view that the apparent multiplicity of the world is in fact unity, and that there is an almost
ouroboric circularity to natural processes.?®® In this series, however, this monistic motif is applied on
a cosmic scale. Indeed, it is worth noting the progressive framework of the antitheses which Zosimos
writes: the list moves from social oppositions in everyday life (to speak and to listen etc) to matters
of universal significance (the sympathetic relationship between Heaven and Earth, and the growing
of all things). The opposite processes start with small, specific human exchanges, but become
increasingly lofty, abstract, and cosmic. In this way, Zosimos demonstrates the universality of the
natural philosophical theories which underpin his alchemical practice, while continuing to highlight

the monistic character of Nature’s transformative processes.

At the end of this series, firmly brought to a halt by the claim that all of these things take place év t®

dLaroPwu®, Zosimos’ language becomes significantly more technical. The alchemist begins to insist

206 On Divine Water in Zosimos’ alchemical practice, see pp.37-9.

207 On antithetical language in Zosimos (and Graeco-Egyptian alchemical literature more broadly), see
Salvaneschi 1991.

208 pufault 2015: 241. See further Dufault 2019: 112.
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on the importance of method, order, harmony, careful weighing, and diligence not to miss out any
steps of an alchemical recipe.?® This is, in fact, the first appearance in the text of a crucial term
within Zosimos’ broader corpus: pébodoc. In a single line, Zosimos encapsulates the process by

which Nature enacts transformations:

KOl TQ TAVTA WG £V CUVTOUW oUWV TH Slalpéoel Kal Th EVwoel Tfi¢ ueBodou pundev

UmoAeldpBeiong ékotpédel THV duaoLy

And all things, to put it briefly, as they go between division and union, with no part of the

technique being forgotten, change their very nature.

The antithetical, yet harmonious, processes of division and union (tfj Stapéoel kal tfj Eévwoel) — seen
repeatedly throughout the text in the actions at 1.2 and in the dismemberment, reconstitution, and
resurrection of lon in Lesson 1.2 — are shown to be the fundamental processes by which one thing
transmutes into another thing. In this way, Zosimos’ characters (from lon and those burning in the
Crucibaltar, to the snake and the bound sacrificial victim later in the narrative) are shown to have
purpose in their gruesome deaths: division and union is a prerequisite for transmutation, on both a

material and spiritual level.

All'in all, Lesson 1.4 explains the manner by which Nature transforms objects in the material world
(transformations which the alchemist attempts to replicate — see pp.32-4). These processes are
shown to have cosmic significance, as they apply to the mixing, separation, and growth of all things,
in order to bring about some kind of transformation. These same processes also apply to the dying

and rising, the transforming, figures within The Visions.

Commentary

1.41 talta EpdavtacOeig: As Mertens notes, the verb éudavtalopal has the sense of something
imagined or appearing as a pavtaocia.?l? The term appears on multiple occasions throughout
Plotinus’ Enneads with this sense, and often in explicit contradistinction to an object in the real
world; for example, when discussing the nature of love, Plotinus explains that Poverty had

intercourse with a nature perceptible to the mind (¢pUoewc vontod) in reality, not an image of or

209 For Zosimos’ clear interest in alchemical apparatus and technique, see pp.34-9.
210 Mert. 38. On the significance of davtacia and its broad range of cognates, see Fattori and Bianchi 1988.
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some imaginative construction derived from it (oUk ei6wAou vontol o0’ ékelBev
éudavtaodévtog).?t! In this way, Zosimos’ visions are expressed as existing distinctly in the world of
illusory dreams; see pp.63-4 for the break-down of this divide between the real and the fictional

throughout the remainder of the text.

1.41 ti¢ ) aitia: Zosimos seeks the cause, a logical explanation, of his dream; his reflections seem to
answer the question of the content and interpretation of the dream, rather than its cause, but this
may align with the ancient oneiric theory that certain dreams were caused by present concerns in

the real world and offered cryptic interpretations or solutions to them (see 1.8).

1.41-2 tij¢ omtaciag tavtng: It is notable that Zosimos uses the word omntacia for his vision, given
the distinctly religious connotations of this term. The term does not appear within Artemidorus’
compilation and exploration of dream types in his Oneirocritica, but does appears many times
throughout the New Testament, in reference to visions of angels, Paul’s vision of Christ on the road
to Damascus, and visions which contain revelations from God (6mtaoiag kai dnokaAUPeLg kupiou).??
The term, then, seems to bear specifically religious connotation. Indeed, the CGL defines 6mtaocia as
‘apparition (of a heavenly being)’.2®3 Zosimos’ use of this term highlights the divine nature of the

revelation which he receives throughout his own visionary experiences.

1.42 16 U&wWp TO AeuKOV, TO {avBOV, TO KoxAalov, 1o Belov: The water which is ‘white, yellow,
boiling, and divine (or sulphurous)’ is a clear reference to so-called Divine Water, a crucial ingredient
in alchemical recipes involving the kerotakis (see pp.35-9). The fact that the substance is at first
described as t0 Agukov, TO EavBov may seem to imply some contradiction, but Divine Water is
referenced in these same terms elsewhere in ancient alchemical literature (to0to 10 U6wp T
Sixpwpov, To Aeukov kat EavBov), where it is stated that by the power of this substance, the object
on which operations are performed is dyed (Bdarmtetat).?!* The paradoxical dual colour of the

substance must be related to its power to tint objects both white and yellow. Further, the reference

211 plot, Enn. 3.5.7. See also e.g., Enn. 1.8.8, 3.6.7, 3.6.14.
212 Jyke 24:23; Acts 26:19; 2 Cor. 12:1.

213 CGL, s.v. érraoia (p.1019).

214 Advice for Those Who Practice the Art 2 (CAAG 3.10).
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to the water being koyxAdZov surely confirms that the boiling water at 1.24 was also Divine Water in

the Crucibaltar.

1.43 kaA®¢ évonoa tadta: For the language of knowledge in The Visions, see pp.70-1.

1.43 kaAov TO A£yeLv Kal KaAOv TO dkoUEeLv: See the introduction to the present section for the
nature of Lesson 1.4, including the antitheses and oppositional relationships which run throughout it.
The first of Zosimos’ obscure antitheses concerns speaking and listening. Throughout his corpus,
Zosimos frequently uses terms like Aéyw and dkoUw in reference to the transmission of alchemical
knowledge, but the phrase seems far too general to be alluding to any specific maxim about speaking
and listening or any specific piece of alchemical information.?!® Perhaps this vague maxim introduces
the tone of Lesson 1.4, in its attempt to transmit alchemical secrets in a more transparent manner
than the oneiric narrative of the previous sections. It is worth noting an opposite antithetical maxim
in the Hermetic Key, in which Hermes Trismegistos tells Tat that it is in fact bad to speak and bad to
listen, given that knowledge of God can be acquired neither through speaking nor by listening (6 yap

Bed¢ kal mathp...olte Aéyetat olte drkoveta).?®

Further, it is worth examining Zosimos’ use of the term kaAdg, the word which introduces all of the
articular infinitives across 1.43-4, and a word replete with philosophical baggage. Although the most
common translation of kaAdg is ‘beautiful’ in an aesthetic sense, the term has significant
connotations in Platonic and Neo-Platonic thought, where it represents philosophical excellence.?”’
In the Symposium, T6 kalov is the virtue for which souls should strive and to which philosophers
should devote their lives, while Plotinus views t0 kaAdv as a material reflection of the perfection of
The One, the ultimate source of divinity in Neo-Platonic thought.?'® Given these connotations, it
seems that Zosimos does not mean simply to imply that it is good to do these things, but that it is in
some way spiritually edifying. In engaging in the antithetical yet complementary processes which
Nature bestows onto the cosmos, and in understanding their significance, Zosimos seems to imply

that spiritual progress can be made.?*®

215 See e.g., Omega 13; On the Choice of a Favourable Moment 1 (CAAG 3.15).

216 cH 10.9.

217 15J, s.v. KOAOG (p.870). Smith 2019: 23.

218 p|, Symp. 211d; Plot. Enn. 1.6-16.

219 A similar idea can be found in the New Testament: see Jas. 4:17, where not doing t© kaA6v is described as a
sin (auaptia).
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1.43-4 kaAOV 10 8156Vt Kal KaAov To AapBavewv: The next opposition concerns the virtue of both
giving and taking. As above, no source of allusion is immediately obvious. Many of the following

antitheses, in 1.44-7, however, engage in the discourse of giving and taking which is introduced here.

1.44 kaAOV TO MevNTEVELV Kail KaAOV T0 mAouTeiv: The notion that it is good to be poor and good to
be rich seems to be the maxim which is the most connected to material objects in the sensible
world; in this way, Zosimos presents himself as indifferent to material wealth, presumably prioritising
spiritual wealth, mirroring Christ’s instruction to sell one’s possessions and to focus one’s attentions
on heavenly treasures (Bnoaupdv év oupav®).??° Although the sentiment of indifference towards
material oppositions is clear, it is evident that Zosimos did not follow this advice in his own life.
Indeed, in his Omega, Zosimos refers to poverty (reviav) as an incurable disease (trv dviatov vooov)

which one hopes to conquer through alchemical practice.??

1.44-5 kai n®¢ N puoig pavbavel Stdovar kat Aappavew;: As discussed in the introduction to
Lesson 1.4, the antitheses start with basic, quotidian interactions and earthly matters, before
expanding in both universal scope and spiritual significance, as Zosimos discusses the unity of Nature
in opposing cosmic forces.??2 Zosimos seems to present to the reader one of the ultimate questions
of alchemical practice: how does Nature learn both to give and to take? See pp.32-4 for the
alchemist’s principal aim, to tap into natural processes to transmute material (an idea which is
presented explicitly throughout the present section). In this sense of Nature’s ability to change the
nature of a substance, one assumes that Aappavelv refers to taking the colour, the pneima, away
from one substance, before it is imbued — 6166vaL — into another substance, hence bringing about an
alchemical change (see pp.30-2 for the alchemical theory that transformations in colour align with
this process of pneiima being ‘taken’ and ‘given’ between metals). The principle of Nature learning (1
duoLg pavBavel) is also worthy of note. For the alchemists, Nature is an active force which drives
matter towards perfection; this sentiment seems to present Nature with a conscious agency which is
not evident elsewhere in Zosimos’ corpus (compare, however, the thoughts and actions of the

personified Nature in Lesson 1.6).

220 Mark 10:21.
221 Omega 12.
222 pyfault 2015: 241.
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1.45 §idwot 6 xaAkavOpwrog kai Aappavel 6 UypoABog: Zosimos confirms the relationship
between the present antithetical statements and the narrative thus far by incorporating the copper-
man who played a central role in Lesson 1.3. On the level of the narrative of The Visions, the
¥oAkavBpwrtog gave lead tablets to those suffering, but those in the boiling Crucibaltar surely cannot
be implied in UypoABog. Rather, as personified alchemical material, it seems likely that §iéwot 0
xaAkdvOpwrog refers to the copper-man giving away vaporous pneimata in the kerotakis.?? This
might also provide insight into the correct interpretation of the hapax legomenon OypoMBog;
Mertens suggests that it may represent mercury, given this metal’s power to amalgamate metals,
though it may also refer to Divine Water (created by mixing the acidic Uypog with the sulphuric
AiBog), given its caustic power to volatilise metallic substances on the upper platform of the
kerotakis, and thus take pneima.?** Thus, it seems that this line describes the chemical reaction of

copper in Zosimos’ own practice.

1.46 5160001V ol aotépeg Kai AapBavel té avOn: In his astrological text, Apotelesmatica, a
companion to the Almagest, Ptolemy refers to ol 8166vteg dotépec on multiple occasions in the
context of horoscopy.??® He refers to the propensity of certain stars to impart different qualities onto
siblings according to their astrological position, but it is difficult to see how that might relate to
Zosimos’ claim that the stars give and the flowers take, beyond the simple notion of the stars being
able to exert influence over earthly matters by the process of cosmic sympathy (see pp.32-4).
Zosimos certainly believed that the stars could influence alchemical practice, encouraging his readers
to perform astrological calculations to determine the ideal time to undertake alchemical
experimentation.??® It is possible that ‘the stars give and the flowers take’ implies the stars
influencing alchemical practice (on discussions of alchemical change in terms of the rebirth,
blossoming, and colour transformations of flowers, see 1.67). See Festugiére on the relationship
between flowers and stars, in the sense that stars project energy towards the Earth, which may be

directed towards flowers.??” This is clearly related to the notion of cosmic sympathy.

1.46-7 didwotv 6 oUpavog kat Aappavel i yij: If one is to interpret oUpavog in secular terms as ‘the

sky’, as it is used in the only other occurrence of this word in the Zosimean corpus, rainfall seems to

223 See pp.30-2 and pp.35-9.

224 Mert. 222. On Divine Water, see pp.37-9; Martelli 2009.
225 ptolemy, Apotel. 3.6.3, 3.6.4.

226 \Werrett 2023.

227 Fest, 1.137-86.

139



be the most obvious example of the Earth receiving what the sky gives. 2?2 Indeed, similar language is
used in, for example, James: 6 00pavoc VeTOV ESwKeV Kal /) VA €BAdoTnoEV TOV Kaprdv auThc.2?
Whilst the appeal to natural processes like rain may be attractive, one struggles to see the
connection to Zosimos’ text with this secular interpretation of oupavoc. Rather, the religious
interpretation seems more fruitful: the religious connotations of Earth receiving the gifts of Heaven
are clear.?®® This may be interpreted as related to the fall of man — Heaven gives the spirit, but Earth
takes away full spirituality — but the best understanding of this passage must surely be the
transmission of divine skill or knowledge from Heaven to Earth.?3! Both the alchemical and religious
secrets which Zosimos learns, and the alchemist’s skill to imitate Nature, come from a divine source,

but can be replicated by practitioners: hence, Heaven gives and Earth takes.

1.47 818000 ai Bpovtal €k Tob Tpo)ilovtog nmupog: Mertens prints the MS M reading toi
£ktpoyilovrog; the present edition, however, prefers the MSS A and L reading €k To0 tpoyilovtog,
given the obscurity of éktpoyilw and the fact that ‘out of the spinning fire’ seems to make more
sense than ‘of the out-spinning fire’ (Mertens, in fact, translates éktpoyilovtog as tpoyilovtog, as ‘le
feu tournoyant’). There are no other instances of tpoyilwv (or indeed éktpoyilwv) mip in Greek
literature. The ‘spinning fire’ may be a reference to some alchemical apparatus, but this is impossible
to confirm given that it is a hapax phaenomenon. LSJ offers an interesting alternative translation of
Tpoxilw: | torture (i.e. through breaking on the wheel).?32 Whilst the motif of gruesome, fire-based
torture certainly fits with the imagery of The Visions, it is unclear how this might fit into the more

theoretical Lesson 1.4, and indeed how Bpovtai might come from fires of torture.?3

1.47-8 kai cupmAékovtol Ta mavta Kai aronAékovtal T rtavta: Following the antitheses which
concerned trivial matters and the antitheses which placed in opposition the actions of giving and

taking, Lesson 1.4 hits what is likely its most rhetorically pleasing series: a collection of antitheses in

228 CGL, s.v. oupavdg (p.1039); True Book of Sophe 1 (CAAG 3.42), where Zosimos talks about the sun as being

in the sky (6 fALog v oUpav®).

229 jgs 5:18.

230 Although Zosimos never uses oUpavog in this way, both the New Testament and the Hermetic corpus are
replete with such examples, suggesting that Zosimos may have had this religious interpretation in mind.

231 On the fall of man as the Earth taking what Heaven has sent, see Omega 7 and CH 1.14-5. On divine
knowledge being sent from Heaven to Earth, see CH 4.4 on God sending down (katéneue) the krater of gnésis
from Heaven.

232 15J, s.v. tpoxilw (pp.1828-9).

233 On the imagery of torture in the text, see pp.45-8.
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which the verbs respond to one another.?3* Zosimos says that all things are woven together, and that
all things become unravelled. The notion of coming together and being pulled apart — especially with
the prefixes ouv- and amno- — recalls the opening line of the text, in which Zosimos suggests that
objects coming apart and coming together (dnmoomaopoc...ouvéeopog, 1.2-3) will be a fundamental
theme of the text. More specifically, as Dufault notes, cuumAékovtat relates back to lon, whose
bones and flesh were said to be woven together after his dismemberment and death (td éotéa taig
oap€l ouveémiete, 1.17) (on the connotations of the verb cupumA£kw in its philosophical context, see
1.17).2% In this way, Zosimos seems to confirm that lon’s death and rebirth engages with the natural
processes of things being broken apart and reunited, as part of the alchemical process. As mentioned
in the introduction to the present lesson, the repetition of ta mavta here and throughout lines 1.47-
50 seems to emphasise the universality of alchemical truths, just as Zosimos claimed that alchemy

itself was an investigation into all things (t®v navtwv...lAtnotg, 1.5-6).

1.48 kai pioyovrtal Ta mavta Kol ocuvtifevtal ta mavta: Zosimos states that all things mix together
(uioyovtal) and all things are put together (cuvtiBevtat). Whilst this seems at first to move away
from the oppositional constructions which Zosimos composes throughout Lesson 1.4, Mertens points
to an Aristotelian description of these two terms: that pi€lg implies true combination, such that the
constituent components cannot be identified, whilst cUvBeoLc is a more crude combination.?® This
may suggest an interesting opposition — concerning the efficacy of the method of mixture — but the
terms seem to be used interchangeably throughout Zosimos’ corpus.?¥” Regardless, the notion of
alchemical combination as a natural process is evident, perhaps even accentuated by the sudden lack

of an antithesis.

1.48-9 Kal KipvaTo T mavTa Kol anokipvartat té ntavra: The oppositional verbs which respond to
one another through prefixes continue as Zosimos states that all things are mixed together and all
things are scattered. The second verb danokipvaw is a hapax legomenon, but given the context of the
section presumably must stand for the opposite to kipvaw (‘1 mix together’), a term which does not

appear elsewhere in the Zosimean corpus.?®® In this way, this line continues to repeat the idea that

234 5ee Salvaneschi 1991.

235 pufault 2015: 242.

236 Mert. 222. Arist. De Gen. et Corr. 328a.

237 They are, in fact, used seemingly interchangeably within The Visions itself: see cognates of cuvtifnut at 1.62
and 2.30, and pi€ic at 1.74.

238 CGL, s.v. Kipvdaw (p.805).
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mixing and unmixing — actions which resemble alchemical operations — can be considered as a single
action in the monistic cosmos; Lopes da Silveira notes a beautiful stylistic point, that “metaphors of

interweaving are interwoven with one another”.?*°

1.49 kai BpéxeL T& mavta Kot drtoPpExeL T tavta: Although Mertens translates as ‘tout se trempe
et tout s'asseche’, the verb dnmofpéxw seems to mean imply ‘thoroughly soaked’, intensifying the

sense of Bpéxw.?*° This is certainly the implication of droBpéxw elsewhere in the corpus of Graeco-
Egyptian alchemy: an anonymously written alchemical fragment contains an instruction to immerse

copper in ‘sweet water’ (yAukel USattL anoBpexe) for six days.?*!

1.49-50 kati avOel T navrta kot é§avOel ta navta: The final notion in this series concerns all things
growing and blooming; as also with Bp£xeL...kal dnoPpxet above, the second verb intensifies the
first, as opposed to being antithetical to it.?*? See 1.67 on the importance of the floral motif in

alchemical imagery.

1.50 év t® praroPwu®: All of the balanced antitheses and complementary ideas which dominate
lines 1.43-9 seem ultimately to lead to this conclusion, that all of the above matters, which began
with the banal, but steadily grew to become more abstract, and which will eventually grow to
encompass a cosmic scale of natural processes, take place in the Crucibaltar. This crescendo surely
highlights the fact that all of these natural phenomena, which constitute the entire natural world,
can be found inside the alchemical vessel — emphasising the alchemist’s manipulation of natural
forces — and confirms the reader’s suspicions that the events of Lessons 1.2 and 1.3, themselves
centred around the praloBwpadg, are indeed to be understood as alchemical allegories.?*® In this way,
with these secrets of the natural processes of alchemy placed into the Crucibaltar, another parallel
might be drawn with the Hermetic krater filled with gnésis about the reality of one’s relationship

with the divine.?*

239 | opes da Silveira 2020: 225.

240 15, s.v. dmoBpéxw (pp.193-4).

241 Frag. Alch. 6 (Halleux 1981).

22 CGL, s.v. €€avBéw (p.510).

243 On the events inside the Crucibaltar replicating Nature’s operations, see pp.32-4 and Mert. 222.
244 CH 4.4. See pp.49-52.
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1.50 €kactov yap peBodw kat onkwpatt: Moving away from cryptic musings on natural processes,
Zosimos’ text becomes more sober, technical, and focused on scientific operation, as he claims that
in each case of the above actions (ékaotov), there is a need for method and weighing out
proportions. This is the first appearance of the crucial term pébodog in The Visions. The latter term,
onkwpatt, through the image of scales and proportion, seems to echo the balanced nature of the

processes described above, as well as their rhetorical structure.

1.50 oUyKlaou® TeTpactoiyw: In addition to these natural processes requiring method and careful
weighing (LeB6dw Kal onkwpartt), Zosimos states that they also involve the measurement in ounces
of the four elements. The term oOykloop® refers to measurement in the unit of oOyyia, adopted
from the Roman uncia; in Latin, this uncia refers generally to one-twelfth of a greater whole, with
this unit of measurement being one twelfth of a Roman pound, a libra.** This unit remained in use
into the Byzantine period, eventually becoming the basis for the modern ounce — with 1 libra
equalling approximately 11.6 modern oz — hence the translation, ‘measurement in ounces’.?*® This is
a unit to which Zosimos refers on several occasions throughout his technical treatises; for example: in
On Burning Bodies, Zosimos refers to the amounts of different substances which must go into a
mixture, in proportion to the number of ounces of the metals (npo¢ dvaAoyov ToUTwv TV
oUyyLiv).2¥ Again, careful weighing, method, and proportionality are suggested as key parts of the

alchemical process.

Mertens interprets Tetpdotolyog as a reference to ‘des quatre éléments’, the Aristotelian elements.
Aristotle discusses these four elements — earth, water, air, and fire — and their Empedoclean origins,
concluding that the properties of these elements can be combined in various ways to account for the
diversity of the material world, with earth being cold and dry, water being cold and wet, air being hot
and wet, and fire being hot and dry.?*® Plato also discusses these elements, but, owing to their
abilities to transmute into one another, suggests that the elements are rather four primary qualities
of a single substance, a prima materia. Indeed, Plato states that matter must be without any form
(mavtwyv éktodc eid®v) before qualities can be imbued into it.?* Given Zosimos’ theoretical bases for

alchemical transmutation, one assumes that this would have been an appealing concept (see pp.29-

245 1S, s.v. uncia (p.1929); LSJ, s.v. oUyyia (p.1268).

246 7upko 1977: 7.

247 On Burning Bodies 3 (CAAG 3.23).

248 Arist. De Gen. et. Corr. 329a. See further, Robinson 1974: 168. A Neo-Platonic interpretation of this
Aristotelian theory of matter is given at Proclus, In. Tim. 3.38-9, suggesting that the idea still held a great deal
of traction in Zosimos’ time, and that such ideas were circulating within Zosimos’ milieu.

249 p|_ Tj, 50e.
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30).2°° Whilst the term tetpdotolyog does not appear elsewhere in Zosimos’ writings, he does use
the phrase tecodpwv otolyelwv in a fascinating blend of Aristotelian and Gnostic elements. During
the narrative of the fall of man in Omega, Zosimos claims that Phos’ becoming encased in and
trapped inside flesh, becoming Adam, has a mystical layer connected with the name Adam, which is
said to stand for the four elements (tecodpwv ototyeiwv).?>! Zosimos explains: the first A stands for
avartoAn, representative of anp (air); the A stands for Suaolg, representative of yfj (earth); the second
A'is a lacuna, but logically must stand for dpktog, in some way representative of water; and the M

stands for peonuPpla, representative of nop (fire).?>?

Whilst the interpretation of tetpdotolxog as the Aristotelian elements is thus immediately attractive,
it is worth noting that the term has a radically different meaning in several places in ancient
alchemical literature; Olympiodorus, for example, in an exegetical passage related to Zosimean
practice, employs tetpactolyog to refer to the alchemical tetrasomy, the alloy on which Maria
performed alchemical experiments in the kerotakis.?> Both interpretations of tetpdotolyog seem
fitting in the context of Lesson 1.4, though the literal meaning of oOyklaop® — as in weighing in a
specified unit — seems only to work with the latter explanation of the physical substances of the
tetrasomy. Regardless of which of these interpretations is correct, however, translating tetpactolyog
as ‘four elements’ — whether those be Aristotelian elements or elements of the tetrasomy — seems

appropriate.

1.50-1 1} TV 6AwWV cUUTAOKN Kol drnomAokr): See analogous terms at 1.47-8.

1.51 6 ndg cUVdeopog Gveu PeBASov oU yivetat: This line is missing from MSS A and L, but its
presence in MS M and its coherence with the narrative make it worthy of inclusion. Zosimos claims
disbelief that an alchemical bond (cUvéeopoc) might form without the use of a proper method,

further suggesting the emphasis which he places on alchemical orthopraxy.

250 tetpdoTolyoc also appears with this sense several times throughout the Graeco-Egyptian alchemical corpus

(e.g., CAAG 1.4.1).

251 Omega 6.

ibid. A similar notion appears in the Hermetic corpus, as Isis explains to Horus that human souls are weighed
down and oppressed by the four elements which make up the body: néca olv Yuxr, v T cwpaTL oUoa,
Bapettal kai BAiBeTal Tolg TéTTapaot TouTolg (CH 24.19).

253 CAAG 2.4.44. See further, Keyser 1990: 362; Hopkins 1938b. The metals of the tetrasomy are seen at 1.78.

252
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1.51-2 | péBodog puokn £otwv: This line is also missing from MSS A and L, but its presence in MS M
and its coherence with the narrative again make it worthy of inclusion. Zosimos describes the
method as natural, a crucial adjective within Zosimos’ alchemical practice, as he describes the
tinctures which are the telos of his experimentation as puowkai (katpikai) kataBadai.?* That the

alchemists are tapping into a process of the cosmic power of Nature is emphasised.

1.52 kai puodoa kai Ekpuom®oa: As above, this line is also missing from MSS A and L, but its
presence in MS M and its coherence with the narrative again make it worthy of inclusion. Zosimos
refers to the method as inhaling and exhaling, clearly playing on the term ¢uown earlier in the
sentence.?® Nature’s method is somewhat brought to life as a breathing entity, seemingly depicting
Zosimos’ point of antithetical, yet harmonious, actions in the most intuitive way yet: when one
inhales, one must exhale, and when one exhales, one must inhale. Such is Zosimos’ analogy for
natural processes. It is important to note that both ¢puodw and ékdpuodaw are verbs employed to
describe alchemical processes throughout Zosimos’ corpus. LSJ offers ‘sublimate volatile elements’
for ékdpuodw, but this strikes one as inaccurate; pneidma is the root term for any vapours involved in
sublimation in the kerotakis throughout Graeco-Egyptian alchemical writings.?>® Rather, Zosimos’ use
of both ¢puoaw and ékdpuoaw seems to involve a process of insufflation as a method of controlling

combustion within the furnace of the kerotakis.?>’

1.52 ta¢ taelg tnpoloa [tiig peodou]: This edition follows the example of Mertens in secluding
¢ ueBASou from the text. The combination of taic and tnpéw appears in Proclus’ Commentary on
Plato’s Republic; Proclus discusses the distinctly ouroboric nature of natural cycles, wherein the end
of one cycle becomes the beginning of another (viv 6& 10 népag altiv dpxn GAANG yivetal
nieplodou), and that by this process, their convergence adheres to the cosmic order (1
OUVOTTOKATAOTAOLG...TNPET TAV KOOULKAV Tdwv).2*® Plutarch also discusses the preservation of the
natural order (triv katd ¢uowv...£tnpnoav Tacw) in the relationship between musical ratios and the
positioning of the planets in his work on Plato’s Timaeus, while Plotinus says that only psyche itself

can preserve sequence and order in the cosmos: dkoAouBiav te tnproel kal Tdw.?° In short, these

254 FC 4. See further pp.15-7.

255 Mert. 39.

256 15J, s.v. ékdpuodw (p.526).

257 See this use of puodw at FC 10, and of ékpucdw at On the Evaporation of Divine Water 3 (CAAG 3.7).
258 proclus, In Rep. 2.24.

253 Plutarch, De An. Procr. In Ti. 1029c; Plotinus, Enn. 3.1.8.
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terms are used in a wide range of texts around Zosimos’ areas of interest in reference to the natural
order and harmony of the cosmos; the alchemical method itself preserves and adheres to the

ordered nature of cosmic processes, and so must the alchemist.

1.52 abfovoa kai Afjyouca: One of the final harmonious antitheses of Lesson 1.4 recalls the
introduction of The Visions, in which Zosimos claimed that his alchemical quest into all things was

dictated by the waxing and waning of the Moon (trv Afj€wv katl thv abénouv, 1.7).

1.53-4 t@ navta w¢ £V cUVTOUW cupdwva Ti Stapéosl Kai Ti EVwoel Thg pe@odou undév
unoAewdpOeiong ékotpedel ThHv Puaowv: As suggested by Zosimos’ desire to summarise (wg €v
OUVTOUW), this sentence captures the essence of the natural processes which alchemists study and
aim to replicate in their own practice: all things, as they go between division and union, with no part
of the technique being forgotten, change their very nature. Thus, Zosimos emphasises the
universality of alchemical theory, the importance of method and order, and the harmony of
opposites, all elements which characterise the cosmic processes of Nature (see pp.32-4). The term
Slatpéoel may pick up dteAdwv at 1.15, the term used for lon’s dismemberment by the sword of his

anonymous attacker.

As Dufault has usefully noted, ékotpédelv and its various cognates are the terms most commonly
used in the ancient Greek alchemical corpus to denote material transformation.?° Literally, £«-
otp£delv can be translated as ‘to turn out’; this may be interpreted as the inversion of a substance
during alchemical transmutation, revealing the sense of the (golden) divine which is hidden within
some base material. This would mirror the theory of ensoulment which served as a bedrock for the
religio-philosophical traditions most significant to Zosimos (the Gnostic, Hermetic, and Neo-Platonic):
that the soul is a divine spark — imbued by God himself — which came to be trapped in the material
world.?? Just as there is a spark of spiritual perfection within a human, the term ékotpédewv for
alchemical transmutation implies that there is also a spark of material perfection within each metal;
in both cases, the body needs to be destroyed to reveal the inner core (consider lon vomiting forth
his own body to reveal the spiritual, homuncular ‘inner man’ at 1.20). This, however, does not seem

to align with the transmutation theory of pnedmata penetrating a metal and imbuing a prima

260 pyfault 2015: 215.

261 On ensoulment in early Christian thought, see Blosser 2018. Zosimos himself recounts the story of the
divine Phés being trapped in the material world, becoming Phés-Adam, at Omega 7, while the Hermetic story
of Nature and the human soul falling in love and creating the dualistic nature of mankind appears at CH 1.14.
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materia with colour (on Zosimos’ transmutation theory and the philosophical principles which
underscore it, see pp.29-34). Indeed, it is possible that Dufault’s interpretation simply takes
£kotpedely too literally; it is also worth noting that ékotpodn need not imply literal inversion, but
rather a drastic transformation (as in Aristophanes’ Clouds, wherein Strepsiades tells his son,
Pheidippides, to change his habits as quickly as possible: ékotpepov w¢ taxLota TOUG cautol

TpoOTOUC).2*2

1.54 i yap ¢Uoig otpedopévn gic Eautiv otpédetal: Similar to ékotpédel above, otpédw is also a
term which Zosimos frequently uses for alchemical transformations.?2 This sentence rhetorically
plays on the fact that otpédw can be translated both as ‘to twist’ and ‘to convert’: Nature twists so
greatly that it converts into (twists into) something else.?®* There is, however, another interesting
possible translation of otp£édw which does not appear explicitly throughout Zosimos’ corpus, but
which may be consistently present as a thematic undertone: that is, to torture.?®® The motif of
torture as akin to alchemical operation and transformation is a constant throughout The Visions, and
may well be adjoined in the use of otpedopévn...otpédetal here: just like lon, Nature is tortured into

change.

1.54-5 kai abtn £otiv } To0 MAVTOG KOGHOU TG APEeTh¢ PUOLS Kal ouvEeopog: The antithetical
phrases in Lesson 1.4 began with banal interactions in everyday life — speaking and listening, giving
and taking, being poor and being rich — but the section has now grown into a universal scale:
Zosimos says that these transformations are the nature of excellence, the nature of the entire
cosmos, and the nature of the bond between them.?®® As discussed at pp.22-5, for Zosimos, &peth
can best be translated as the perfection which Nature effects during the transformation of matter, as
well as the quest for and achievement of this power of perfection by the initiated alchemist; the
aforementioned processes and reciprocities of Nature constitute this alchemical change, which is
also said to be part of the nature of the whole cosmos. The universality of the transformative power

of nature and the cosmic significance of alchemical truths could not be clearer.

262 Ar. Nub. 88.

263 E o, On the Sacred and Divine Art of Gold and Silver Making 3 (CAAG 3.11).
264 15J, s.v. otpédw (p.1654).

265 See e.g., Pl. Rep. 330e.

266 | opes da Silveira 2020: 224.
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Zosimos, The Visions: Lesson 1.5

Lesson 1.5 takes the reader into a miniaturised narrative of sorts. This is one, however, where the
reader must actively participate and engage with the text. Indeed, they must build a temple in their
imagination: a temple made of a single stone, with neither beginning nor end, and with a stream of
the purest water glistening within it. The motif of this noetic temple has been discussed widely in
Zosimean scholarship. Mertens has suggested that the temple may be a reference to the alchemical
vessel, the kerotakis.?®” The kerotakis is never clearly compared to a temple in Zosimos’ corpus, but is
often shrouded in religious imagery (most notably in its compounded appearance as the
dlahoBwpog). Further, the fact that the first explicit mention of transmutation into gold in The
Visions takes place in this imaginary temple suggests that it certainly has some connection with the
alchemical alembic. Beyond this, the temple also bears clear spiritual connotations. Given that entry
into the temple seems to symbolise the spiritual ascension of the alchemist, Fraser suggests that
parallels may be drawn between Zosimos’ vadg and the conception of a celestial temple in the
Valentinian Gnostic tradition.?®® As explored in depth by De Conick, the Valentinians, drawing heavily
on the motif of the heavenly temple in Jewish apocalyptic and Hekhalot literature, imagined their
Pleroma as such a temple space, in which the initiated gained some secret ritualistic knowledge and
were transformed into quasi-angelic figures.?° The parallels with Zosimos’ purpose are evident: like
the Valentinian temple, the noetic temple is an ethereal, celestial place of spiritual transformation
and Gnostic ascension.?” It is possible to synthesise these interpretations: the temple functions as a
polyvalent symbol which represents both the site of alchemical transformation and the noetic space
where the initiated alchemist comprehends the nature of this transformation, thus advancing on
their path of spiritual ascension. Such a reading integrates the material and metaphysical dimensions

of Zosimos’ alchemical practice.?”*

Around this temple, Zosimos explains, lies a snake. Beyond the ouroboric imagery explored at 1.60,
Jung, in his own commentary on The Visions, expounds a unique interpretation of the serpentine
imagery: that it is representative of the lack of conscious understanding on the part of the alchemist,
which must be conquered before one can enter the space of sacred, secret knowledge.?”? The snake,

Jung posits, being a creature which dwells in the darkness of caves, is Platonically associated with an

267 Mert. 223.

268 Fraser 2007: 50.

269 See, with additional bibliography, De Conick 1999.

270 This also aligns with Hermetic thought about heavenly transformation; see pp.52-3.

271 See also Escolano-Poveda (2022: 106) on the temple representing a crypt or bath for figurines of Egyptian
deities.

272 Jung 1967a: 89.

148



ignorance of true reality; it is this ignorance which the alchemist must overcome before they can
reach a higher level of spiritual understanding, represented by entry into the temple. Similarly, Fraser
has suggested that the snake represents not the ignorance which must be overcome, but the
recalcitrant nature of matter which must be overcome.?”® In other words, the materials with which
the alchemist works must be conquered so that transmutation can take place, and so that matter can
eventually be repurposed (in this case, into something which will aid in the practitioner’s religious
growth: a step into the temple (moinoov €aut® Baociv kal dvaBnbli)). It seems to me that these two
possibilities can be reconciled into a single theory for the interpretation of the snake: that ignorance
of matter and nature must be overcome and repurposed, so that the initiate alchemist might enter
the temple and achieve some level of spiritual progression. Overcoming the snake is the alchemist’s

quest, for which he will be rewarded with dpetr (see pp.22-5).274

Within the temple, Zosimos’ reader is said to be able to find the ‘sought-after thing’ (td {ntoupevov
xpfjna): that is, a copper man sitting in a river of the purest water.?”> When the reader has barely
even had time to process this thought, however, Zosimos says that the man has transformed into
silver, and promises that — if the reader desires (¢av BeAriong) — he will become a man of gold. The

alchemical motif of the perfecting transmutation of matter is clear.

All'in all, Zosimos uses Lesson 1.5 to induct the reader into the ‘space for alchemy’, a temple space
which seems simultaneously to represent an alchemical crucible and the heavenly temples found
across a range of Late Antique religious traditions, especially Valentinian Gnosticism. Entry into this
space involves a quest against matter, but the transmutative and soteriological power which one

finds within the temple makes the challenge worthwhile.

Commentary

1.56 va uf 61 ToAA®V oot ypadw: In a similar sense to w¢ é€v cuvtopw at 1.53, Zosimos seems to
be attempting to summarise his alchemical practice and worldview into a miniature narrative.
Whereas the first summary encapsulated the notion of nature changing itself, oscillating between
the fundamentally monistic processes of division and union (t} Stawp€oet kat tfj évwoel), this

summary is much longer and shifts from theory to practice, seemingly encapsulating the alchemist’s

273 Fraser 2007: 50.

274 On the symbolism of overcoming a snake as a mythological quest, see 1.60.

275 On {ntéw and cognates throughout The Visions, see 1.6; on these throughout Graeco-Egyptian alchemical
literature more broadly, see Lopes da Silveira 2020.
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duty to seek the entrance to the art, to control matter, to achieve gnésis, and to observe the

transmutation of metals into gold.

1.56 ¢iAtate: Zosimos’ tone suddenly becomes more conversational, as he addresses the reader
directly for the first time in The Visions. This is certainly not uncommon within Zosimos’ oeuvre,
which is itself full of letters, addressed most usually to the enigmatic figure of Theosebeia (see p.9).
Given the generality of the term ¢iAtars, it is difficult to determine exactly who the addressee might
be; it seems likely that Zosimos has no specific person in mind, but is addressing the general reader.
It is difficult to square the singular form of ¢piAtate with the plural form of address, adeAdol, at 2.24.
As discussed below, however, ktical oot suggests a deeply personal instruction from Zosimos;
indeed, an instruction to construct a temple in the imagination is naturally personal and

individualistic.

As Dickey notes in her compendium, ¢ile is one of the most common forms of singular address in
Greek literature.?’® Its superlative, piktate, is common in Imperial Greek prose, appearing frequently
in epistolary works and texts with some didactic element.?”’ It seems that ¢iktate conveys genuine
and deep affection for the addressee, suggesting that the reader — who clearly would need to be an
educated alchemical initiate in order to understand the overwhelmingly obscure references and

allegories — may be a fellow within Zosimos’ metallurgical guild or temple practice.?’®

1.56 ktioal ool vaov: Zosimos instructs the reader to build a temple for themselves. The motif of the
noetic temple, as explored in the introduction to the present section, is one of the most widely
discussed in Zosimean studies, often interpreted as a symbol with a dual meaning: one alchemical, in
the sense that the temple represents an alchemical vessel; and another spiritual, in the sense that
the temple represents a celestial temple, as one finds in a range of traditions around Zosimos’ milieu,
especially that of the Sethian Gnostics. Being, then, at once the space for both scientific and spiritual
purification, the temple represents the ultimate destination for the Zosimean initiate’s
transformative journey. In this sense, the term ool is interesting. Just as the Gnostic and Neo-Platonic
traditions emphasised a metaphorical temple, Zosimos also would have been familiar with the
tradition of an internal temple; indeed, Paul asks the Corinthians: oUk oldate 6TL vadg Osol éote Kkal

10 Mvelua tol Oeol €év LUV oikeT; (‘Do you not know that you are the temple of God and that the

276 Dickey 1996: 134.
277 See e.g., Libanius, Ep. 221.3; CH 11.8b.
278 See further Escolano-Poveda 2022.
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Spirit of God lives inside you?’).2’° This seems to reinforce the internal and personal nature of the
noetic temple, aligning with the notion of an inward /ocus for worship and transformation, as
Zosimos instructs Theosebeia to observe in FC 8, and especially in light of Zosimos’ taking umbrage
with physical temple worship and sacrifice (see pp.45-8).2%° The temple is thus an ethereal,

internalised space of scientific and spiritual enlightenment.

1.56 povoABov: This term is one of the many compounds of poévog which appear in Zosimos’ text. As
with these other examples (most notably povoeldn at 1.4), it seems likely that this interest in
singularity is a reference to the monistic tendencies and emphasis on unity which dominate Zosimos’

own religio-philosophical system and the religio-philosophical tone of The Visions.

It is possible that, by the Imperial period, Egypt had long been well-known for monolithic structures.
In his Geographica, Strabo mentions Egyptian obelisks, statues, and pillars, as well as parts of the
Egyptian Labyrinth and Memnonium, as being monolithic.?8! Centuries earlier, Herodotus, in his
discussion of the most impressive feats of Egyptian architecture, states his admiration for a
monolithic temple chamber which had been moved from Elephantine to Sais under Pharoah Amasis
Il (580-526 BC).282 Egyptian religious architecture, then, seems frequently to have impressed due to
its monolithic nature. As Escolano-Poveda notes, the temple imagery within The Visions seems to
have been influenced by temples which Zosimos may have visited and admired (especially the
Temple of Dendera); if this is indeed the case, it is logical to assume that the instruction to create a
monolithic temple is based on an historical practice of shaping religious chambers of a singular

stone.

1.56-7 YLpuBosidiy, ahapaotpoeldii, Mpokovviolov: Zosimos states that the monolithic rock from
which the temple is to be made should be Proconnesian marble, while resembling white lead and
alabaster. The piling-up of adjectives adds to the splendour with which the reader imagines the
temple, implicitly highlighting the importance of the sacred knowledge which is to be imparted
within the temple itself (perhaps similar to the crystalline temple at 1 Enoch 14). It is possible that
the statement that the structure ought to resemble lead and alabaster, while actually being made of

marble, mirrors the allegorical nature of the text, in which things seem one way but are in fact

279 1 Cor. 3:16.

280 Knipe 2011: 68.

281 Strabo, Geog. 17.1.31, 17.1.37, 17.1.42, 17.1.46.
282 Hdt, 2.175.
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another; it is more likely, however, that this is simply a comment on the fact that these three

substances share many physical properties and visual similarities.

This white and grey marble — extracted in enormous quantities from quarries on the island of
Proconnesus —was famous in antiquity, being used in religious art and architecture from the
Ephesian Temple of Artemis in the 6" century BC, to the Roman Herculean Sarcophagus of Genzano
in the 2" century AD, to the Hagia Sophia in Byzantine Constantinople.?®3 The most famous structure
to incorporate Proconnesian marble, though, was surely the Mausoleum at Halicarnassus, a tomb for
the Achaemenid satrap Mausolus.?* It is possible that Zosimos had a real structure in mind — indeed,
most of the marble imported into Egypt in the Roman period came from Proconnesus — but it is
equally possible that the temple being constructed of solid Proconnesian marble exaggerates its
grandiosity. After all, Strabo himself stated that the most beautiful features in cities around the
Mediterranean were made of Proconnesian marble (t& yoOv kGAALoTa TV TAUTN TOAEWVY £pya...E0TL

tfic AlBou). 2>

1.57 pnte apxnv £xovra PATE tEAog: Mertens interprets the noetic temple’s having neither beginning
nor end rather literally as it being a circular building.2®® Whilst this is certainly possible, the property
of having neither beginning nor end was highly significant in Zosimos’ milieu. The most obvious
parallel is the ouroboros, the snake eating its own tail, which therefore loops around on itself, having
neither a beginning nor an end. With the temple said to be guarded by a snake, the symbol of the
ouroboros is fundamental to the present episode (see further the introduction to Lesson 1.5). In
early Christian literature, however, a person or thing bearing neither beginning nor end rendered
that person or thing divine. Paul describes the priest Melchizedek to the Hebrews as having neither a
start to his days, nor an end to his life (uite dpxnv nuep&v unte (wiig téAog Exwv), while Gregory of
Nyssa refers to Christ as having neither beginning nor end (unte dpxnv punte téhog €xovta) and
Clement of Alexandria refers to divine power itself (to Btov) as having neither beginning nor end (to
UATE ApXNV...urTe TEAog £xov).2¥” This association becomes even more significant in light of the
noetic temple representing some metaphysical, ethereal temple, as is especially common in Gnostic

thought. In this way, Zosimos’ imaginary temple is explicitly indicated as being divine in its lack of

283 On Proconnesian marble, Pliny, HN 36.6-7. See further, Ward-Perkins 1992; Al-Naddaf et al. 2010.

284 Note that both the Temple of Artemis and the Mausoleum at Halicarnassus were labelled by Antipater of
Sidon as two of the Seven Wonders of the ancient world (Antip. Sid. 9.58).

285 Strabo, Geog. 13.1.16.

286 Mert. 223.

287 Heb. 7:3; Gregory of Nyssa, Contr. Eunom. praef.8; Clem. Al., Strom. 5.14.
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both architectural and temporal limitation; it is a sacred space in which belong timeless truths about

the nature of matter and the secrets of alchemical transmutation.

1.57-8 nnynv 6£ EowBev £xovta USatog kabBapwtdtou: The temple is said to contain a spring of the
clearest water. As with the majority of images in The Visions, interpretation of this spring has
followed two paths: a religious interpretation and a scientific interpretation. Indeed, it seems that
the spring represents a complex interplay of both the religious, representing a divine font of

purification, and the scientific, representing the transformative waters of the alchemical vessel.?%

On the former, the religious motif of the spring (mnyn) was widespread in Zosimos’ milieu. Whilst
there is no mention of water, there is a fascinating line in the Hermetic corpus which describes God
himself as the source of all things (rtnyn pév odv mavtwv 6 Bed¢).28 Further, Plotinus refers to divinity
itself as the source of all that is beautiful (toU Belou, 60ev | mnyr to0 kahol), while Gregory of Nyssa
states that the divine spring is the source of all excellences of the soul (tfig Beiac mnyfic, U A¢ ai
apetal th¢ Yuxic £kduovtal), employing language which clearly would have struck a deeper chord
with a reader of Zosimos’ corpus.?®® Merely employing the term, then, engages with a discourse of
divine springs which seems to have been wide-spread across multiple disciplines — the Hermetic, the

Neo-Platonic, and the Christian — around Zosimos’ time.

More specifically to the present example, however, there are also a series of traditions which
associated springs and celestial temples, with which Zosimos also would have been familiar.?°! Again
in his Enneads, Plotinus mentions an ethereal temple to which the spiritually initiated arrive after
death — a temple which is specifically referred to as an &8utov (as lon’s territory at 1.14).2%2 This
temple is itself described as the source and principle (kal mnynv kat dpxnv) of all things. Edwards
relates this Plotinian passage to the Zosimean temple through the inspiration and gnésis which come
from these celestial mnyai.?®® As discussed above, the Valentinian Gnostics also pictured their entire

Pleroma stylistically as a celestial temple to which the initiated sojourn after death.?** Three specific

288 A third option, of course, is that Zosimos is basing his noetic temple on a real temple which he visited.
Whilst many temples contained baptismal fonts (see 1.9), the mnyn seems to be more than this. It is worth
noting that several ancient Egyptian temples — including the Temple of Karnak and, more importantly for the
context of The Visions, the Temple of Dendera — contained sacred lakes which was used for ritual purification
(see further, Berg 1987). On Zosimos’ frequent possible allusion to the Temple of Dendera, see p.54.

289 CH 11.3.

2%0 plotinus, Enn. 1.6.6; Gregory of Nyssa, In Eccl. (ap. Alexander 1962: 333).

291 On Zosimos’ reading culture and literary context, see pp.54-8.

292 plotinus, Enn. 6.9.11.

293 Edwards 1992: 64.

294 Gospel of Philip 69. See further Fraser 2007: 50.
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rituals were imagined to take place within this temple: the mystery of baptism; the mystery of
redemption; and the mystery of the bridal chamber.?*> Based on this information, Fraser speculates
that the spring of Zosimos’ noetic temple may resemble the baptismal waters of the Gnostic celestial
temple, as the Gnostic initiate is baptised as part of a celestial ascent, much like Zostrianos.?*® In both
cases, the ethereal waters of the temple seem both to purify and to baptise, in a process of rebirth in

gnasis, that is gnasis of both alchemical and religious mysteries.?’

Mertens has also suggested a scientific interpretation of the spring.2®® In this sense, the water of the
spring must stand for Divine Water, the alchemical catalyst which Zosimos holds in such high esteem
(see pp.37-9) and which is one of the key components of the kerotakis method inherited from Maria.
If the temple can indeed be interpreted as the stylised alchemical vessel itself, this reading becomes
highly attractive, especially in light of the priest within the temple undergoing transmutation while
sat in these transformative waters. As with the majority of Zosimos’ references, it seems that the
ninyn 08atog kaBapwtdtou is to be understood as purificatory water, simultaneously purifying the
soul through baptism and purifying metals through alchemical operations. The superlative

kaBapwrtdtou certainly highlights the exceeding purity of the spring.

1.58 ¢p®¢ e§aotpantov NALaKOV: The term ¢@¢ is highly significant in Zosimos’ worldview, often
bearing the meaning of the divine light of the soul with which God imbued humans and which
existed in Eden (pw¢ év @ Napadeiow Stamveduevog), but which was later trapped in the material
world by maleficent daemons, constituting the fall of man.? Indeed, the first human in Zosimos’
Gnostic aetiology of mankind is named Phos, becoming Adam only when he becomes encased in the
body. Zosimos seems in this instance simply to mean light, but the reader cannot help but make this
mental connection. Even if this is the case, it is significant that the light is said to be nAtakov: solar.
That the spring shines with the light of the Sun, the planet associated with gold in the ancient

alchemical imagination, seems both to highlight the divine aura of the temple space, while also

2% |t is not known exactly what is meant by the ‘mystery of the bridal chamber’. Gospel of Philip 71 discusses
God and Mary as engaging in this mystery, so one is presumably able to make an educated guess. See further,
with additional bibliography, DeConick 2001.

2% On Zostrianos’ baptisms, see p.51.

297 On the theme of Gnostic rebirth throughout Zosimos’ corpus (particularly Lesson 1.2 and FC 8), see pp.49-
52. Whilst no celestial temple is mentioned, another example worth noting is Philo’s account of Moses
purifying his brother, Aaron, in a spring of the purest water (08atL tnyfig T@® kaBapwtdtw) as he is becoming
an Israelite high priest (apxiep€a) (Philo, Vit. Mos. 2.28).

298 Mert. 223.

P9 FCT.
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foreshadowing that this is the space where alchemical secrets are learned and matter is transmuted

into gold (compare the priest becoming a xpuodvBpwrov at 1.66).3%°

1.59 AaB¢ €nmi xeipag oou §idog: Whilst MSS A and L read AaBwv, and this is indeed a crucial
participle in Zosimos’ corpus (see 1.61 and 1.80), this form does not fit the grammar of the sentence,
so the imperative Ao B¢ is preferred. Further, éni xelpag seems to be a rare construction for ‘into
[your] hands’, but is given as a variant sense in L5J.3°? The motif of seizing a sword, with the aim of
dismembering a body in a process leading to transformative rebirth (1.61-3), is clearly reminiscent of

the dismemberment and subsequent rebirth of lon in the first dream.

1.59-60 oTEVOOTOLOG YAP £0TLV O TOMOG 00V €0ty 1 GvoléLg Tiig elcodou: Throughout the opening
lines of Lesson 1.5, Zosimos describes the reader’s approach to the temple — the approach to gnésis,
alchemical initiation, and alchemical transmutation — as a quest, with significant challenges to be
overcome. The snake which guards the temple is the most obvious of these challenges (see 1.60,
below), but the fact that Zosimos describes the entrance to the temple as otevootopog (narrow-
mouthed) clearly continues to suggest the difficulty of entry. It is as though the alchemical secrets
themselves are resistant to being understood; such is certainly the impression the reader gets both

from the allegorical nature of Zosimos’ text and the allegorical images themselves.

The term otevootopog appears only once elsewhere in Zosimos’ corpus, in reference to the narrow
mouth of an &yyoc (some kind of alchemical vessel).3%? This bolsters Mertens’s suggestion, discussed
above, that the noetic temple itself resembles an alchemical vessel, in which runs a stream of the
purest water (to be understood as Divine Water, 1.57-8) and in which the metallic priest himself
changes from copper, to silver, and finally to gold (to be understood as the transmutation of metals in
alchemical practice, 1.65-6).3% On the theme of narrowness in a martyrological text — the Martyrdom

of Perpetua — from which Zosimos seems obviously to be drawing inspiration, see 1.63.

1.60 pakwv napakettal ti il008w PuUAdTTwV TOV vadv: The reader’s journey to attain alchemical

knowledge, styled by Zosimos as a quest, meets its greatest obstacle yet: a snake guards the temple,

300 Mert. 223.
30115, s.v. xeip (pp.1983-4).
302 Omega 14.
303 Mert. 223.
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lying across the entrance.3** The role which the snake plays in the narrative of Lesson 1.5 — as the
blockade of matter to be controlled by the reader in an alchemical fashion, as well as the blockade of
ignorance to be intellectually overcome —is discussed in the introduction to this section; the present
comment instead deals with the tradition of the serpent in ancient literary culture, alchemical and
beyond. The motif of the snake is one which crops up repeatedly in the history of alchemical
iconography, most notably in the form of the ouroboros, the snake which eats its own tail,
representative of unity, regeneration, and the infinite.3% These themes surrounding the ouroboros
are best recognised in the text inside the stylised diagram of the ouroboros attributed to Cleopatra in

fig. 7; the text reads:

£v TO mav Kal 6" altol t6 mav Kal €i¢ alTo TO mav: Kal £l un €xol T mdv, oUSEV £0TLY TO TAV.
€lg £0Tlv 0 OLG O EXxwV TOV {0V peTd (Ttd) Suo ocuvBEparta.

One is the all and from it comes the all and to it goes the all; and unless it has the all, nothing

is the all. One is the snake which has the ios after (the) two treatments.3%

Whilst the ouroboros is not explicitly mentioned in the present episode, one cannot help but make
such an obvious connection, especially in light of the temple itself being said to have neither
beginning nor end (unte dpxnv éxovta pnte téhog, 1.57), and thus being associated with the infinite

unity which the ouroboros symbolised in the ancient alchemical imagination.

A more widely-known tradition involving the serpent, however, is the role of the dpdkwv as a
guardian in ancient Greek and Egyptian thought, an idea which Mertens discusses at length.3” The
motif of a snake guarding a sacred space or object appears to have been relatively widespread in
ancient literature. The two most notable examples of this in the Classical tradition include
Herodotus’ reference to an Athenian legend of a great snake which guards the Acropolis (0dLv péyav
dUAaka TR AkpomoAlog) and Jason’s challenge of retrieving the Golden Fleece, which was guarded
by the Colchian Dragon.3% The latter example may be particularly relevant to Zosimos’ example,

given that Jason’s slaughtering the 6pakwv is styled as the ultimate quest; Pindar even suggests that

304 Hippolytus of Rome suggests that an intricate relationship between temples and snakes has a long-standing
tradition, even claiming that the Greek vaog derives from the Hebrew word for snake vina (nahas), whence the
Gnostic Naassenes supposedly acquired their name (Ref. Haer. 5.4).

305 On the ouroboros, see Sheppard 1962; Reemes 2015.

306 MS M : 188v.

307 Mertens 1988: 13-5; Mert. 40.

308 Hdt. 8.41; Ogden 2013: 58-63. See ibid. for the polyvalence of dpdkwv as snake or dragon.
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there was doubt over Jason’s ability to perform this task because of the threatening obstacle which
the serpent posed (éAreto & oUKETL ol KeEWVOV ye mipafacBal movov. / Ketto yap Aoxua, Spakovtog &
gixeto AaBpotatdyv yevowv).3® The notion of snakes guarding temples is similarly common in
Egyptian thought.3¥ This is an idea which can also be seen in the icon of the uraeus, the reared cobra
which adorned the crowns of both pharaohs and gods in ancient Egyptian iconography.3!! In sum, the
imagery of the snake as a religious guardian seems to have been prevalent in ancient Graeco-
Egyptian thought, as well as representing the ouroboros in the alchemical imagination and serving as
a barrier-to-entry for the reader’s attempt to acquire the forbidden secrets of the alchemical and

religio-philosophical mysteries.

lf?’*“'"'i:‘rﬂt TRz 1P
XT Fig. 7:

MS M : 188v. Stylised ouroboros
containing the text: €v 10 mav kal
61" abtol 16 nav Kal gig alTo T

Tav Kal €l pur €xol to mav, oU6EV
£0TWV TO TIAV. €1G £0TWV O OPLC O
£XWV TOV 10V petd ta dUo
ouvBépara. (Mert. 22).

1.60-1 toUtov Xelpwodpevog nptov Ooov: Zosimos instructs his reader to tackle the snake head-
on, taking it into their hands and sacrificing it. The participle xelpwoduevog seems clearly to recall
lon’s comment that his killer — the man who came from the East with a knife — overpowered him
(éxelpwoaro pe, 1.15), before dismembering the priest and flaying his head. Whilst the imagery of
dismembering and burning resembled something of a sacrificial scene, this association was only
implied in the case of lon; here, however, Zosimos instructs his reader explicitly to sacrifice the snake
(BUGoov). On the theme of sacrifice in Zosimos’ text and the place of sacrifice in Zosimos’ historical

context, see pp.45-8 and Knipe 2011.

309 pind. Pyth. 4.243-4.
310 Goyon 1985: 124-7.
311 Grimes 2018: 143.
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1.61 anodsppatwoag avtov: As with xelpwodpevog above, Zosimos again recycles the terminology
of lon’s death in the sacrificial instructions which he offers to the reader; just as lon was flayed about
his whole head (dnmodeppatwoag ndoav thv kedary, 1.16), so too must the reader flay the serpent.
As suggested on p.47, this repetition is reminiscent of the repeated stock sacrificial scenes which one
finds in the Homeric corpus. These linguistic similarities suggest that the sacrificial processes —to be
understood as the alchemical operations — between lon and the snake are the same; thus, Zosimos
prepares the reader for the fact that the spiritual and material perfection which lon enjoyed in

Lesson 1.2 will also appear in Lesson 1.5.

1.61-2 kai Aapwv Ta¢ oapkag auTod HeTd TWV 60Te®V: Once again, Zosimos’ language mirrors that
of lon’s death. Just as the man wielding the payoatpa in Lesson 1.2 engaged with lon’s flesh and bones
(td dotéa talc oapél ouvemAele, 1.17), so too is the reader to deal with the snake’s flesh and bones
(see 1.17 for the interpretation that speaking of flesh and bones entails a holistic rendering of the

entirety of the material body, especially interesting in light of Luke 24:39).

Instructing the reader to take the flesh and bones of the snake, Zosimos employs the participle
AaBwv. In the texts of Zosimos’ corpus which contain technical recipes, Aapwv frequently appears as
the first word of a particular set of instructions, potentially indicating the nature of the following
passage to the reader. To specify just a few, AaBwv is the opening word in a particular set of
alchemical instructions in On Quicklime (AaBwv...tov dAapaactpvov AiBov...) and On the Sacred and
Divine Art of Gold and Silver Making (AaBwv thv Yuxrv 1ol xaAkod...), while, beyond Zosimos’
corpus, this convention appears in, for example, On the Same Divine Water (Aapwv wa...), Washing
Cadmia (AaBmv kaduiav...), and The Creation of Quicksilver (A\aBwv YiptBiov...).312 The term in this
context thus potentially confirms that the sacrificial operations which the reader mentally performs
on the snake mirror physical alchemical operations. On the snake’s destruction and transformative
recomposition at the hands of the reader being representative of the alchemical process, see Dufault

2015 (esp. 242).

1.62 81EANG HEAN LéAN: The rather odd doubling of péAn péAn seems to have been a grammatical
feature of New Testament and Late Antique Greek. Mertens points to the Grammatik des

neutestamentlichen Griechisch, which treats this feature, suggesting that the immediate repetition of

312 0n Quicklime 1 (CAAG 3.2); On the Sacred and Divine Art of Gold and Silver Making 1 (CAAG 3.11); On the
Same Divine Water 1 (CAAG 3.8); Washing Cadmia 1 (CAAG 3.36); The Creation of Quicksilver 1 (CAAG 3.45).

158



a word can be understood with the sense of katd + accusative.?'® This is similar to the Biblical
Hebrew ‘quivis construction’, by which a noun doubles to indicate that each part of a given group is
to be considered separately.3! Indeed, a Hellenised version of this can be seen in a range of Imperial
and Byzantine Greek texts, including the Martyrdom of St James the Persian, in which the martyr is
said to be cut apart limb by limb (komfj péAn péAn) before being decapitated with a payatpa (
kedaAr avtod nepttépvetal paxaipa), employing language which is strikingly similar to Zosimos’

own linguistic choices (see 3.10).3%°

1.62 kai ouvOeig péNog LENOG LETA TV 00Te@V: The late linguistic convention which applied to péln
péAn above applies also to pélo¢ HéNog in this context.31® The slightly extended phrase (petd t@v
00TEWV SLEANG HEAN HEAN' KAl cuVOELG HEAOG LEAOG HeTd TV doTe®V) also contains a chiastic
structure, possibly mimicking the interweaving and bonding of the snake’s constituent parts, and
indeed of the various substances in the alchemical vessel. The reunification of the snake’s limbs and
bones mirrors the reunification of lon’s bones and flesh in Lesson 1 (t& dotéa Tailc oapél cuvEMAeLe,

1.17).37

1.63 noinoov caut® Baociv kat avapnO kai eiceABe: The imperatives seem to become more
staccato and direct, seeming to build the reader’s anticipation of what will be found inside the
temple once the narrative ventures inside. It is not insignificant that Zosimos instructs the reader to
repurpose the matter of the snake to construct a step (Bdowv) to facilitate entry into the temple.
Firstly, the step is the necessary aid upon which the temple might be entered; this may be
interpreted as the alchemist’s need to master matter so that they can enter the temple, receiving
philosophical gnésis and achieving alchemical tinctures as they do so.3!® Secondly, the notion of
climbing a step as part of a spiritual ascent is key to the later portions of The Visions (see 2.2), indeed

the same verb dvaBaivw is employed at 2.2, 2.3, and 2.16.3%° It is possible that stepping up into the

313 Mert. 223; Blass and Debrunner 1976: 423.

314 E.g., INDD NWII DN 7712112 Wi IR (‘Whosoever (UK ¥'R) curseth his God shall bear his sin’, Lev. 24:15).
See further, Samet and Mastey 2023: 767-9.

315 Martyrdom of St James the Persian 6.12. See also Mark 6:39 and Acts of Thomas 8.7.

316 For this convention elsewhere with the nominative, see Mark 6:40.

317 See 1.16 for a discussion of the interpretation that the reconstitution and rebirth of lon borrows language
from Ezek. 37:6-8, which Origen interpreted as related to the transformative rebirth of Christ (see further
Dufault 2021: 210).

318 Fraser 2007: 50. See further 1.60.

319 Whilst the verb used is slightly different, it should be noted that Zosimos instructs Theosebeia to run up
(dvadpape) to the heavens at FC 8.
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temple mirrors this same spiritual ascent for purification and forbidden knowledge; the singular step
in Bdowv, however, may make such a connection unlikely.32° Thirdly, there is a notable comparandum
for the motif of a Spdkwv being used as a step.3?! In the Martyrdom of Perpetua, the imprisoned
Perpetua sees a vision from God: a narrow (compare otevootopog, 1.59) golden ladder reaching to
the heavens, with a dragon lying at the bottom. Perpetua uses the dragon’s head as the first step in
her ascent (et quasi primum gradum calcarem, calcavi illi caput et ascendi), ultimately meeting with
God himself, who tells her that she is welcome; Perpetua understands her dream as a confirmation
that her salvation is secure and that she will be reborn in the Kingdom of Heaven.3? It is possible that
Zosimos’ reader likewise understands entry into the temple as entering into the space for
transformative rebirth after suffering, in a grand line of imitation which includes alchemists and
Christian martyrs, going back through Zosimos, lon, and Perpetua, but which ultimately starts with

Christ (on the theme of martyrdom throughout The Visions, see pp.48-9).

1.63 eUpNOELG £KEL TO {nToUEVOV Xpijpa: This sought-after thing presumably refers to the sacred,
forbidden secrets of alchemical transmutation, or perhaps (with the following lines in mind) the
transformation itself. This transformation may refer to the alchemical magnum opus —
transformation into gold — or the religious telos — transformation into a spirit.3?® In her examination
of early alchemical texts, Lopes da Silveira highlights the importance of the phrase 16 {ntoUpevov,
referring to the magnum opus, in Graeco-Egyptian alchemical literature. In the Hermetic tractate Isis
to Horus, Isis describes the revelation of alchemical secrets as the trv t®v {ntouvpévwy puotnpiwv
napadoaty (‘the transmission of sought-after mysteries’), while Olympiodorus states explicitly that
Divine Water is the sought-after thing: tolto ydp 1t Bctov U6wp €oTi td NTovuevov.3* At the same
time, in Omega, Zosimos himself refers to the quest of the philosopher: to seek oneself, to know
God, and to dominate the ineffable triad ({ntelv £éautdv, kal Bedv myvovta KPATEV TV AKATOVO-
paotov tptdda).3? In this way, Graeco-Egyptian alchemists seem to have understood {ntéw and
{Nntnolc as polyvalent terms, referring simultaneously to the quest for the power to enact alchemical
transmutation and the quest for gndsis and subsequent salvation. As with The Visions as a whole,

there seems to be a great deal of overlap between the material and spiritual senses of a phrase.

320 On the motif of the spiritual ascent in The Visions and its literary and religio-philosophical context, see
pp.52-3.

32115J, s.v. Spdkwv (p.448). See further Ogden 2013.

322 Martyrdom of Perpetua and Felicitas 4.

323 See pp.11-7 on the interplay between these key aspects of Zosimos’ text.

328 CAAG 1.13.4; ibid. 2.4.18.

325 Omega 4.
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1.64 iepéa OV YaAKAvOpwrov 6v 0pag: On metallic men in Zosimos’ narrative, see 1.37.

1.64 £v tij ninyii kadnpevov Kai to Xpfia cuvayovta: The imaginary metallic priest is said to be sat
in the waters of the river, drawing ‘the thing’ (to xpfijna) into himself. It seems clear that o xpfina
relates back to to {ntolpevov xpfina in the previous line. Whatever the thing with such
transformative power of alchemical transmutation might be, the copper priest collects it.3?® These
two actions seem to reflect the nature of Zosimos’ metallic men: in his action of being sat in the
waters of alchemical transmutation and Gnostic baptism, the priest seems to be the recipient of the
transformation, while in his action of collecting the sought-after thing, the priest seems to be the one
about to enact the transformation. As discussed at 1.38, this is the inherent duality of the
¥oAkavBpwroc: being made of metal, he is the object of alchemical experimentation, but as a man,
he is the alchemist himself. This duality is brilliantly displayed in the active and passive descriptions
of the metallic man at 1.39: oUTAC €0tV O lepoupy®V Kal iepoupyoUpevog. The same duality seems

to apply to the priest of the noetic temple.

1.65 pEeTEPN yap tol Xxpwpatog Tig dUoswe: Mertens translates as ‘il a quitté sa couleur naturelle’,
which seems to miss the force of the two nouns: ‘he changed [literally, from] the colour of his
nature’. This is not a trivial or insignificant difference, especially given the importance of the term
physis in Graeco-Egyptian alchemical theory. As discussed at pp.32-4, physis represents
simultaneously the macrocosmic transformative power of Nature and also, more relevantly to the
present example, the divinely-imbued microcosmic qualities and tendencies — the nature —of a

substance. A transmutation to a substance’s physis suggests a change on a fundamental level 3%’

1.65-6 yéyovev apyupavOpwmnog...£av BeAnong, €¢lg xpuoavOpwrov: Finally, the transmutation of
metals is explicitly laid out. The priest, formerly made of copper, is said to become a man made of
silver, and is foreshadowed as eventually becoming a man made of gold. It is interesting, however,
that Zosimos says that this will only happen ‘if you want’ (¢av 6gArjong). This phrase may represent
the necessary desire on the part of the alchemist. The journey into alchemical knowledge — inside

’

the alchemically charged space of the temple — has thus far been presented as a quest, and Zosimos

326 See CAAG 2.4.18 for Olympiodorus’ suggestion that t6 {ntoUpevov is the Divine Water itself (that is, the
waters in which the priest is sat).
327 For Zosimos’ theory of alchemical transmutation, see Dufault 2015.
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later ascent across the planetary spheres in Lessons 2 and 3 depict a journey which one must tackle
with vigour and émBupia (2.2). In this way, Zosimos stresses the availability of alchemical knowledge

only to those who crave it deeply enough (see this theme of desire also at 1.30).

Becoming gold represents the telos of the copper-man’s transformative journey; in other words, he
has now been made perfect. This transformation bears deep symbolic resonances. If the
interpretation of Zosimos’ noetic temple as a replica of Gnostic celestial temples is correct, the gold-
man, as the priest of this temple, would be equated with the archetype of the priest of the heavenly
temple: a role fulfilled in the Gnostic tradition by Christ himself.3? Thus, the transformation of the
gold man within the noetic temple represents the perfection of matter which is possible through

alchemical initiation, and also the perfection of the self through salvific gnésis.

328 De Conick 1999: 3309.
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Zosimos, The Visions: Lesson 1.6

Sharply cutting away from the narrative of the noetic temple, Zosimos continues to muse on general
alchemical principles. In this way, Lesson 1.6 seems to resemble, more than any other section, the
introductory Lesson 1.1, throughout which Zosimos considered religio-philosophical truths relevant

to the practice of alchemy, especially materialistic monism, in relatively cryptic terms.

Zosimos claims that all of the previous chapters have been a prologue (nmpooipov) which allowed
readers to enter into the practice of decoding the allegorical mysteries of the text. It seems odd that
such a large and varied portion of the text is considered a prologue, especially given that so little is
left of Lesson 1, and Lessons 2 and 3 continue the oneiric narrative started in Lesson 1.2. It seems
equally plausible that the text has been corrupted and reordered, and that Lesson 1.6 originally
followed the introduction in Lesson 1.1, which did indeed offer clues as to the interpretation of the
remainder of the text. Equally plausibly, Mertens suggests that Lesson 1 is unfinished, and that the
remainder of the text to be interpreted is no longer extant. These are, however, speculative.3?°
Nevertheless, Zosimos also states that the introductory sections have been searches for virtue (a
phrase discussed at length at pp.22-5), as well as being doctrines of the mind, active techniques, and
the revelation of hidden knowledge. Zosimos seems clearly to be referring to both the religio-
philosophical and alchemical initiation which constitutes the reader’s journey through The Visions,

playing into a duality which frames the entire narrative.

Zosimos then presents three alchemical maxims, inviting the reader to interpret their meaning: one
maxim is part of the most famous and popular saying of the Graeco-Egyptian tradition, while he
invents the other two. The first saying is: vikoa pUoLg Tag puoelg (‘Nature is the one who conquers
Natures’). This is the second of three similar phrases which constitute the famous alchemical maxim
which Synesius attributes to Democritus, who supposedly formulated it on the basis of principles

taught to him by Ostanes:

N dooLg Th dVoeL Tépmetal, Kal i duaoLe TV dUoLY ViKY, Kal i duoLg TV dpUoLy Kpotel

Nature delights in Nature, and Nature conquers Nature, and Nature masters Nature,3%

329 See Mert. xxii-xxiii for the contents of the earliest alchemical manuscript (MS M) being reordered. Zosimos’
text itself is (seemingly) correctly ordered in this codex, but this is not to say that it may not have been
previously reordered and then copied by the MS M scribe.

330 E.g., On the Four Bodies Being the Food of the Tinctures 2 (CAAG 3.19); CAAG 2.3.1.
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Interpretation of this well-known maxim is explored at pp.32-4. Zosimos’ other maxims are
significantly more complex and esoteric. They involve a personification of Nature who, among other
bizarre actions, becomes dizzy, consumes her own face, believes that she is dead, speaks with a
Hebrew accent, and punishes herself.33! These many parts are treated below within two comments,
the full expressions themselves, in an attempt to preserve their unity as much as possible. It seems
that the various odd actions ascribed by Zosimos to Nature mirror —as one might expect — a series of
alchemical operations, playing heavily on material which appears in the dream sequences

throughout Lessons 1.2 and 1.3. These are explored in detail below.

All'in all, Lesson 1.6 invites the reader to decode the allegorical messaging behind Zosimos’ text by
reiterating in three cryptic aphorisms the same alchemical operations and religio-philosophical

secrets which are baked into the previous sections of The Visions.

Commentary

1.67 to0to 10 npooipdv: See the above introduction to this section for an analysis of which bits of

the text might be considered the ‘prologue’ (mpooiptov).

1.67 €loobo¢: The opening line of this section marks the third reference to an eico8oc in The Visions,
following the vat of boiling water at 1.28 (which is also described as the £€£060¢ kal petafoAn, ‘exit
and means of transformation’) and the noetic temple at 1.60. The koAaoig of boiling water and the
temple are both explicitly described as ideal locales for transformation and, by extension, the
transmission of alchemical knowledge; by describing his text thus far as an €lcodog for opening up
and revealing (&voiyeoBal) the messages below, Zosimos is explicitly indicating that one must
actively enter into his text to uncover the secrets of alchemical transmutation. Lopes da Silveira even
suggests that this is the first example of a cryptic term being made clear (see KekpUUHEVWY PrIOEWV
elc pavepov ywvopévwy, 1.69); in other words, it is at this stage that the earlier entrances are

revealed firmly to be entrances into alchemical understanding and initiation.33?

331 On physis in alchemical theory, see pp.32-4. The personification of Nature is a key motif in the Hermetica,
which relates the story of mankind being born because Nature and the human soul fell in love (CH 1.14).
332 L opes da Silveira 2020: 231.
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1.67 tol dvoiyso0ai ool ta mapakdtw avln Adywv: The imagery of the flower is certainly
interesting; one can certainly picture a flower opening up into bloom and gradually revealing that
which is hidden within, just as Zosimos’ tantalisingly cryptic messages gradually reveal themselves to
the reader who slowly acquires the knowledge to understand them. To what exactly Gvon Adoywv
might refer is discussed in the introduction to the present section, but it seems most plausible to
suggest that it might refer to the three alchemical maxims within this section: the reader is to use the
narrative of Zosimos’ dreams, through the lens of three alchemical aphorisms, to understand the

nature of alchemical change.

Further, owing to their ability apparently to die, be reborn, and transform — very often changing
colour — flowers are a key motif in ancient alchemical literature, often representative of the art itself.
Indeed, Comarius recounts Maria saying exactly this about flowers: katd pikpov éudpuovtal kail
avapaivouot kal évévovtat motkila xpwpoata, kot Evdofa kabdmep té &von év td £apt.3® Given this
alchemical parallel between flowers and metals — or, at the very least, the transformative potentiality
of these — there may be a level on which Zosimos claims that opening up the flowers of words (&von
AOywv) is equivalent to opening up the words which describe the transmutations which Nature

effects on matter.

1.67-8 {ntoelg apet®v Kai codiag kai ppovicewg: Given the title which is ascribed to Zosimos’
work — mepl dpetii¢ — it could be said that the reader’s endeavour to engage with the text is itself a
‘search for virtue’. A parallel could be drawn between the reader’s search — the reader’s active quest
without a definitive end — in the pursuit of virtue, and those being burned alive in the vat of boiling
water in Zosimos’ second dream sequence, who are themselves described as seeking virtue (ol yap
B€Aovteg GvBpwmol dpetii¢ Tuxely, 1.29). See pp.22-5 for a discussion of the term dpetn in Zosimean

literature and the wider intellectual and literary milieu.

The plural dpet@v is certainly worthy of note; this is, in fact, the only time in Zosimos’ corpus that
the termis given in a pluralised form. Lopes da Silveira has suggested that the plural mirrors the
multiple possible interpretations of Zosimos’ text and the multiple ways by which perfection might
be achieved.®* Whilst this is an attractive interpretation given the tantalisingly cryptic yet polyvalent
nature of many terms within The Visions, this edition interprets the plural dpet®v as standing in
apposition with kat codiag kat dpovroswg: ‘the searches for virtues, both wisdom and prudence’.

The notion of codia and ppdvnolc being subsumed under the title of dpetal as qualities needed by

333 CAAG 4.20.9.
334 Lopes da Silveira 2020: 231.
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a philosopher occurs several times throughout Neo-Platonic literature. Plotinus, a rough
contemporary of Zosimos, states that wisdom and prudence are the virtues which orient the soul
towards the Divine Intelligence (év Yuxij Toivuv ipog volv ) 6pacig codia kal dpovnolg, apetal
avutig); further, Proclus, in his Commentary on Plato’s Republic, asserts mankind’s understanding that
wisdom and prudence are virtuous (Gmnavteg yap tnv ¢povnoLv Kal thv codlav Apetnv
UnetAdaowv).3® Ultimately, Zosimos too affirms the philosopher’s duty to seek certain qualities.
These qualities, it must also be noted, are both intellectual (codia) and practical (dpdvnaolg), echoing
the importance of both of alchemy’s goals, the internal perfection of the spirit and the materialistic
perfection of metals.?3 This foreshadows the dichotomy, drawn between the intellectual vo0
Soyuarta and the practical p£Bodol Spaotikai (doctrines of the mind and active techniques, 1.68),

discussed below.

1.68 voi doyparta kot pEBodot dpaotkai: In addition to the searches for various virtues which befit
the philosopher, Zosimos also claims that his work reveals both doctrines of the mind (voU doyuata)
and active techniques (u€Bobol dpacTtikal). This acknowledgement of the two aspects of alchemy —
intellectual contemplation and practical technique — lies at the heart of Zosimos’ scientific practice.
See the discussion at pp.34-9 and the introduction to Lesson 1.4 for Zosimos’ interest in alchemical

technique, method, and apparatus.3’

To what exactly voU déyuara refer, what exactly is being meditated upon, may be answered by the
Poimandres, in which Hermes Trismegistos tells Poimandres — the personification of divine Nous
itself — that he wishes to learn about the things that are, understand their nature, and acquire
knowledge of God (naBelv BéAw Tt Bvta Kai vofioat thv ToUTtwv $uoLy, Kai yvdval tov Béov).3% One
might also point to CH 11 — entitled vo0 npo¢ Epuiiv (Discourse to Hermes about Mind) — in which
the divine Nous explains to Hermes both the nature of God — to0 &€ 800...000ia — and also secrets
about God and the cosmos — w¢ €xeL 6 B¢ kot td mav.3* It seems highly plausible that the
intellectual considerations which Zosimos encourages concern the nature of the individual, the

nature of God, and the relationship between these disparate entities.

335 plotinus, Enn. 1.2.7; Proclus, In Rep. 3.26.

336 CGL, s.v. codla (p.1277); s.v. ppoévnotg (p.1479).

337 The term uéBodog appears in The Visions at 1.49, 1.50, 1.50, 1.51, 1.52, 1.67, 1.81.
338 CH1.3.

33 jpid. 11.2, 11.6a.
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1.68-9 AnokaAUYELG KEKPUMUEVWVY PROEWV £i¢ PpavepOV yivopévwy: The term dmokdAu g in this
context may be somewhat polysemous: the secrets of alchemy are simultaneously being revealed by
the correct interpretation of cryptic phrases, just as alchemical operations are revealed by the
alchemist uncovering the vessel. Although Zosimos never uses amokdAuLc in this sense of literally
uncovering an alchemical vessel to reveal the products of some scientific process, it surely would
have been a fairly standard association, and, to be sure, the term is employed by the later (7®"-11%

century) author of On the Same Divine Water in this way.3*

The association of knowledge with light (gi¢ davepov ywvopévwv) is common in the ancient
philosophical imagination, appearing in both the Gnostic and Hermetic literature with which Zosimos
would have been familiar, but dating back as far as Plato’s Allegory of the Cave, in which people can
only be freed when they turn and experience the true light of day (meplayeiv tOvV adxéva...kal mpog
0 oD avoPAémew).3 A key example in the Hermetic tradition appears in the Poimandres; as the
heavens are revealed to Hermes, he states that he beheld a boundless view and that, taking in these

secret mysteries of reality, everything became light (b®¢ [6€] mdvta yeyevnuéva).34?

1.69 Kai T0 Mav 0 TG ApeTii¢ LeBodeVEL Xpovog: It is unclear what exactly is meant by the ‘time of
virtue’; the phrase 6 tfi¢ dpetfic...xpovog appears nowhere else in the alchemical tradition, nor
indeed in the religio-philosophical traditions with which Zosimos would have been familiar.
Timeliness and the search for opportune timing (katpot) are certainly important themes in Zosimos’
practice, but are not obviously referenced here.3*3 Rather, the ‘time of virtue’ may refer to the time
when the alchemist — the practitioner who seeks apetr| — finally finds it, through successful
transmutation, spiritual enlightenment, or indeed both. On this interpretation, the verb pebobeuel
becomes particularly interesting. The sensory world, ‘the all’ (td név) — a phrase with a huge amount
of alchemical significance — is metaphorically treated (ueBobeUel) by gndsis and transformed from a
state of ‘the unknown’ to a state of ‘the known’, with the same vocabulary employed as is used in
literal alchemical treatments and transformations (i.e. peBodelw). Just as matter is treated and
changed at the time of scientific experimentation, so too is reality treated and changed at the time of

Gnostic enlightenment, when previously hidden ideas (kekpuppévwy prioewv) are made clear by the

340 On the Same Divine Water 2 (CAAG 3.8). On the dating of this text, see Dufault 2017.

341 On light as a Gnostic motif of enlightenment, see Jonas 1958: 57-8. Plato, Republic 515c-d. Leigh (2010: 207-
210) gives a detailed analysis of the philosophical resonance of light as being associated with truth and
knowledge.

342 CH 1.4.

343 Werrett 2023.
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light of revelation (&mokaAUYeLG...€lc pavepov, 1.67-8). See the interpretation of the term dpetn in

The Visions, in light of the Greek title of the work, at pp.22-5.

1.69-70 ti £otv "vik@oa puoLg Tag puoeg";: In the first of Zosimos’ three cryptic maxims in this
section, he reforms into a question part of the most common alchemical maxim in Graeco-Egyptian
Antiquity: f) dU0oLS Tf dUoEL TépTieTal, Kal f) dUOLE THYV PUOLY VIKE, Kai i pUoLg Th duoLv kpatel.3*
This saying is discussed at pp.32-4. Thus, it will suffice at this moment to note that Nature’s
conquering natures reflects the power of ¢duUoLc to transform and perfect itself through natural
processes; such processes are exactly what the alchemist attempts to manipulate and to replicate.
The exact features of Nature’s perfecting transformation of itself are the subsequent maxims, both of
which answer this initial question. It is also interesting that the singular ¢pUoLc conquers the plural
duoeLg; whilst the most logical interpretation of this is surely ‘Nature defeating natures’ (the
capitalisation indicating that the macrocosmic is influencing the microcosmic), this line can also be

read on a monistic level: unity conquers multiplicity.3*°

1.70-2 “amnoteAeiton Kai yivetat iAyyidoa kot EkOABopévn pog TAV ATNOLWV KOWOV MPOCWoV
To0 MawvTog T £pyaociog Epwpévng avalapuBavel Kat TRV oikeiav UANV tob £i6oug kateoBisl”: In
Zosimos’ second cryptic phrase, Nature — seemingly both personified as an alchemist engaging with
the process of transformation, and also represented as an alchemical product in the process of being
transformed — is said to become dizzy, to be forced into work which she loves, and finally to devour
her own face, a face which is described as common to all. This — and indeed the following aphorism
at 1.72.4 — could be interpreted as a response to the question above which draws on the story of
lon’s death and transformation in Lesson 1.2. The interesting phrase that Nature becomes dizzy
(yivetat ilyywwoa) may be a complex reference to lon’s destruction into an amorphous prima
materia: Viano cites a parallel in Plato’s Timaeus — a key text in the interpretation of Zosimos’ Visions
—in which Plato describes the cosmos, in an amorphous state before unity is imposed upon it by the
Demiurge, as being in a state of dizziness, swaying back and forth, unable to stay balanced (o06&v
avtic icopporely, A’ dvwpdAwe rtaven tahavtoupévny osieoBat).3*® Another interesting Platonic

comparandum occurs in the Phaedo, where Socrates describes the body as leading the soul towards

344 On the Four Bodies Being the Food of the Tinctures 2 (CAAG 3.19). See further Viano 1995: 99.
345 salvaneschi 1991: 7.
346 p|, Tji, 52e; Viano 2005: 100.
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dizziness as though drunk (eilyyidt Womep peBvouoa) and away from that which is good.3*” Nature’s
dizziness, then, in Zosimos’ second maxim, seems plausibly to represent the destruction of the body

(or the need thereof) to create, as it were, a clean slate for transformation.

Just as lon is taken and transformed by force, so too is Nature passively pressed (¢kBALBopévn) into
the search for material and spiritual perfection. This term {Atnolg — or cognates, such as {ntéw — are
common in Graeco-Egyptian alchemical literature, representing the quest for perfection and the
alchemical magnum opus; indeed Zosimos even claims that inside the noetic temple of Lesson 1.5,
one will find to {ntoupevov xprpa. Although pressed into this task, however, Nature is in love with
her work (tfig épyaociag épwuévng); Nature is desirous of change through alchemy because Nature is
ultimately desirous of perfection (recalling Nature’s transformation of itself into a more perfected
state at 1.70). Nature’s taking on a new face recalls the outward transformation inherent in
alchemical practice, and which was seen in lon’s death and rebirth. This face is importantly said to be
a KooV Tpocwrtov; it is a common face. In other words, Nature’s appearance has been reduced to
the fundamental, unified matter from which all substance and diversity arises.>*® Nature’s ‘common
face’ is the appearance of the prima materia (see pp.29-30). Finally, Nature is said to consume her
own appearance (thv...0Anv tol £i6oug kateaBiel) in a scene which recalls lon’s consumption of his
own flesh: Aueoev mdcoc tag odpkag avtod (1.20). Ultimately, as suggested, it seems that this
maxim answers the above question, cryptically describing the process by which Nature conquers
itself, while drawing on Zosimos’ interaction with lon earlier in the text, possibly tantalising the
reader with a cypher for decoding The Visions, while keeping that solution accessible only to the

initiated and enlightened.

1.72-4 “€10" oltw¢ necolioca Tol mpotépou oxfipnarog Bvijoketv oieTat kai dtav BapBapilovoa
HLUTiTo olov iouSaKAV EKOVTWG, TOTE SlekSiKoaoa UtV f TdAawa Koudotépa aUTiic yivetar,
Ki§wv Exouoa TV iSlwv peA@V Kal TO Lypov apa rtupl kai tehecdopeital”’: Zosimos' third, and
equally cryptic, maxim continues the miniaturised narrative of the second (1.70-2), in which Nature —
both personified as an alchemist and presented as an alchemical substance — undergoes further
transformation, in which she has fallen away from her former appearance (having eaten it) and

believes that she is dead, but imitating a Hebrew accent and becoming lighter than herself, punishes

347 p1. Phd. 79c.

348 The term Kkowo¢ appears several times throughout ancient alchemical literature, but appears in relation to a
wide range of materials from silver (On the Complexity of Divine Water 3 (CAAG 3.14)), to lead (On the
Philosopher’s Stone 1 (CAAG 3.29)), and to eggs (Interpretations on All Things and on Fires 4 (CAAG 3.52)), so it
does not seem to refer to any kind of specific substance.
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herself and has her limbs mixed together, as well as having a mixture of liquid and fire. Similarly to
the second maxim, it seems that these lines continue to engage with the stories of death and
transformation which appeared particularly in Lesson 1.2. Nature, having lost her former
appearance, believes that she is dead (Bvriokelv oletat). This presumably refers to the fact that she
has been reduced to a prima materia; she is in an amorphous, transformative state, having
undergone melandsis, prepared for the next stage of the alchemical process, just as lon seemed to
be dead, but was soon reborn as a spirit. Apparent death is a prerequisite for purificatory rebirth,
and materials reduced to such a primordial state are, throughout the alchemical corpus, frequently
described as dead, until resurrected by the insertion of pneumatic quality — that is to say, colour.3#
Nature is then said to imitate a Jewish style (otov iouSatknyv) (Mertens suggests a Hebrew accent)
when speaking a foreign language. Zosimos only mentions Jewish style on two other occasions
throughout his corpus, both in reference to Jewish texts in which useful alchemical apparatus can be
found.?*® Thus, the ‘Jewish style’ may refer to Nature stepping into Maria the Jewess’s kerotakis
(discussed extensively at pp.35-9). Nature is undertaking the Jewish, rather than Egyptian, style of

alchemy.?*!

Although Mertens prints €xovtog (albeit marked as a textual locus desperatus) in her text, with an
unclear meaning, | suggest ékovtwg — with understandable copyist errors of x for k and o for w —
implying that Nature (in love with her work: tfi¢ épyaciag épwpévng, 1.71) willingly takes part in the
alchemical process happening in the kerotakis, regardless of the fact that she is said to be punishing
herself (8tekSikioaoca £éautryv) through this action.3*2 Self-imposed suffering, after all, is another
prerequisite to purificatory rebirth, and the theme of willingness to partake in suffering has already
appeared at 1.30. Next, Zosimos describes Nature as having become lighter than herself (koudotépa
gautiig yivetal), presumably a reference to her ‘throwing off the weight of her body’ and revealing
the spirit beneath, just as in the experience of the priest in Lesson 1: dnofaAAopevog tryv tol
ocwpatog maxutnta (1.12) and echoed in other religious texts of Zosimos’ milieu, such as the

Chaldean Oracles.®>* Still sharing similarities with the story of lon, but instead lifting vocabulary from

345 On the Same Divine Water 2 (CAAG 3.8); On the Four Bodies According to Democritus 6 (CAAG 3.12).

350 On the Evaporation of Divine Water 1 (CAAG 3.7); Chapters from Zosimos to Theosebeia 6 (CAAG 3.43).
Zosimos also mentions the Hebrews (EBpalot, the Jewish people) extensively in Omega and True Book of
Sophe, almost always drawing a distinction between Hebrew and Egyptian religious beliefs and, indeed,
alchemical practices.

351 For a speculative discussion of the differences between the alchemical traditions passed down in Egyptian
and Jewish tradition, see Grimes 2018: 161.

352 See Saffrey (2005: 110-1) for further considerations on €kévtwc (though with a conclusion that dxévtwg may
be the correct reading).

353 Chaldean Oracles 122-3. This may also recall Zosimos’ prefatory claim that dnocwpdtwotg (1.2) is a major
theme in his work.
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the similar episode of the snake’s dismemberment and death, Nature is said to have a mixture of her
own limbs, i€y £xovoa t@v i6lwv peAdv, echoing the snake’s being taken apart limb by limb (uéAn
UEAN, 1.62) before being brought together and reconstituted. Nature is also said to have a mixture of
liquid with fire, possibly drawing on the fact that water and fire are the two means of torture
throughout the text which — mirroring scientific procedures — lead to spiritual and alchemical
purification, and thus suggesting Nature’s continued suffering in the kerotakis. It is also an attractive
interpretation that the mixture of Uypdg and p may be an Aristotelian nod to the unification of
opposing forces as central to the transformative process (recalling the dichotomies which constitute
the bulk of Lessons 1.1 and (esp.) 1.4).3* Finally, the work is said to be made complete
(teAeodopetral), using a term which echoes the teAoUpal of the nameless priest at 1.13, and
completes the almost ouroboric structure of these cryptic maxims, which started with dnoteAsital at
1.70. Ultimately, this maxim continues the work of the one which precedes it: it cryptically describes
further alchemical processes and operations, recalling the earlier narratives of lon, the priest, and

the snake, and potentially offering a cypher for a correct interpretation of The Visions.

354 Mert. 224-5. See further Lloyd 1964.
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Zosimos, The Visions: Lesson 1.7

Following the miniature narrative about a personified Nature undergoing a series of physical
transformations, Zosimos tells the reader to pay attention to the nature of the transformations which
they have just mentally constructed. Whilst The Visions is generally a cryptic allegorical text which
tantalisingly invites its reader to attempt to interpret its images and motifs at each stage, Zosimos
here explicitly states what ought to be understood: that Nature, though diverse in appearance, is in
reality just one singular substance (moAUUAov w¢ povéiAov Aoyilou).3° This picks up on one of the
fundamental themes which Zosimos encodes into his text: material monism, the notion that all
matter can be reduced to the same fundamental building-blocks (the prima materia) (see pp.29-30).
This seems to confirm the interpretation of Lesson 1.6 — perhaps even the interpretation of every
episode thus far — that monism (and, by extension, melanésis) can act as a cypher to understand the

allegorical dreams and considerations which constitute Zosimos’ puzzling text.

With this knowledge, however, Zosimos implores the reader to remain silent, telling them to be
satisfied with themselves having such knowledge and not explaining it to anyone else, lest they
destroy themselves. He further explains that silence teaches excellence: r yap cwwrr St6AoKeL THY
apetnv. Silence and secrecy shrouded the Graeco-Egyptian alchemical mysteries. Indeed, throughout
his corpus, Zosimos frequently mentions the clandestine nature of the art.3*® Much like the vow of a
religious initiate, the alchemist needed to keep technical operations as guarded as possible; the
consequences for the loose-lipped alchemist could have included personal, financial, professional, or

spiritual ruin, as is discussed both at pp.65-6 and below.

Zosimos concludes Lesson 1.7 by exalting the beauty of watching the transformation of metals —
specifically, lead, copper, silver, and tin — into pure gold. This is only the second explicit reference to
the physical alchemical practice of the transmutation of metals into gold in The Visions thus far, after
the copper-man in the noetic temple became a silver-man, and was set eventually to become a gold-
man (1.65-6). Thus, this short section of the text seems also to confirm that Zosimos’ waking
interpretations that his dreams symbolise alchemical substances and operations, which doubtlessly

reflect the reader’s interpretative ideas, are indeed accurate.

All'in all, Lesson 1.7 seems to answer the interpretative questions which have been stimulated for the
reader since the outset of the text, confirming the suspicions of both the waking Zosimos outside the

sections of dream narrative, and indeed the suspicions of the reader. It is finally made perfectly clear

355 On monism in alchemical transmutation theory, see Pereira 2000. For the philosophical ideology of monism
and its development throughout antiquity, see Schaffer 2010.
356 See e.g., FC 3. See further Long 2001 (esp. 46-71).
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that alchemical transmutation into gold, via a process of first reducing a substance to the
fundamental building blocks common to all things, is the basis of Zosimos’ Visions, but that the

reader ought to keep such sacred, potentially dangerous, knowledge to themselves.

Commentary

1.75 év toUtoLg Toi¢ vorpact tod vol: The tautological vorjpact tod vo0 (literally, ‘thoughts of the
mind’) seems to confirm that Zosimos views alchemical and religious initiation and growth largely as
mental exercises and abstracted intellectual activity, not as solely based in physical praxis. Similar
ideas can be found in the Pauline epistles, as Paul informs the Romans that spiritual transformation
occurs by the renewal of the mind (tfj dvakawvwoel tol voog), as well as widely in the Neo-Platonic
tradition, as both lamblichus and Porphyry describe the soul as governing the body, such that all
spiritual or material growth must take place in one’s psyché.3*” This is also reflected in the other
Zosimean treatises which prioritise spiritual activity and illustrate a profoundly sophisticated set of
religio-philosophical principles to Zosimos’ alchemical practice, as well as its place in his wider
worldview. In his Final Account, Zosimos explicitly describes alchemy as an internal exercise,
informing Theosebeia that she can bring about alchemical tinctures through resting the body and
calming the passions in a meditative process of unification with God: kaBelopévn &€ 1@ cwpartt,
kaB£Zou kai tolc mdbeowv.>*® The importance of intellectual activity should, in fact, be obvious from
the very fact that Zosimos refers to himself and others in his profession as philosophers.®*° See

pp.70-1 for the importance of voog and cognates — the language of knowledge — in Zosimos’ text.

1.75 ékotpéPag v pUowv: Given the duality of the term ¢pUoLg in Zosimos’ milieu, it is possible that
it refers either to the transformation of Nature, the macrocosmic power, in Lesson 1.6, or to the

transformation of the natures of individual substances, their microcosmic potentialities and qualities,
throughout the text.3®° See 1.53-4, which mirrors this line, on the significance of the term ékotpédetv

in the transmutative theories of Graeco-Egyptian alchemy.3¢!

357 Rom. 12:2; lamblichus, De Myst. 5.2; Porph. Sent. 30.
338 FC8.

359 See e.g., Omega 3.

360 See pp.32-4 for this layered use of physis.

361 See further Dufault 2015.
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1.75-6 moAUUAov wg povaiAov Aoyilou: Zosimos’ insistence that the apparent pluralism in the
cosmos is actually to be understood as monism clearly recalls the text’s introduction, in which it is
stated that processes which seem antithetical (dmoonaoudg nvel Hotog And cWHATOC Kol cUVEETUOG
nivelPOToC €ml owpatog, 1.2-3) are actually a singular process; that is, a process which, although it
seems diverse in its polychromy, has a singular, monistic nature: ToUTw T® HOVOELSET KAl TOAUXPWHUW
(1.5). Whilst the term povoUAog is extraordinarily rare, not appearing elsewhere in Graeco-Egyptian
alchemical literature, moAUUAoG is more common. A relevant comparandum to this section, which
utilises this term, is Synesius’ engagement with a quote ascribed to Democritus, which the former
deems useful for helping a learned alchemist to escape from the delusional fantasy that the world
contains diversity: ®ote drahayfval A Thc moAvUAou pavtaociac.3®? Synesius, in fact, refers to
any belief system which maintains the fantasy of diversity as idle wandering (tfi¢ pataiag mAdvng).3%3
The ancient alchemical tradition held firmly that material monism was the fundamental framework
of reality, a framework which Zosimos here implores his reader to recognise. This monistic unity, as
Lopes da Silveira has noted, seems to be woven into the very fabric of this phrase, with words like
moAUUAov and povoiAov themselves being compounded unifications (on this kind of ‘alchemical

language’ in The Visions, see pp.70-1).3%*

1.76 pndevi cad®g kataAeye: As explored at pp.65-6, Graeco-Egyptian alchemical operations were
shrouded in mystery and secrecy.>®® Trade information being revealed to a rival guild could bring
about professional and financial ruin, while information getting into the hands of governing powers
could bring about personal ruin, given the illegality of alchemical books under the rule of Diocletian.
It is for this reason that alchemical literature is so full of instruction to remain silent, as well as
references to codes, symbols, and allegories.?*® Indeed, the traditions which surrounded Zosimos
demanded secrecy of its initiates concerning certain knowledge, in a manner reminiscent of the
Graeco-Roman and Egyptian mystery cults, on the basis that revealing it may also bring about
spiritual ruin.®” In the Hermetic tractate concerning spiritual rebirth (maAwyyeveoia), Hermes tells his

son to stay silent and not to repeat to anyone the gnésis he has acquired, lest they be considered

362 CAAG 2.3.4.

363 jpid.

364 | opes da Silveira 2020: 232.

365 |n her 2001 monograph, Openness, Secrecy, Authorship: Technical Arts and the Culture of Knowledge from
Antiquity to the Renaissance, Long dedicates a section to alchemical secrets (pp.63-70). Whilst the best analysis
in this section concerns the Stockholm and Leiden Papyri, there is some discussion of Zosimos’ instructing
Theosebeia not to reveal too much about their art. See also, Fest. 1.147-9.

3%6Seee.g, FC1,3,5.

367 The term puotnplov itself derives from pw, a verb connoting silence. See further Bromiley 1995: 451.
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slanderers (even devils) of all things: tva pf} w¢ StdBorot <told ravtdc> AoyloBipev.3%® The ancients
seem to have considered certain levels of divine knowledge forbidden to those who have not worked
to achieve them; even in the New Testament, Paul claims to have known a man who ascended to the
third heaven, learning things which are not to be repeated among men because of the divine nature
of their revelations (fikouoev &ppnta pripota & ok €€6v dvBpwnw AaAfoat).>®® For Zosimos,

alchemy certainly seems to fall under this category.’”®

1.76 TtV totaltnv apetiv: For a discussion of this use of dpetn as the power to effect a purifying

material or spiritual transformation, see pp.22-5.

1.77 pAnwg Kai Aéywv €autov avéAng: Zosimos warns his reader not to spread the secrets of
alchemical transformation, specifically lest they destroy themselves. The personal, professional, and
spiritual dangers of sharing such knowledge with rival guilds, governing powers, or the uninitiated is
discussed above at 1.76 and at pp.65-6. If one takes the active mood of the verb dvéAng literally, it is
interesting to note that Zosimos suggests not that alchemists will be destroyed by betraying such
information, but rather that they will destroy themselves. In this sense, the onus seems to fall on the
initiated — those with secret knowledge — not simply to acquire such knowledge, but to protect it
from falling into the wrong hands. This notion is certainly evident in the opening section of his Final
Account, addressed to Theosebeia, in which Zosimos refers to alchemy as a divine art (Bsia téxvn)
which has been handed to alchemists who act as guards (toic...pUAaLv) over the knowledge they

receive.’’!

1.77 i yap owwmni S18A0KEL THV APETAV: Zosimos presents his reader with yet another maxim, one
which is not found in any other ancient text: that silence teaches excellence. For a consideration of
the meaning of dpetr in these terms, see pp.22-5. If dpetr is indeed considered the power to bring

about a purificatory transformation, one must understand Zosimos’ statement that this is taught by

368 CH 13.22b.

369 2 Cor. 12:2-4.

370 1t is for this reason that one can square the apparent contradiction between Zosimos’ insistence on
alchemical secrecy and his assertion that ‘if the mysteries are necessary [that is, for salvation], this is even
more reason for everyone to possess a book of alchemy’ (CMA Syr. 2.239). Soteriological gnésis is only to be
afforded to those who work for it in a slow process of initiation (possibly mirrored in Zosimos’ slow ascent
through the heavens in Lessons 2 and 3).

SLEC 1.
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silence as a claim that excellence (both in the alchemical sense of creating gold and the spiritual
sense of self-perfection) is achieved through meditation, self-reflection, and an isolated practice,
whether intellectual or practical. See 1.75 above for Zosimos’ holistic alchemical-spiritual praxis as a
largely internal ritual, echoing its presentation in his other treatises, namely On the Letter Omega

and Final Account.

1.77-8 KaAOV i8€lv...ta¢ petafoldg: This is just the second explicit mention in The Visions of the
transformations (tag petaBolag) of metals into gold, following the copper-man becoming a silver-
man and subsequently a gold-man in Zosimos’ noetic temple in Lesson 1.5, and the first time that
transmutation is mentioned, as it were, outside of the realm of the fictional. Given the allegorical
nature of the text as a whole, one might suspect that the frank nature of Zosimos’ reference to
transmutation here suggests that this section reveals the correct interpretation of the coded,

allegorical messaging which precedes it (see the introduction to the present section).

Zosimos seems actively to be inviting his reader to perform the experiments which he has described,
or is at least tantalising them with the beauty of the transformations which they could observe in the
kerotakis.3”> The observation of these transformations is an experience which Zosimos describes as
kaAov. The Panopolite alchemist could hardly have chosen a more philosophically loaded term. As
discussed at 1.43, the term kaAog is highly significant in Hermetic and especially Platonic and Neo-
Platonic parlance: Poimandres uses the term solely to describe the divine or the divinely inspired;
Plato, in his Republic, suggests that beauty (16 kaAov) is determined by, or indeed caused by, the
ultimate Form of the good (t6 dyaBov); and Plotinus, in his own treatise on beauty, states that
beauty can be seen in all things which are created by divine reason (8gio¢ Adyog).3”® In other words,
the term kalov is fraught with religio-philosophical resonances, possibly suggesting that the
observation of these changes in colour is not only aesthetically pleasing, but spiritually purifying and

edifying.

1.77-8 TV TE60APWV LETAAAWV... TOU HOAUBSOoU, ToD XaAkol, Tol dpyupou, tol kaoottépou: MSS

A and L both depict tecodpwv as 8, the conventional Graeco-Byzantine numeral for four. Further,

MSS A, L, and M read h (resolved to poAUBSou), ? (resolved to yaAkol), and & (resolved to

372 Observing colour change is a major theme in ancient alchemical texts, such that Zosimos describes a hole at

the top of the reflux system of the kerotakis, allowing alchemists to peer inside and observe the transmutation
of colour (On the Evaporation of Divine Water 5 (CAAG 3.7)).
373 CH 1.8, 1.14; PI. Rep. 509b; Plotinus, Enn. 1.6.2.
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Kaootépou), while MSS A and L read C (resolved to dpyupou). MS M inserts doipou (asem) between

copper and silver, but this is rejected given the explicit reference to four metals.

Reference to ‘the four metals’ occurs in just one other text, an anonymously authored alchemical

lexicon which defines c@pata in terms of lead, copper, tin, and iron (oiénpoc), which are themselves
described as the four incomplete metals (td téooapa dteAf pétarha).’”* These four metals compose
the so-called tetrasomy, the alloy on which Maria performed alchemical experiments in the kerotakis
(see further 1.50).37° Zosimos’ substitution of silver for iron in the list of metals in the tetrasomy may

speak to his own practice.

1.78-9 €ig 10 yevéoBau téAelov xpuoov: MSS A, L, and M all show the signum at the top of fig. 9
(p.223) in place of xpuoov. The reader is reminded, following the promise of the creation of the
xpuodvBpwrov at 1.66, that material transmutation into gold is the ultimate goal of Zosimos’
alchemical practice. The term téAelo¢ is interesting, bearing a range of possible translations, from
‘complete’, to ‘perfect’, to ‘powerful’.3’® Zosimos, and indeed the anonymous early exegete on The
Visions, employ téAelog in reference to a wide array of things — perfect gold, but also perfect
whitening, and even a non-specific reference to perfect colour — such that there is no clear picture of
the term’s precise interpretation in alchemical terms.3”” In this sense, it seems that TéAelo¢ ought to
be interpreted as something along the lines of ‘complete’. A crucially important use of the word,
however, appears in one of the Hermetic texts with which Zosimos was doubtlessly extremely
familiar, The Basin.>’® Hermes Trismegistos describes those who have been baptised in the divine
intellectual krater as taking their share of gnésis, receiving mind, and becoming perfect men
(netéoxov ThC yVWwoewC Kal TéAeLoL £yévovto dvBpwrot, Tov volv Se€duevol).3” In this way, téAelog
indicates simultaneously the completeness of the men, having fulfilled their own salvation, as well as
the perfection of the men, having achieved gndsis. This dual use is also apparent in the language of
Graeco-Roman mysteries, whose initiates were described as téAelot, and continued into the Christian

tradition, with Christ instructing that people be perfect before God (é0e08¢e 00v Upeic TéAelon). 3 It

374 Lexicon Alchemicum, s.v. c®@potd (CAAG 1.2). See 1.78-9 below for what Zosimos terms TéAeLov xpucoy,
drawing a sharp distinction from these four metals as dteAf.

375 Keyser 1990: 362. See further Hopkins 1938b.

376 |SJ, s.v. TéAetog (pp.1769-70).

377 See e.g., On Virtue and Interpretation 13 (CAAG 3.6), On the Four Bodies According to Democritus 3 (CAAG
3.12).

378 On Zosimos’ familiarity with CH 4 (The Basin), see pp.56-7.

379 CH 4.4.

380 Byrkert 1987. Matt. 5:48.
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seems likely, then, that Zosimos’ use of the term is a complex polysemy of these variants: gold is the

pure, divine magnum opus, which marks the end of alchemical experimentation.
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Zosimos, The Visions: Lesson 1.8

In a startling change of tone from the remainder of the text, which perhaps builds on the final note in
Lesson 1.7 that it is beautiful to observe the transmutation of metals into gold, Zosimos offers

something of a recipe for such a transmutation.

Lesson 1.8 opens with Zosimos’ instruction to the reader to take salt (AaBwv dAag). As discussed at
1.61, the introductory participle Aapwv is frequently used as the opening word of the technical
tractates and recipes within Zosimos’ corpus; its use here indicates firmly to the reader that the tone
of the text has changed and that Zosimos is now in, as Lopes da Silveira puts it, “recipe mode”.3® The
recipe broadly entails the following steps: combining salt (GAag), sulphur (B€lov), and vitriol
(xdAkavBov); producing an acid; using that acid as a bath into which whitened copper is to be
dipped; repeating this process five times; creating vapours; revealing gold. As is evident, the recipe is
not particularly detailed; unfortunately, it is impossible to reconstruct a series of operations onto
which verifiable chemical reactions could be mapped.®®? Indeed, no extant recipe in the Zosimean
corpus can serve as an obvious comparandum to aid in interpretation. Nevertheless, the reference to
a bath in acid (mpwtolwpov) and the creation of vapours (tdc tpeic aiBaAac) heavily suggests the
use of the kerotakis, the most important piece of equipment in Zosimos’ arsenal and the one which

is clearly allegorised throughout The Visions (see pp.35-9).

Despite the technical nature of these lines, there is still a clear engagement with the fundamental
themes and motifs of The Visions thus far. Zosimos speaks of controlling copper, controlling nature,
and bringing about alchemical change by force (§apdoelg xaAkdv avaykn...kal tryv UAnv Sapdlwv). In
this way, the reader is reminded of the anonymous priest in Lesson 1.2, who is himself made holy by
compulsion (&€ dvaykng lepateudpevog, 1.12), as well as the snake which guarded the noetic temple,

which is also seized and dismembered (1.61-2).

Further, Zosimos speaks of the reader, having found gold at the end of their experiment —and at the
end of Lesson 1 — as having received the one thing which comes from many things (dmnéyelc to
HOVOELSOoV TO £k TOADV eldQV). As discussed below, the consistency of emphasis on monism — the
notion that all matter is made of the same fundamental building-blocks of reality, into which it can

be reduced, and from which anything can be created —is plain to see.

All'in all, Lesson 1.8 attempts to take the narrative into the real world; Zosimos abandons code and

allegory almost entirely, offering a recognisable recipe — while maintaining the importance of The

381 | opes da Silveira 2020: 233.
382 On the inherent difficulty of recreating Graeco-Egyptian alchemical recipes, see pp.37-42.
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Visions’ key themes of monism and torture in the kerotakis — which his readers may either employ in
their own practice, or indeed attempt to use as a cypher to unlock the tale thus far. Unfortunately,

the recipe is not particularly clear to the uninitiated.

Commentary

1.80 AapBwv: The participle AaBwv indicates a shift in Zosimos’ tone towards technical alchemical
instruction, as this is the manner in which recipes throughout the alchemist’s corpus are usually sign-

posted (see discussion at 1.61).

1.80 16 knpopelig: This compound in its adjectival form is a hapax legomenon. The noun to
knpouelL is found in a scholion to Aristophanes’ Clouds, in which it is an explanation of peAttoUttay;
this seems to imply that knpopeAég might refer to something sweet-tasting, which is not useful when
considering the term in an alchemical context.3® Presumably, then, the term must refer to the colour
of the sulphurous liquid. This is potentially bolstered by Zosimos’ statement in On Divine Water that
the famous ‘sulphurous liquid’ — 16 U6wp tolU Beiou, Divine Water — is known by a wide range of

different Decknamen, including ‘the water of honey’ (péAwtoc...08atoc). 38

1.80 &ijoov omotépwv THV loxUv: Zosimos’ instruction to the reader to bind the strength of the
substances recalls the instances of allegorical binding earlier in the text, at which points both lon and
the snake had their flesh and bones put back together after they had been destroyed (1.17 and 1.62
respectively). The term iox0¢ does not appear elsewhere in the Graeco-Egyptian alchemical tradition,
but presumably refers to the power of these substances to bring about alchemical change. This is, at

least, the sense of Zosimos’ use of 8Uvauig, a synonym of iox0g.®

383 Sch. Ar. Nub. 507a.

384 On Divine Water 1 (CAAG 3.25).

385 This use of SUvapLg appears at e.g., On Quicklime 1 (CAAG 3.2), where this power is also cryptically referred
to as the Mithraic mystery (10 UBpLakov puotrplov).
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1.81 yaAkavBov peoiteve: yaAkavOov refers to vitriol (copper sulphate), a substance which Pliny
mentions in his Natural History, stating that no other substance has an equally wondrous nature

(chalcanthon, nec ullius aeque mira natura est).3

This is a very unusual use of the term peoiteUw, which usually means mediation, in the sense of a
cessation of hostilities.3®” This possibly adds some clarity to the use of ioxUv at 1.80 above: the
separate ingredients of the experiment are characterised as warring factions, coming against each
other with strength, before they are brought together by a catalytic agent which combines them.
This would most certainly not be the first time that violent imagery has been used to describe
alchemical reactions in The Visions. LSJ, however, offers a specialised translation in this context: ‘add

as a third constituent’.3®

1.81 6¢o0g: Whilst 6€o¢ has the general sense of vinegar, Zosimos confirms elsewhere in his corpus
that it is a name which can stand for Divine Water, just like péAL (see note at 1.80): kaAettal H6wp
Betov...8U 6Eouc.® Given the ambiguity of both the term and the recipe as a whole, it is not clear

whether or not this is the correct interpretation in this context.

1.81 npwrtolwpov: MSS A and L read the hapax legomenon mpwtolwpiov (the first bath), while MS
M reads the hapax mpwtoluuiov (the first fermented thing). Given that the acidic whitening agent
(6€oc) could be understood either as the bath into which further substances will be dipped or as a
fermented product of the reaction thus far, either interpretation seems to fit reasonably well into the
context of the sentence. The term {0plov does not appear elsewhere in Zosimos’ corpus; there is,
however, a reference to upiwolg as one of the steps for creating Divine Water.3%° As for {wpov, this
also does not appear elsewhere in Zosimos, but there are many references to a {wpag, including a
bath in white sulphur (Zwpod Aeukol Beiov).39! Again, both wider resonances seem to fit the present
context well. A crucial reference occurs in On Virtue and Interpretation, where the Zosimean

exegetical author quotes the alchemist: “kai AaBwv GAag, To Belov TO Aeukov £€LOV voTLIooV OEET

38 pliny, HN 34.32.

387 1SJ, s.v. peotebw (p.1106).

388 jpjd.

38 On Divine Water 1 (CAAG 3.25).

3%0 Chapters to Theodorus 6 (CAAG 3.43).

391 On the Detailed Presentation of the Work 8 (CAAG 3.16).
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Wwpw”.32 The exegete is clearly citing this section of The Visions, and it is for this reason that the

present edition prefers mpwtolwpLov.

1.81 kai xaAkavOov: The present edition follows the example of Mertens, who secludes this phrase,
claiming that it may be an erroneous addition.>* Indeed, one struggles to imagine how vitriol

(xaAkavBov) might be a useful product in an experiment which has vitriol as an ingredient.

1.81 kata Babuov: This phrase appears frequently in Imperial Greek prose in reference to
gradations, either in terms of a procession of increments over time, ranks of people, incremental
degrees of a zodiac, or even steps.3% The first interpretation here seems the most appropriate, but it
is worth noting the possibility that Zosimos’ using the noun BaBuoc (literally, a step) hints at steps of
an alchemical procedure, or even the steps toward spiritual purification and ascent which can be

seen throughout Lessons 2 and 3.3%

1.82 SapaosLg...avaykn: Zosimos states that the white appearance of the substance(s) (tov
Aeukoeldii) must be overcome with force. The absolute physical control over matter which is
required in alchemical experimentation is encapsulated in the use of Saudlw, a forceful verb which
has meanings which can range from tame, subdue, and control, to kill and rape.3?® In this, Zosimos
continues to use the vocabulary and imagery of violence and domination to describe the alchemical
process, just as he instructs his reader to manipulate the snake’s flesh at 1.61-2, controlling matter to
enter the temple and figuratively complete the alchemical process, and just as lon and the unnamed
priest were transformed by force (even employing the same terminology in the case of the latter, as

he was £ avaykng lepatevopevog, 1.12).

1.82 eUpnosLg: Through terms like Ztnolc and cognates at 1.63 and 1.71, Zosimos has thus far

presented alchemy and the interpretation of allegorised alchemical secrets throughout The Visions as

392 On Virtue and Interpretation 23 (CAAG 3.6).

393 Mert. 225.

394 E g., CH 18.8; Basil, De Spir. S. 17.43; Vett. Val. 31.2.

3% On katd BaBuov as steps along a planetary staircase between the sensible world and the heavens, see CH
18.8.

3% 1SJ, s.v. Sapdlw (p.368).
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a quest for forbidden knowledge.>*” In the temple, Zosimos explained that the reader would finally
have found the sought-after thing (eUproeig £kel T6 {nTtoUpevov xpiua, 1.63), a discovery which is
echoed here through the use of the verb, eUplokw. If the reader thinks that gold is now at hand,
however, they would be wrong: confirmation through the phrase yivetat o...xpuodg (1.83) does not
materialise until significantly later in the sentence. It is possible that this terminal position of xpucog
mirrors the fact that aurefaction is the ultimate goal of alchemy, while the suspenseful pause after

gupnoelg mirrors the length and difficulty of the alchemical process.

1.82 peta népnnv péBodov: For a discussion of steady stages in an alchemical recipe, see kata
BaBuov above at 1.81, and especially the analysis of uébodog in the introduction to Lesson 1.4. There

does not appear to be a reference to ‘the fifth step’ elsewhere in Zosimos’ corpus.

1.82-3 Uno ta¢ TPEig aibdAag: The three vapours which form may be the gaseous by-products of the
three ingredients which were initially the constituent parts of the recipe (dAag, 8€lov, and
XaAkavOov), or are perhaps related to vapours formed at each of the three stages of transmutation
(melanésis, leukosis, xanthésis). There is only one other reference to ai tpeic aibdAat in the
alchemical corpus, which comes as part of a description of the ouroboros, whose three ears are said
to represent the three vapours: ta 8¢ tpia Wto aUTod eiow ai tpeic aibdAar.3® Such a three-eared
ouroboros can be seen in fig. 8, an illustration from MS A, a 15™ century alchemical treatise (see

p.26). The meaning, however, of the three ears — or indeed the three smokes — is unclear.

Fig. 8:

MS A : 279r. A depiction
of an ouroboros.

397 Lopes da Silveira 2020: 230.
3%8 The Ouroboric Snake 2 (CAAG 1.5)
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1.83 0 Aeyouevog xpuoog: See 1.79 for the only other plain mention of xpuoog in the text. Zosimos
refers to this substance as 6 Asyopevog xpuoog (the so-called gold). This translation is relatively
loaded in English; ‘so-called’ gold seems to imply that it is, in reality, not gold. Whilst the notion that
Graeco-Egyptian alchemists were aware that they were not literally transmuting metals (see pp.30-2)
is certainly interesting, this sceptical tone is not echoed in the Greek: see, for example, 1.30; Omega
1; Matt. 1:16. The phrase 6 Aeyopuevog appears many times in Greek magical papyri, suggesting that
it may be a common phrase or rhetorical trope in literature which is naturally brimming with

Decknamen 3% See also 1.82 on the structure of this sentence.

1.83 i6ou: This marks an exclamation, rather than a literal imperative (as also at 2.10). It seems that
the expressive (600 is a trope in revelatory, visionary literature; it appears once in the Poimandres
(CH 1.16) and nineteen times throughout Revelation (1.18, 2:10, 2:22, 3:9 twice, 3:20, 4:1, 4:2, 6:2,
6:5, 6:8, 7:9, 9:12, 11:14, 12:3, 14:1, 14:14, 19:11, 21:5).

1.83 v UAnV dapalwv anéxelg: On the force of the verb Sapdiw, see 1.82 above. The term UAn
appears throughout Zosimos’ corpus in reference to base, sensible materiality; it is something to be
rejected. Consider Zosimos' instruction to Theosebeia, as part of her spiritual purification and
henotheistic ascent, to cower away from the material world (t®v puoik@v Th¢ UANC katdmtnoov).*®
This negative view of the material UAn explains why it ought to be controlled and destroyed,
explaining the force of the participle. The present edition follows the suggestion of Mertens that the
participle and verb be inverted from their order in the manuscript tradition; it is clear that this

inverted order (presented above) makes greater sense.*!

1.83-4 16 povoeLdov 10 £k MTOAA®V €idwv: The noun povoeldov is a hapax legomenon, but is clearly
related to the adjective povoeldnc, which appears twice in the introductory Lesson 1.1 (see
discussion at 1.4). Zosimos clearly reiterates the fact that the seeming multiplicity in the world is
illusory, that the acquired gold is one thing (t6 povdsibov) which comes from many things (ék
moAAQV el6wv). See the discussion at pp.30-2 for the notion that, given the existence of a

fundamental prima materia and the alchemist’s ability to add and subtract tinctorial qualities at will,

399 Weinstock 1953: 154. On Decknamen, see Principe 2012.
40 FC8,
401 Mert. 42.
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any substance can be transmuted into any other substance. The balance between notions of povog
and moAU¢ seen here appears throughout Lesson 1 (1.5, 1.75-6); indeed, it seems to be the key
underlying theme of Lesson 1 (see discussion on monism at pp.29-30). Assuming that the extant text
is complete, the first lesson both opens and closes with explicit statements that material monism is a
fundamental part of reality. In this way the text seems to resemble the structure of the ouroboros,

the alchemical symbol which itself represents the structural unity and singularity of nature.
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Zosimos, The Visions: Lesson 2.1

Lesson 2 is transmitted via MS A (87v-88r) and MS L (93v-95r).

After several sections of obscure musings on nature, spiritual orthopraxy, and alchemical
experimentation, Lesson 2.1 takes the reader back into Zosimos’ sequence of dream narratives, as
the alchemist states that he had just about mustered a desire to climb the seven steps and to see the
seven punishments. The mention of climbing stairs and overlooking punishments clearly reminds the
reader of the first dream sequence, tying the narratives back together in a circular, ouroboric fashion,
but Zosimos soon indicates that this is different: this time, he is learning to ascend alone. The notion
of an ascent of seven steps is doubtlessly related to the ascent of the seven planets in the ancient
religious imagination, an idea which is well articulated in Mithraic iconography (see pp.52-3).4%
Although Zosimos was certainly familiar with Mithraism, his use of the image surely comes from the
Gnostic and Hermetic traditions with which he so closely engages, as a journey along seven planets
to Heaven also appears in (for example) Poimandres, Zostrianos, and the Ascension of Isaiah (see
further 2.2).43 The staircase is representative of Zosimos’ growth, both in terms of his spiritual

purification and ascent, and in terms of his growing alchemical understanding. He is now in a position

to climb these steps himself.

Zosimos seems somehow already to have knowledge of the path and where to start. After a
complicated journey in which he seems repeatedly to go back and forth on himself, he finds himself
on an undisclosed step of the staircase (the reader is told that he is on the third and fourth steps at
later stages in his journey, at 2.16 and 3.9 respectively, but this detail is not indicated here).
Whatever the step, Zosimos’ dream sequence throughout Lesson 2.1 involves a copper man and the
ultimate realisation that copper must be destroyed — the key first step of the alchemical enterprise,
melandsis; one might assume, then, that this is the step of his ascent through alchemical knowledge

associated with the transformation of copper.*®

On this journey, Zosimos gets lost and becomes disheartened at his inability to find his way again.

Zosimos’ getting lost is indicative of his lowly initiatory status. In future sections (2.17 and 3.9-10), he

402 \Merkelbach 1981: 59 (fig. 22).

403 On Zosimos’ familiarity with Mithraism, see On Quicklime 1 (CAAG 3.2).

404 The planet associated with copper in the ancient imagination is Venus. In the Ptolemaic system of the
Classical planets, Venus is the third planet, but Zosimos states at 2.16 (i.e. in the next dream) that he is on the
third step in a sequence involving the casting out of lead. It is possible that Zosimos is using a non-standard
order for the planets in his cosmic arrangement. It is also possible that this third step is associated with copper,
but Zosimos’ musings on lead at the end of Lesson 2 merely imply that he is close to the end of his initiation
(see 3.23). For ancient considerations of the association between metals and planets, see Proclus, in. Tim. 1.43
and Origen, Contr. Cels. 6.22 (who ascribes the tradition to the Mithraic Mysteries).
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is able to navigate the steps independently with increasing levels of success, but, with this seemingly
being his first lone journey, his lack of knowledge shows and he wanders totally off course (anétuyov
naong 0600). There is a bizarre twist as Zosimos says that, in his dismayed state, he fell asleep. The
implication is that Zosimos was awake as he initially climbed the steps and came to be lost. This
leaves two possible explanations: either spiritual ascent is a meditative process which one does while
conscious; or, the generally confused and obscure narratives which make up The Visions here take on
a new dimension, in that the only solid boundary of Lesson 1 — the one between sleep and
wakefulness — becomes blurred and ultimately breaks down (see pp.63-4 and 2.5 for further

discussion). Ultimately, it seems likely that these are simultaneously true.

In his dream, Zosimos sees another homunculus, described as the one who handles the xéria, and
who wears a red robe and royal clothes. The simultaneous description of this figure as both a
homunculus and as a Enpoupyoc recalls the unnamed homunculus at 1.26, though this can hardly be
the same figure (see p.60 for the confused characterisation of the figures within The Visions).
Eventually, this homunculus helps Zosimos back onto the path and takes him to the places of
punishment. The homunculus acts as a guide for one step of Zosimos’ journey through the planetary
spheres, just as the ancients believed that daemonic figures would guide them through each step of
their journey to the divine realm.*® This is most clearly laid out in the Ascension of Isaiah, as Isaiah is
taken on an angel-assisted journey through the ‘seven heavens’, as part of a visionary, revelatory

experience. The overlaps with Zosimos’ text are clear.

The unnamed figure in Lesson 2.1 guides the uninitiated Zosimos towards the punishments, where
the former is thrown into the fire and totally devoured by the flames. In fear, Zosimos wakes up and
deliberates over the meaning of this dream, ultimately concluding that the homunculus is a copper
man, and that copper must first be thrown into the fiery places of punishment (np®tov éuBaleiv
oUTOV €i¢ TaC KoAdoeLc). This seems to be a realisation on Zosimos’ behalf that copper must be
burned in a kerotakis and reduced to a prima materia before further alchemical operations can be
performed upon it, which doubles as a realisation that the body must be destroyed before spiritual
ascent can take place (as in CH 1.24). This realisation follows the progression of Zosimos’
understanding of the importance of the first step — melanésis — in the alchemical process: his first
waking realisation is a vague association between his dream and alchemy (1.22); his second waking
realisation is the understanding of the importance of Divine Water, the acidic vapour of the kerotakis

(1.42); and his third waking realisation here is the necessity of this first step. The narrative of The

405 See discussion of the role of the angelus interpres in ancient apocalyptic literature at the introduction to
Lesson 1.2.
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Visions is fundamentally an allegorical defence of the kerotakis method for melanésis, and this

section is Zosimos’ initial firm grasp of its importance.

All'in all, the unnamed homunculus guides the uninitiated Zosimos through the first steps of his
journey along the planetary spheres, a journey which mimics the purifying ascent to Heaven which
many ancient people believed lay ahead of them after death. This purifying ascent is mirrored for
Zosimos in his growing alchemical knowledge. Whilst in earlier dreams, Zosimos merely woke up and
understood that his dream had some vague alchemical meaning, he wakes up from Lesson 2.1 with
the knowledge that copper must be cast into the fires as part of the process of aurefaction. Lesson
2.1, then, depicts the clumsy first step of Zosimos’ ascent through the strata of alchemical knowledge
and spiritual purification, ending with gained understanding about the necessity of destruction

before transformation: that is, both the transformation of copper and of the spiritual self.

Commentary

2.1 Zwoipov npa&ig B': For the non-literal translation of mpadéig as ‘lesson’, see pp.22-5. Also, see

p.27 for an exploration of the question of authenticity surrounding Lesson 2 (and Lesson 3).

2.2 poMG: It is curious that Zosimos says that he was scarcely able to muster the motivation to climb
the seven steps; one would imagine that he would be extremely motivated, especially given the
empbhasis he places on desire for gnésis throughout the text (for example, 1.30, 1.66). There are
examples throughout the text of characters barely being able to perform a certain task — most
notably 1.14 and 2.26, as lon and Agathodaemon are scarcely able to speak as they are tortured —
but this weakness occurs on account of pain and suffering. Zosimos has certainly made no mention
of his own suffering yet. It seems, then, that the narrator’s attitude of only just feeling prepared to

make this ascent reflects the difficulty of attaining knowledge and spiritual perfection.

2.2 ntoté: Although the narrative of Lesson 2.1 shares several features with the initial dream
sequences of Lesson 1 —the presence of metallic homunculi, the presence of the Crucibaltar, the
places of punishment, and a series of obscure dreams followed by interpretations — the term moté
implies some kind of temporal and thematic break from the previous narrative. Indeed, Lesson 2
begins Zosimos’ personal ascent and initiation, and thus should be considered a different stage of

The Visions.
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2.2 ig émBupiav ENOwv: This phrasing appears in the Poimandres, as Hermes states his great desire
(eic peydAnv yap viv émBupiav RABov) to hear the secrets of the cosmos after he deems that
Poimandres is starting to digress.*® There may, in this way, be some engagement with Hermetic
literature, but it should also be noted that the expression ‘sic émiBupiav ENBeWV’ is widely attested in

Imperial Greek prose (for example, Arr. Anab. 4.19.6).

Zosimos only uses the word émiBupia on one other occasion in his corpus: at FC 8, as he instructs
Theosebeia to calm herself, resist all emotion (including desire), and to seek God through a process
of internal prayer and contemplation. It is interesting, then, that Zosimos mentions this emotion only
as something which needs to be quashed and resisted, but states here that he feels a desire to
ascend the planetary spheres. Perhaps, the only desire one is permitted to have is the desire for
spiritual purification, on account of which all other desires are suppressed. If this is the case,
although the term émiBupia can have connotations of greed and carnal desire, it seems here to imply
a pure desire for religious growth.*®” Zosimos’ statement about this desire also implies that will and
intent are important initial stages in the alchemical / spiritual process. This may harken back to the

aforementioned examples at 1.30 and 1.66.

2.2 T £mtd KALpaKkoG: Zosimos’ ascent along seven steps is doubtlessly related to the ancient
notion of ascent along the seven Classical planets as part of a spiritually purifying journey to Heaven.
Such a journey is found in a plethora of ancient ascent narratives with which Zosimos would have
been familiar: Mithras Liturgy 621; Ascension of Isaiah 4.12; CH 1.24-5; 2 Enoch 20.3.%%® That the
kAlpakeg make up a recognisable journey would also possibly explain the inclusion of the definite
article tag; given that seven steps have not been mentioned before this point, it would be odd to

include this unless the reader is expected to know already to which set of steps Zosimos refers.*®

2.2-3 BedoacOau g Emtd KoAdoelg: This second mention of the place of punishments harkens back
to 1.34, at which stage Zosimos sees countless people burning alive in boiling water. Here, however,
the reader receives the further detail that there are seven punishments; given their proximity, it

seems likely that the seven punishments and the seven steps are related, perhaps in the sense that

406 CH 1.16.

407 CGL, s.v. émBupia (p.555).

408 See pp.55-8 for the latter two of these texts and for a justification of Zosimos’ familiarity with them.

409 Cf. Escolano-Poveda (2022: 96) who suggests that the definite article can be explained by the fact that the
text is incomplete.
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each step requires a different form of bodily purification to allow for continued ascent. Indeed, this is
the case in, for example, Hermetic ascent literature (CH 1.24-6), where Poimandres states that men
relinquish a sin — relinquish that which ties them to the material world — on each planetary step, and
also in some Gnostic ascent literature, as Zostrianos undergoes a baptism at each stage along his
journey to the Ogdoad, becoming an increasingly pure angel on each planet (Zostrianos 5-7) (see

pp.51-2).

2.3 &v ud v nuep®v: MS A presents a shorthand for nuep&v which resembles two lowercase
sigmas; that this represents nuépat is stated explicitly in a gloss of symbols at the start of the
codex.*® The odd use of the article TGv implies that Zosimos began his upward journey on one of a
set number of days. Indeed, both Berthelot and Ruelle and Mertens acknowledge this in their
translations, offering ‘un seul des jour fixés’ and ‘un seul des jours prescrits’, respectively. It is difficult
to know, however, what exactly is meant by these ‘fixed’, ‘prescribed’ days. The phrase is actually
used several times throughout Luke (5:17, 20:1), but often in clear reference to an already
designated day or number of days, which does not seem to be the case here. An appearance of €v
ULl v Auep®v prior to Christ’s calming the storm, however, with no clear reference to a specific set
of days (translated in the KJV as ‘on a certain day’), suggests that this may be idiomatic.*'! Bovon, in
his commentary on Luke, refers to this phrase as an introductory formula, but gives no further
evidence to support this assertion.*!? In any case, this certainly reinforces the notion of a temporal

break between Lessons 1 and 2 which is also suggested through moté (2.2).

Explanation may be found in the fact that Zosimos’ entire alchemical practice is contingent upon
precise, opportune timings: he frequently acknowledges the importance of undertaking an
experiment at the kapog; refers to successful alchemical tinctures as kalpwal katapadat; and even
has an entire treatise entitled On the Choice of a Favourable Moment. Given that Zosimos has not
previously indicated any set of fixed days, it seems reasonable to suggest that he may be referring to
his ascent happening on one of any number of propitious days — the favourability of which is
calculated astrologically — hence my translation. See Werrett 2023 for Zosimos’ calculation of
propitious days as having an astrological basis, potentially reigniting the notion from the preface to
The Visions that alchemy is a practice under the control of the movement of the Moon and the

measure of time (1.6-7).

AOMS A : 16v.
41 yke 8:22.
412 Boyon 2002: 317.
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2.3 fvuoa: Whilst MS A reads fjvuca with a rough breathing on the initial eta, and this is indeed
attested elsewhere, the unaspirated fivuoa is far more common, hence my suggested change.**®

Similarly, this edition softens the breathing on fjvuov and fjvuoa at 2.22.

Literally, ‘1 accomplished the road of going up’. The verb dvUw ordinarily has the sense of the
completion of a task, hence Mertens'’s translation, ‘j’effectuai tout le trajet de la montée’. Zosimos,
however, has just started his journey through the planetary spheres and, from an initiatory point of
view, is at the lowest rung. In addition to this sense of completion, the CGL offers ‘make progress on
a journey’ as an alternative translation, even in the aorist, which makes more sense in this context,
given that Zosimos seems to be starting his ascent here.** Hence my translation, ‘I began my upward
journey’. It is possible that dvUw is used with a sense of completion as anticipating Zosimos’
completion of his journey in Lesson 3 — as indeed it has a sense of completion on both occasions of
the use of the verb at 2.22 — but | find the former translation of beginning the journey preferable in

this instance.

2.3 v 060V tob avapivat: Whilst triv 660v may simply refer to the pathway between planets, it is
noteworthy that the term may have religious significance related to Zosimos’ upward journey of
growing initiation. In the century before Zosimos, Origen had reflected upon the use of 666¢ in
Christ’s famous aphorism — éyw il R 08606 kal i dAnBeLa kal i {wn — and had suggested that it
ought to be afforded a mystical interpretation of an intellectual path towards Christ (mapped onto an
intellectual path towards gnésis in the Gnostic and Hermetic traditions), suggesting that Christians,
following the apostles, must walk in the intellectual road of Christ: toU¢ 81 tfig vontfic 6600 Xplotol
Inood Basdiovtac.*™ Similarly, in his first letter to the Corinthians, Paul refers to his own lifestyle —
which he implores the Corinthians to imitate — as a series of paths towards Christ (t&g 6600¢ pou Tag
év Xplot®).*® Whilst Zosimos’ ascent doubtlessly involves a literal path across the planetary spheres,
it seems likely that he is also engaging in the religio-philosophical discourse of an intellectual path to
gnasis or as an imitative path, both of which were originally founded by Christ himself.**” Such are

the deep theological connotations of the term 686¢.

413 A rough breathing on fivuoa also appears at e.g., Pl. Symp. 217c.

414 CGL, s.v. dviw (p.152).

415 John 14: 6; Origen, In Jn. 1.8.51.

416 1 Cor. 4:17.

417 See pp.48-9 for the theme of imitatio Christi throughout The Visions.
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2.3-4 81eNOWV &€ MOANAKLG...aviiABov...EnavépxeoBai: As Lopes da Silveira notes, the redundancy
of verbs of motion here may echo the apparent redundancy of Zosimos’ several journeys along the
steps.*® It is not the case, however, that Zosimos is purposefully going back on himself and
completing unnecessary journeys; rather, he is lost. His complex journey — littered with changes of
direction, emphasised in the series of changing prefixes, as he goes back on himself several times
(moAAdkig) — is a result of his lack of knowledge about his route. This lack of knowledge is also
evident in the vagueness of Zosimos’ description of his journey: there are no markers of location;
SleABwyv is ambiguous and does not refer to what exactly it is through which he passes; and he does
not explain why or how he has started to go back on himself (énavépxeaBai). Mertens’s translation
assumes various directions and locations along the journey, translating with more specificity: ‘I'ayant
parcouru jusqu'au bout, c'est a plusieurs reprises que, dans la suite, je revins vers ce chemin et voila
que, en recommencant & monter’.*'® The translation of the present edition retains what | deem to be

the intentional ambiguity of Zosimos’ text.

2.4-5 4Oupia moAAR yevopevog...aBupoiivtog 8¢ pou: The genitive absolute (&dBupolvtog 6€ pou) is
omitted in Berthelot and Ruelle’s edition of The Visions, but one assumes that this may be a simple
oversight. The presence of the phrase in all extant manuscripts makes this likely; hence, the phrase is
included in this edition. Whilst my translation of this phrase does not make for a particularly fluent
English sentence, it retains the emphatic repetition, as well as the verbal and nominal variations of
aBuptla. The use of such repetition in this sentence may mirror the apparent repetition of Zosimos’

toing and froing in the previous few lines.

2.5 érpannv ig Unvov: Shockingly, Zosimos’ description of his repeated ascents and descents of the
steps, before his eventually getting lost, is here shown to have happened in a waking state. On the
most basic level, this adds to the ever-compounding confusion which underscores The Visions. More
specifically, though, the overlap between wakefulness and sleep shows a breaking down in these
boundaries over the course of the text. The Visions started with a relatively clear distinction between
the absurdity and confusion of dreams and the clarity and lucidity of waking life (for example, 1.21-

3); here, however, this boundary has slipped: there is a confusion as to whether certain events are

418 | opes da Silveira 2020: 234.
419 Mert. 43.
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taking place during the dream or in reality. Ultimately, the boundary will continue to falter until it is

totally dissolved, as figures from Zosimos’ dream follows him into his waking life at 3.21.42°

2.6 katd tov Unvov: Mertens’s edition retains the MS A reading of tol Umvou. Whilst kata and the
genitive (tol) Umvou is attested, it is rare.*?! A correction to the accusative (katd) tov Unvov makes
far greater grammatical sense, with the accusative appearing far more frequently, from PI. Ti. 71e to
Philo, De Jos. 125.6, and into Imperial Greek prose with Artem. On. 4.praef. and Porph. Ad Anebo
2.2a.

2.6-7 Enpoupyodv tva avlpwndplov RudLecpévov otoAnv €pubpav Kal BaotAknv £éo0ita: As in his
earlier dream sequence, Zosimos is guided through the dream world by a homunculus who handles
the alchemical ashes, the xéria. For the significance of Eénpoupyodv, see note at 1.26. The figure in this
instance wears a ‘red robe’ and ‘royal clothing’. As Mertens has suggested, this may be something of
a tautology and the redness of the homunculus’ garb may evoke the shades of purple which were
associated with status, wealth, and royalty in the ancient world (see Jensen 1963; Pliny, NH 9.60;
Theodosian Code 14.10.2 — which prohibited anyone but the Emperor from wearing purple). This is
certainly an appealing proposition.**? This does, however, raise the question: what is so regal about
this figure in particular? The answer may lie in the very fact that he is wearing red clothes in the first
place. In addition to subtly evoking the idea of royalty which is more explicitly raised by the term
Baohikny, the red clothes may suggest that this figure is representative of the alchemical stage of
iosis, the final stage of aurefaction (though infrequently mentioned by Zosimos), rendering it a colour
transformation associated with gold, the philosopher’s stone, and, on a more fundamental level,
alchemical success. It would be, however, difficult to consolidate this theory with the fact that this
figure is revealed to be a man of copper who must be thrown into the fire at 2.14-5.4% Ultimately, as
discussed at pp.66-7, the colours of alchemy appear seemingly randomly throughout Zosimos’ text —

the only stage which seems to merit full elucidation is melanésis.

420 See pp.63-4 for the dissolution of boundaries between waking and sleeping states in Zosimos’ text, as well
as an exploration of ancient dream literature and theory more generally.

421 Gregory of Nyssa contemplates a cause of the things which happen during sleep (t®v ka8’ Umvou
vevouévwy aitiav) at De Hom. 172.

422 Mert. 227.

423 Cf. Grimes 2018: 135, who argues that the colours throughout The Visions form a coherent, chronological
palette which reflects the colours of the stages of alchemical transmutation (black, white, yellow, red). This
suggestion is widely disputed (see (esp.) Lopes da Silveira 2020: 202), as is discussed at pp.66-7.
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2.7 ti noLelg, GvOpwme;: The homunculus addresses Zosimos directly as GvBpwre. As Dickey notes,
GvBpwre is one of the most commonly occurring forms of address for a male non-relative, mirroring
the female form & yUvat, with which Zosimos frequently addresses Theosebeia as the recipient of
the letters throughout his corpus (see, for example, Omega 2).*?* It is possible that this explicit
mention of Zosimos as a man highlights the fact that he has not (yet) ascended to a higher level of
gnosis and has consequently not yet become a pneidma. To this end, AvBpwre may be better
translated as ‘mortal’, to convey this sense of Zosimos being specifically addressed as a non-initiated,
non-spiritual being. Dickey does indeed remark that GvBpwne is frequently used as part of an insult,
but ordinarily when in apposition with an adjective which bears the weight of the derogatory

sense.*”> The interpretation that &vBpwrte constitutes a plain address is more likely.

2.8 mAavwpevog: Given that Zosimos’ ascent is likely a journey through the planetary spheres, one
wonders if his use of mAavwpevoc for his wandering may be a pun based on an etymological relation

to mAavntoc, an adjective often used of the planets.

The use of the verb mAavaw in the Poimandres is also an attractive parallel here. Poimandres tells
Hermes that, whilst those who know themselves attract the divine, those who love the body remain
wandering in the darkness of ignorance, suffering a metaphorical death in their senses: €pwtog
o®ua, 0UTOC PEVEL &V TG) OKOTEL TTAAVWILEVOC, ALoBNTGIC TAoxwV TA o Bavdtou.*?® Given that
Zosimos is still on his path to achieving gnésis, he may use the verb here as a means of further
engaging with a philosophical discourse which interprets a lack of understanding about the world as

being lost.

2.9 akolouBeL pot: This particular phrase appears repeatedly throughout the New Testament as
Christ instructs others to follow him.*?” See pp.48-9 for the pervasiveness of the theme of imitatio
Christi and the aesthetics of early Christian martyrdom throughout Zosimos’ text — just as many early
Christians followed Christ in suffering and death through martyrdom, so too do Zosimos and other
characters throughout the text follow Christ, as they suffer and die alchemical deaths in the places of

punishment, eventually being reborn into spiritually purified beings.

424 Dickey 1996: 150. On yuvay, ibid. 86.

425 jbid. 153.

426 CH 1.109.

427 The phrase appears at e.g., Mat. 8:22. As discussed at pp.48-9, the terminology of dkoAouBelv is
transformed in the Pauline Epistles into the terminology of piunolg (see e.g., 1 Cor. 11:1).
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2.9 AkoAoUBoUV aUT®: MS A reads alTov; whilst dkoAouBelv can on rare occasion take an accusative
(for example, Aesop, Fab. 300.7), the dative is much more common, especially with the sense of
following a person, as here, hence my adoption of the emendation of Berthelot and Ruelle. It would
also be odd for Zosimos to use the dative pot at 2.9 above, but an accusative later in the same

sentence, when both pronouns follow dkoAouBeiv.

2.9 mAnciov 8¢ yevopevog TV KoAdoewv: Although MS A has the grammatically possible
vevouévwy, meaning ‘when the places of punishment came to be near’, this reading seems rather
clunky and awkward. This edition, therefore, follows Mertens’s emendation to yevopevog, referring
to Zosimos himself. A parallel which supports this reading is w¢ éyevounv t®v koAdoewv Anaoiov at

the start of Lesson 2.2 (2.17).

2.10 kai i6oU: This marks an exclamation, rather than a literal imperative; see 1.82.

2.10 évePBAnOn év tij koAdoet: The singular koAdoel — hence my interpretative translation as ‘one of
the places of punishment’ —is worth noting, especially given Zosimos’ insistence at 2.2-3 that there
are in fact seven forms of punishment, as well as the plural koAdoeot at 1.34. It seems that there are
several places of punishment with varying means of purification: fire and boiling water among them.
Whilst a religious interpretation of The Visions would acknowledge these as forms of physical
purification — aimed at releasing the soul from its corporeal confines — the scientific interpretation is
also key. The application of heat as part of the destruction of matter in the first step of the alchemical
process — aimed at releasing the alchemical pneima from the alchemical séma —is also clearly being
evoked here. The homunculus is being spiritually purified in the fire, at the same time as he is being

chemically reduced to a prima materia.

It is also interesting that, as the passive évePAn6n suggests, the homunculus is thrown into the place
of punishment, posing the question: who threw him? The best answer which we might glean from
the text is the possibility that he was thrown by the white-haired homunculus at 1.26, the one who
was described as the oikodeomnodtng (1.37) and who facilitated people being purified in the place of
punishment which involved boiling water. Whether the homunculus with red clothes from the
present dream was thrown by this white-haired homunculus, or another homunculus with a similar

function over a different place of punishment, or perhaps another individual altogether, is not clear.
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Ultimately, the ambiguity and confusion are likely intentional; Zosimos does not deem this a question

worth answering.

2.11 16 o@pa €damaviOn UTO Tod TUPAG: See pp.30-2 for the alchemical significance of the term
soma — the physical substance which is reduced to a prima materia in the melanésis stage. Mertens

rightly corrects the MS reading of £6amavioBnv (unattested elsewhere) to £€5amavion.

2.12 dwnvioOnv: For the Gnostic ramifications of waking up from a place of confusion — and the

dichotomy between sleep, filled with ignorance, and wakefulness, filled with gnésis — see p.63.48

2.12 kai taAw Sieocddnaoa tov Adyov: Zosimos goes on to assert that he has ‘clarified the sense’ of
what he had seen. In other words, he has interpreted his dream in alchemical terms which he can
understand. See pp.70-1 for the language of knowledge and understanding in The Visions; whilst this
discussion focuses primarily on forms of the verb voéw, it is clear that diecadnoa tov Adyov is
relevant. It is also worth noting that ndAw seems to suggest that the dreams are all to be understood

in the same terms and interpreted in conjunction with one another.

2.13 diékpvov: Whilst MS A reads Stakpivov, both Berthelot and Ruelle and Mertens correct to the
participial form Stakpivwv in their editions. This interpretation of the text, however, would leave a
redundant kai either immediately before Stakpivwv at 2.12 or on the following line ahead of €irov at
2.14 (unless kal is treated adverbially, as Mertens ad loc.). The present edition, however, offers a
conjectural imperfect in Stékplvov, translated as an inchoative imperfect: ‘I began to understand’.
This sense of the verb also makes greater sense within the wider narrative, as Zosimos is in the early
stages of his initiation and is just now beginning to understand the alchemical meanings and

ramifications of the dreams he has experienced both here and earlier in Lesson 1.

2.13 0 Enpoupyog £kelvog avOpwTog 0 XaAkavOpwmog éotv: Throughout Lesson 1, the first set of
dreams, it seemed clear that the homunculus who handles the xéria and the copper man were

different entities: while Zosimos looked over the place of punishment which involved boiling water,

428 See also 1.21-3; Jonas 1963: 68-71.
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he was guided first by the Enpoupyog (at 1.26, who explained that men can purify themselves in

these places and become spirits), and secondly by the copper man (at 1.33 and 1.38, who explained
that he helped those in the punishments to be seated, to write on tablets, and ultimately to become
spirits). In this section, however, these separate figures become merged into a single being, possibly

reflecting the oneiric atmosphere of the piece, in which reality can take all sorts of twists and turns.

It is also interesting that, if one considers that this figure’s being a Enpoupydg implies that he will be
the one who handles the alchemical products, and if one also considers that his being made of
copper and being inside the fires of the alembic align him with the object of alchemy, then the
present homunculus would be both practitioner and material, both the one enacting alchemical
experimentation and the one upon whom alchemical experimentation is being enacted, echoing the
dualistic theme of active and passive alchemical roles which has appeared repeatedly throughout

Zosimos’ text.**®

2.13 6 XxaAkavOpwtog £otv £pubpdv €0Bita Evdedupévog: Before épuBpav, MS A has £xwv in

place of €otuy, though it is hard to see how £xwv and évdedupévog might both be retained.

2.14-5 81 8¢ mp@Tov EUPaAelv aUTOV £i¢ TAG KOAAGELG: Z0Simos insists on the necessity (6€1) that
the copper man first (mp@tov) be thrown into the place of punishment — into the fire. This section
reveals Zosimos’ comprehension on the necessity of the first step in alchemy: melandsis. Just as lon
needed to be torn apart (1.15-8) and just as the snake needed to be sacrificed and destroyed (1.61-
2), so too does this homunculus need to be burned into a primordial prima materia as part of the

alchemical process, as well as his spiritual purification.

423 See further 1.39.
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Zosimos, The Visions: Lesson 2.2

The events of Lesson 2.2 are almost identical to those of Lesson 2.1. Once again, Zosimos’ soul urges
him to climb the planetary staircase, though this time he is specifically interested in reaching the
third step (tnv tpltnv KAlpaka). In the Ptolemaic arrangement of the Classical planets, the third
planet (Venus) is associated with copper; this section, however, seems far more interested in lead
and ultimately concludes with Zosimos’ realisation that lead must be cast out. This third step, then, is
the one associated with the transformation of lead. As Zosimos journeys alone up the staircase, he
approaches the place of punishments, getting close to it (t®v koAdoswv Anoiov), but he ultimately
gets lost once again. Taking the entire narrative of The Visions into consideration, Zosimos’ ability to
get closer to the place of punishments without a guide seems to suggest his increasing level of
initiation: he is introduced to the punishments in his earlier dreams in Lesson 1.3; he is unable to find
them at all in Lesson 2.1; he gets close but eventually gets lost here in Lesson 2.2; and he ultimately
gets there of his own accord in Lesson 3. Zosimos’ ascent — up the staircase, as well as in initiation

and gnaosis — is steady, but sure.

While lost, Zosimos sees a man with white hair; this white hair is said to be so exceedingly brilliant
that it actually causes Zosimos to be temporarily blinded. Zosimos recognises the man and writes
that his name is Agathodaemon, the ‘good spirit’. Agathodaemon is a name with huge religious and
alchemical significance for Zosimos and his milieu. Usually represented as a snake in Graeco-Roman
and Egyptian iconography, Agathodaemon was a household god of fertility and health, who
eventually became the civic deity of Alexandria.**° This association renders him a mascot of the
multi-cultural learning which defined Roman Egypt, particularly in cities such as Panopolis and
Alexandria, and indeed defined Zosimos’ own worldview.*3! This learning makes an identification
with Zosimos’ Agathodaemon an attractive proposition. Perhaps more importantly for The Visions,
however, Agathodaemon is also the name of a (possibly pseudo-historical) alchemist to whom
Zosimos grants a great deal of authority and prestige.**? An extant phrase attributed to
Agathodaemon (but erroneously attributed to Zosimos by Berthelot and Ruelle) reads that copper,
having been cleared of oxidised impurities, and having been blackened and whitened, will become
yellow (petd trv tol xaAkol €€lwatv kal pélavaotv kal € Dotepov AeUKwOLY, TOTe £oTal BePfaia
€avOwolg).*2 Linked to his alchemical persona, Agathodaemon was also the name of a key figure in

Hermetic thought: related to the ouroboros; the ruler of the cosmos; the son of Hermes; the father

430 On Agathodaemon in an Alexandrian context, see Fraser 1972: 2009.

431 Recall the Suda’s description of Zosimos as an Alexandrian (Suda, s.v. Zwolpocg) (p.6-7). This is likely related
to Zosimos' field of interest or place of learning or residence, rather than his heritage.

432 For Agathodaemon the alchemical author, see CAAG 2.4.18. See also Fowden 1986: 30.

433 Agathodaemon 1 (CAAG 3.3).
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of Hermes Trismegistos; and a translator of some sacred Hermetic texts into Greek.*** Zosimos’ use

of this name would certainly have stirred a web of associations in the mind of his reader.

Agathodaemon is far less forthcoming than the other daemonic guides who jump to Zosimos’ aid in
other dreams. He stares at Zosimos for a long time, before refusing to look at him at all, in an uneasy
scene which builds the tension of the narrative. Eventually, Agathodaemon leads him to the
Crucibaltar, from which the places of punishment can be seen. Just as Zosimos arrives,
Agathodaemon meets the same fate as the unnamed homunculus in the previous section, as he is
thrown into the fire. After an invocation to the creators of heavenly natures (@ oUpaviwv VWY
Snuoupyotl), Zosimos goes on to invoke his brothers (ddeAdol — possibly a reference to the fellow
members of Zosimos’ alchemical guild — see 2.24, below), describing the spectacle as horrifying to
see (10 diynua...dpiktov). Notably, this is the first time Zosimos has seen a terrifying spectacle in
one of his dreams and not immediately woken up out of fear. This seems to suggest two possible
interpretations: firstly, that Zosimos is becoming more acclimatised to seeing men burning in the vats
of fire and boiling water and is thus more calm; or secondly, that he is putting into practice the
realisations he made at the end of both dreams in Lesson 1 — that the men are mere personifications
of metals and that his visions are elaborations upon alchemical processes — and thus deems that he
has no reason to be afraid. In either instance, it seems clear that Zosimos has reached a greater level

of initiation. This growing initiatory status seems to be the key theme of Lesson 2.2.

Still asleep, Zosimos asks Agathodaemon why he is lying in the vat of fire; to which the guide replies,
“I'am a man of lead and | am enduring an unbearable act of violence”. This phrase (Blav UMopévw
adopntov) is the same used by lon in Zosimos’ first dream in Lesson 1.2. As discussed at 1.15, this
highly layered phrase — often used in martyrological literature — denotes the destructive suffering
one undergoes as part of a process of purification. Zosimos realises that the man of lead must be
destroyed so that he can ultimately be purified: on a spiritual level, become a pneima; on an

alchemical level, become a man of gold.

Finally, Zosimos wakes up and, as per usual, considers his vision, pondering its possible meanings. He
ultimately concludes that his dream was about alchemy, having made the realisation that lead must
be cast out (6€T ékBalAelv TV pOAUBSOV). Zosimos’ realisation that lead must be destroyed and
reduced to a prima materia as part of its transformation into the magnum opus is his key realisation
in this section, and a realisation which brings him one step closer to his ultimate telos of spiritual and
alchemical purification. Just as Zosimos realised at the end of Lesson 2.1 that copper must undergo

the stage of melandsis, so too does he realise here that lead must undergo the same process; these

434 Fest. 3.clxiv-clxviii; Copenhaver 1992: 165.
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are the crucial lessons which he learns throughout The Visions (as he is told in the next section that

his work is complete).

All'in all, Lesson 2.2 demonstrates Zosimos’ growing gndsis and familiarity with his subject matter,
while also introducing the highly significant figure of Agathodaemon, and solidifying Zosimos’
understanding that all substances must undergo the process of melanésis in a kerotakis to be

reduced to a prima materia, upon which further alchemical practices can be carried out.

Commentary

2.16-8 MAALv... KOt TTAALV...AAW...Kal TtaAw: The term maAwv (‘again’) dominates the first few lines of
Lesson 2.2. As suggested above, Zosimos indicates that this dream narrative will have major overlaps
and similarities with the one which immediately precedes it. On a narratological level, the experience
of waking up and immediately falling asleep into the same dream, or indeed having repeated dreams
on several occasions, is certainly something with which Zosimos’ readers can relate; this may well
hint at the previously explored possibility that Zosimos’ dreams were real experiences (see pp.59-
61). With a technical interpretation of The Visions in mind, however, one might also suggest that this
repetition — to which Zosimos is clearly drawing attention — mirrors the iterative alchemical
process.*® See 2.18 for A T® 6poid TPOT®, which seems to reinforce this understanding. The
repetition of maAw to indicate a repetitive process appears elsewhere in technical literature (Arist.

Gen. An. 784a; Gal. De Typ. 5), suggesting that it may be an expected feature of the genre.

2.16 éneBOuNnoev | Yuxn pou: Although MS A reads uneBupnoev — and unmoBupéw is indeed
attested (once) in the Greek canon — this is almost certainly an error for énebuunoev (with root verb
émbupéw), which is printed in the present edition, following the examples of both Berthelot and
Ruelle and Mertens.**® This interpretation also forms a link with the érmiBupio which overwhelmed

Zosimos and led him to begin his lone ascent of the steps in the first place at 2.2.

See pp.30-2 for general discussion of psyché, pneiima, and séma in contemporary scientific and
religious though: the term psyché is a significant word in ancient alchemy, though this is surprisingly

the only use of it in The Visions. Whilst translations of psyché and pneidma into English are often

435 See 1.82 for the necessity of iteration in alchemical procedures, as Zosimos states that a specific stage in
distillation only becomes efficacious after being repeated five times (méumntnv uébodov).

438 Catena to 1 Corinthians 511 (Cramer 1841: 464). UrtoBupéopal is also attested once, in the work of Leo of
Synada, a 10" century Byzantine cleric, in his Letter to the Bishop of Antioch.
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interchangeable and indistinguishable, their difference is key to Zosimos’ text; becoming a pneiima is
the ultimate goal of spiritual purification, whereas psyché seems rather to refer to an individual’s or
object’s desire or propensity for transformation and purification. In this way, there is perhaps
something of a tautology in Zosimos’ use of both émBupéw and Yuyn, particularly given that
émBupéw picks up on érmBupia in the preceding section, which highlights the fact that ascent is a
deeply internal process; it is a process requiring desire from both one’s Bupuog and one’s Yuyn. This is
certainly a shift from the desire which he could barely (LoALg) manage at the outset of his ascent in
Lesson 2.1. See 2.2 for the importance of the term £émBupia (and hence émBupéw) in Zosimos’

practice, with particular reference to FC 8.

2.16 v tpitnv KAipaka: Whereas Zosimos previously had a general desire to climb the seven steps,
he now more specifically claims that it is his intention to climb to the tpitnv kAipaka, the third step.
Climbing to the third step of the cosmic staircase through the planetary spheres may be considered
equivalent to some stage of the alchemical process, or perhaps related in some way to copper —
linked to Venus, the third planet in the Ptolemaic system of Classical planets — but this is difficult to

determine, especially given that Lesson 2.2 is ultimately about the transformation of lead.

Beyond its possible cosmological significance, the ‘third step’ is crucially a key stage in Gnostic
ascents to Heaven. In the Ascension of Isaiah, the titular figure only begins to notice his own bodily
transformations when he is on the third step, not previously realising that he — planet by planet,
stage by stage — is becoming an angel.**’ Further, Enoch’s third heaven is also one of transformation;
more specifically, it is a space for sinners to be tortured and purified in fire.**® Given that
Agathodaemon will soon himself be purified in fire as part of a transformation into a spiritual being —
a pnedma — it seems plausible that Zosimos is engaging with the Gnostic idea that the third step
through the heavens is the space for purificatory change. It is also interesting that Paul states that he
knew of a man who was caught up into the third heaven (£wg tpitou oUpavoil), where he heard
things that are not to be told, and that no mortal is allowed to repeat (fjkoucev Gppnta pripota a
oUK £€6v avBpwriw AaAfioar).**® Perhaps Zosimos is recalling such a revelatory experience in his
insistence that he access the third planetary stratum, on which he will gain mystical knowledge about
purification and transformation which is strictly not to be repeated (on Zosimos' insisting on secrecy

and silence surrounding alchemical secrets, see 1.76).

437 Ascension of Isaiah 7.25.
438 2 Enoch 10.
439 2 Cor. 12 2-4.
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2.17 ém\avnOnv: See note at 2.8 for the significance of the verb mAavaw and its cognates in the

context of Zosimos’ ascent through the heavens and quest for gnésis.

2.18 amovevonuévog: At the event of his getting lost at 2.4-5, Zosimos says that he became
disheartened (év dBupiq...aBupolivtog € pou); this emotion seems to be intensified in this second
instance of his getting lost, as Zosimos is said to be totally out of his senses (&movevonuévog).
Zosimos’ use of amovevonuévog — from dmovogopal — is noteworthy given the language of
knowledge which permeates The Visions. As discussed at pp.70-1, Zosimos employs forms of voéw to
demonstrate his growing understanding of his own dreams: that is, his growing gnésis. In this way, it
is possible that the use of its antithesis in dmovoéopal highlights the extent of Zosimos’ ignorance

and dismay here.

2.18 kai maAw t@ opoiw tPon@®: As discussed at 2.16-8, Zosimos indicates from the outset of this
section that it will have huge thematic overlaps with and a similar narrative to Lesson 2.1. This is
reiterated both in mdAwv and in the phrase @ opoiw tPOM®; Zosimos states that he sees
Agathodaemon ‘in the same manner’ as he saw the homunculus in his last dream. More specifically,
Mertens proposes that T opoiw TpPon® is connected with katd tov Umvov pou at 2.6, in that
Zosimos sees Agathodaemon in a dream, as with the encounter in Lesson 2.1.*° This is an attractive
interpretation, particularly given that Zosimos never explicitly states that he fell asleep in this

section.

2.18 nenoAwwpévov ynpatov: Agathodaemon becomes the second figure in The Visions to be
described as memoAwwpévog, after the unnamed elderly homunculus at 1.26. As discussed at the first
instance of the term, the use of memoAtwpévog may be a point of style — perhaps an authentication
strategy, bolstered by the command and wisdom typical of an elder — or it may be demonstrative of a
whitening stage of the alchemical process (leukésis), though this seems unlikely (see pp.66-7). The
former interpretation is reinforced by the fact that Agathodaemon here is also described as a
ynpoatdg, in contrast to the unnamed homunculus at 1.48, who was simply described as
nemoAMwpévov...avBpwmdplov. Whether or not the term for whitening is intended to imply expertise

and authority — in the mode of figures like Nestor, Tiresias, and Anchises — this certainly comes across

440 Mert. 228.
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in his being described as an old man.*! See the introduction to this section for the ancient
consideration of Agathodaemon as a figure of authority in alchemy and Hermeticism dating to the
time before Hermes Trismegistos, to which these suggestions of his old age may be alluding. Also
note that Agathodaemon is the only figure in the text (beyond Zosimos himself) not to be described
as an avBpwmaplov; one assumes that he is in some way different to the other characters in The

Visions, though it is difficult to know what exactly these differences are.

2.18-9 AeukoVv Avu Wote £K Tijg MoAAR g AsukatnTog adtol: A result clause in mavu...WoTe... is a
relatively uncommon turn of phrase — particularly in comparison to much more common variations
with the same meaning, such as oUtwg... Wote or tocoltoc...Wote — but it is not unattested. This
edition translates £k tfi¢ ToAAR g AsukotnTog somewhat loosely as ‘by the intensity of whiteness’ in
an attempt to convey both the sense of the phrase and also the clear emphasis which Zosimos places
on the colour in this section (both in the repetition of the Aeuk- stem and in the strength of
whiteness causing blindness). On the whiteness of a character suggesting that they may have
undergone the alchemical stage of leukésis, see 1.26; as discussed at pp.66-7, however, the

alchemical colours seem to appear randomly throughout The Visions.**?

An interesting parallel with the colour white may be drawn between this section and Plutarch’s
visionary ascent of Thespesius in On the Delays in Divine Vengeance. Like Zosimos, Thespesius sees a
kpatfipa péyav, described as the source of dreams for all mankind; this krater is said to be full of
many colours, which represent deceptive visions, whilst the waters tinted white are representative of
true dreams and visions (16 armholv kai dAAnB£g).** This alignment with truth may further the notion
that Agathodaemon is a figure of great authority and that Zosimos is receiving true information
about reality throughout his dream sequences. Even if it seems unlikely that Zosimos is engaging
with Plutarch, there seems a logical connection between whiteness and truth, which may be a point

of consideration for Zosimos’ text.

2.19 oi 6¢BaApol anspavpwOnoav: MS A has the © © symbol as representative of the term

odOaApol. It is impossible to know whether these alchemical symbols resemble anything written by

441 Richardson 1933: 48-52.
442 Cf, Grimes 2018: 135.
443 plut. De Sera. 566b.
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Zosimos himself or whether they are simply additions in the convention of Byzantine copyist culture

for alchemical texts.

MS A reads anspaupwBnoav. It is worth noting that the compound drmo + paupow is unattested
outside of Zosimos’ corpus, while dpavpow and paupow are both attested elsewhere with identical
meaning, with the former being more common. Based on this relative frequency, Mertens opts for
Apaupow as the root verb here, rendering an aorist Auavpwoa, and necessitating a vowel
contraction with the prefix anod; hence, Mertens corrects to adnnpavpwBnoav. However, based on
the fact that paupow is attested, and is even the root term for the other instance of the word
elsewhere in Zosimos’ writings, | suggest that Mertens’s correction is unnecessary.*** Rather,

anspavpwBnaoav is a valid inflection of the root verb pavpow.

The theme of blindness in the presence of divine beings is certainly one with which Zosimos and his
reader would have been familiar. With precedent in Classical literature (Callim. Hymn 5 53-4 on
blindness after seeing Athena), the theme continued into the Christian tradition: Paul, for example,
during his vision on the road to Damascus, sees Christ and is said not to be able to see for three days
afterwards (fuépoag tpeic un PAénwv).**> Given Zosimos’ Christian convictions, one would hesitate to
assert that Agathodaemon is presented as strictly divine in the narrative of The Visions, but he
certainly seems to be a more important figure than the homunculi, both within the text and within
Zosimos’ milieu. Overall, it is possible that Zosimos’ being blinded by the strength of
Agathodaemon’s whiteness (€k Tfig moAAfig AeukdtnTtog) could indicate the superior divinity which

Agathodaemon has in comparison to the other daemonic figures throughout the text.

Whilst the passive dnepauvpwBnoav has the sense of blindness, a translation of which one can be
fairly certain based on the context provided by 6¢8aApol, translations of (&)paupow are typically
related to darkness and obscurity.**® These are key themes in both Gnostic and Hermetic thought.
For the Gnostics, darkness is symbolic of the material world and one’s ignorance about the
relationship between the material and the spiritual.**’ In the Hermetica, darkness is again related to
spiritual erring: it is considered to be in opposition to the power of God; the Poimandres describes

those with wrong desires as wandering in darkness (év t® okotel mhavwpevog); and there is a

444 dropoupow appears once elsewhere in Zosimos’ writings: in the context of gold, which is originally a charm

for the eyes (oppdatwv tépPv), but which loses its lustre and becomes dimmer (&mopauvpoloBw) over time
(On the Sacred and Divine Art of Gold and Silver Making 1 (CAAG 3.11)). The repetition of such an obscure term
suggests the possibility that some step of an alchemical process is being referenced here, but it is difficult to
determine what this might mean.

45 Acts 9:9.

446 1SJ, s.v. Apaupow (p.78).

447 This dialectic is well exposed by Jonas 1958: 57-8.
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reference to time obscuring the names of many people in darkness after their deaths, in opposition
to the light of being reborn into a divine kingdom (roAAGV [t&] dvouata [6] xpdvog dpaupwoet).*4
All'in all, it is possible that Zosimos’ blindness is thematically linked to his being on the wrong path

(see his being lost at 2.17, and his eventual correction onto the straight — and morally proper — path

at 2.21).

2.19-20 106 8¢ 6vopa avtol ékaAeito Ayabodaipwv: Agathodaemon becomes the second figure in
The Visions to be given a name (see the introduction to this section for the connotations of the name
Agathodaemon in its religious and alchemical contexts). It is interesting that Zosimos never asks for
Agathodaemon’s name, nor does the figure explicitly introduce himself; Zosimos simply already
knows. It is possible that his introduction is implied, or perhaps that Zosimos is able to recognise
Agathodaemon given his position as a crucial figure in Alexandrian and alchemical intellectual
culture. It is, however, also possible that the name was added by a Byzantine scribe.** In On Virtue
and Interpretation, the early exegete connects Agathodaemon to the waning of the Moon and
magnesia (an unknown ore or metallic alloy) which has been affected by lunar influence
(oeAnvidZetal i pUoLc T payvnoiog oeAnvoeldng).**° There are clear thematic and lexical

similarities with 1.6, but this reference is too obscure to be useful.

2.20 Oswpel pe £mi MAeiotnv Wpav: Although émi mAeiotnv Gpav literally translates to ‘for a long
hour’ / ‘to the greatest extent of an hour’, it is likely that it idiomatically means simply ‘for a long
time’. Although the phrase éni mAsiotnv Wpav is uncommon, the similar i MAelotov xpovov is far

better attested, with the meaning ‘for a long time’.*!

Grimes usefully points out a parallel in the Poimandres.**? As Poimandres — the personification of the
mind of God (6 tfic alBevtiag volc) — offers revelation about the nature of the cosmos to Hermes
Trismegistos, it is said that he stared at him for a long time (éni mAgiova xpdvov avtwnnoé pot), such

that Hermes became frightened.*? Zosimos may have used the same image here to convey the idea

448 CH 1.19; CH 3.4. Van den Broek 1996: 14. Note the use of mhavwpevoc, the term which Zosimos uses at 2.8.
449 On additions and omissions as part of the copying conventions and traditions of Byzantine scholars, see
Pontani 2015: 373.

450 On Virtue and Interpretation 9 (CAAG 3.6). LSJ, s.v. payvnoia (p.1071).

41 The phrase énit mAglotov xpovov appears with this meaning at e.g., Philo, De Jos. 5.7; Plut. De Vit. Pud. 536c;
Ath. Deipn. 8.47.

452 Grimes 2018: 147.

$B3CH1.2,1.7.
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that he, throughout the text, is receiving an equally important revelation about the universe and

spiritual salvation.

2.21 toiitov énspelovpunv Si€ai pou: As Mertens has suggested, it seems obvious that pe should be
corrected to poy, being the secondary object of Seikvupl after e0Betav 666v.%* Greater editorial
uncertainty, however, has been linked to 6€i€at. With MS A reading 6¢€1€g, Berthelot and Ruelle
correct to 6€1€0v — an aorist imperative — rendering this sentence direct speech. This edition prefers
Mertens’s correction to the infinitive §€i€al. This correction also explains the fact that toltov is in
the accusative — it is the accusative of a clause of indirect speech — rather than the genitive toUtou,
as one would ordinarily expect after émpeAéopat. This use of indirect speech here has the sense of
‘take care...that someone should do something’.*** Zosimos’ use of émpeAéopar, which has
connotations of taking great care over a matter, seems a more intense manner of inquiry than those
which he has had with the homunculi beforehand (épwtaw at 1.25; émepwtaw at 1.29). This
increased level of interest and care may be related to the sense of the necessity of an increased

internal desire which has already been expressed terms like émiBupia (2.2).

2.21 g0O€lav 060v: It is perhaps unsurprising that the term g00gta 666¢ (‘straight path’) is an
enduring idiom with great moral significance, which is attested as far back as the first of Pindar’s
Nemean Odes, in which he states that men have their own different talents, but it is nevertheless
necessary to stay on straight paths and to strive according to one’s own nature (téxval & £tépwv
gtepaL: xpn & év 0Bsiatc 6601 oteiyovta pdpvacdat dpud).**® The exact phraseology — e0Bgta 666¢
— survived into the Christian tradition. It is used repeatedly in the New Testament (Matt. 3:3; Mark
1:3; Luke 3:4), with perhaps the most salient example coming in Acts, as Paul accuses a sorcerer,
Elymas, of corrupting the straight paths of the Lord (§taotpédwv tag 06ou¢ tol Kupiou tag
€00Bsiag).*” One can also find the phrase 08¢siaL...ai 680t tod Kupiou in the works of Basil of
Caesarea.”® Considering the moralistic connotations of the idiom, one can read Zosimos as not only
being set on the correct path by which he might arrive at the places of punishment, but also as being

set on a morally correct course which will lead to his purification and eventual spiritual ascent. See

454 Mert. 44.

455 CGL, s.v. émuehéopat (p.564).
456 pind. Nem. 1.25-6.

457 Acts 13:10.

438 Basil, Contr. Eunom. 29.
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2.3 for further discussion of the term 0806¢, including a mystical Origenist reading of the ‘spiritual

path of Christ’.

2.21 6 6£ mpo¢ pe oK dveotpadn: Until the present interaction, Zosimos seems only to have
interacted with characters who are readily willing to help and guide him; this changes, however, with
the figure of Agathodaemon, who does not seem to give much help at all. The archetype of an
unwilling spiritual guide does not appear in the religio-philosophical literature with which Zosimos
would have been closely familiar, but does have something of a precedent in the Classical tradition.
As Aeneas prepares for his katabasis, the Sibyl seems initially reluctant that he venture into the
Underworld, explaining the sheer difficulty of such a journey, which very few are able to complete.**
Although it seems unlikely that Zosimos is drawing an intentional parallel between Agathodaemon
and the Virgilian Sibyl, there is certainly an attractive thematic similarity. Perhaps Agathodaemon’s

reluctance to act as Zosimos’ chaperone indicates the difficulty of the task ahead; for Zosimos, the

difficulty of acquiring gnésis and spiritually ascending to the divine, hoc opus hic labor est.**°

If the interpretation at 2.19-20 is correct — that this Agathodaemon is representative of the mythical
figure of Hermetic and alchemical acclaim — one might interpret his seeming resistance to Zosimos
following him as Zosimos’ expression of the difficulty of following on from the obscure alchemical
texts from which he is working (see pp.11-2 for Zosimos’ place in alchemical history as an interpreter
of the texts by semi-mythical authors who predate him). Just as Zosimos can look at these texts
endlessly, as the cryptic treatises offer little aid to one imitating their recipes, so too does
Agathodaemon look blankly at Zosimos for an extended period of time before not turning to face

him at all.

2.22 kai StepxOpevocg 8€ EvBev KAKEIBeV: Zosimos says that his path to the punishments in pursuit of
Agathodaemon took him &vBev kdakelBev. It is odd that the journey is thus emphasised as being so
complicated and meandering, given that Zosimos asked Agathodaemon to take him on the direct
path (e0Belav 060v, 11.20). This surely emphasises the complexity of both the alchemical process

and the pathway through the planetary spheres.

Within the wider phrase — 6 6& mpdc¢ pe oUK dveotpddnv GAN' fvuoev thHv 080V auTtol ormoudaiwc.

Kal Stepyopevog 6£ EvBev KakelBev fivuov omoudaiwg Tov Bwpov (2.21-2) — Mertens does not situate

459 Virg. Aen. 6.125-40.
480 jbid. 6.129.
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the full-stop between onoudaiwg and kat as in the present edition, but rather between kdkeiBev and
flvuov, rendering Slepxouevog a participle governed by Agathodaemon, not by Zosimos. Whilst 6¢ is
a postpositive particle, almost always appearing as the second word in a sentence, it can sometimes
appear in third or fourth position, which makes the punctuation of the present edition more likely. It
also makes thematic sense that Agathodaemon, as a figure of authority, is able to arrive at the altar

onoudaiwg, while Zosimos first wanders évBev kdkelBev (see 2.16-8 for Zosimos’ wandering).

2.22 fvuov...tov Bwpov: Whilst the verb dviw took the direct object thv 6080v at 2.21, both here and
in the following sentence at 2.22-3 it takes Bwuo¢ as its object (note CGL, s.v. @vOw (p.152) which

offers avlw as taking an accusative of the place reached).

2.23 avw £nti tod Bwpod: Although it is not as common as the composite énavw (as we find for this
phrase at 1.8 when Zosimos sees lon stood atop the altar: éndavw Bwuol), the separate adverb and
preposition (&vw £€ml) is not particularly unusual. It is possible that the adverbial dvw as an
independent word highlights Zosimos’ movement as the one going upwards and onto the altar,

whereas he had just seen lon already standing there (¢otwta, 1.8) previously.

2.23 £vePAn0On év tij koAdoeL: In exactly the same wording as the death of the unnamed homunculus
at 2.10, Agathodaemon meets the same fate, as he is thrown into the fire of punishment. See 2.10

for the significance of the passive éveBAn0n and the singular koAdoeL.

See also 2.14-5 for Zosimos’ realisation about the necessity of casting the man of copper into the
fire, as this mirrors the first stage of the alchemical process — melanésis — in which matter is
destroyed and reduced to its most basic prima materia so that it can be manipulated. It is
insignificant that the homunculus in Lesson 2.1 is a man of copper (xaAkavBpwmog, 2.14) while
Agathodaemon is a man of lead (LoAuB&avBpwmoc, 2.27); Zosimos’ fundamental realisation through
his dreams is that all matter must be destroyed in the fire as part of the magnum opus (see also

2.29).

2.23-4 &) oVpaviwv pUoewv Snpovpyoi: Zosimos suddenly invokes the ‘creators of celestial
natures’, possibly performing a similar exclamatory function to i6o0 at 2.10, though with significantly

less precedent. As has been well noted, this exclamation is reminiscent of a similar phrase in the
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work of Ps.-Democritus: Q ¢puoelg puoewv Snuioupyoi (‘O Natures which are the creators of
natures’).*! A similar passage, however, which has been neglected in Zosimean scholarship, but
which sheds further light on the meaning of this obscure invocation can be found in the work of
Pelagius. After also calling upon™Q ¢puoelg oUpavial puoewv Snuioupyot, Pelagius discusses the dual
nature of sulphur, consisting of both earthly natures which can be transformed and celestial natures
which cannot be removed (oUpaviat yap ai ¢puoelg Ty Beiwv ToLTWV oUY EPUNVEVOVTAL WG
Suvdapeval aipeioBat).*®? This seems to align with the Gnostic worldview that one’s true nature
involves a divine spark which is immutable, and that initiation into true salvific gnosis is simply the
realisation of this fact.*®® Presumably Zosimos calls upon the creators of this immutable divine nature
as Agathodaemon is thrown into the vat of fire because this internal divine substance is exactly what

is being drawn out.

Although Mertens translates dnuloupyol as démiurges, it seems to me that a more appropriate
translation might be ‘creators’, so as to distance this invocation from the Demiurge of Gnostic and
Hermetic thought. Firstly, the plural Snuiwoupyol seems to disprove a reference to the Demiurge:
although the Gnostic Demiurge has a selection of Archons and daemonic beings associated with the
material world, the Demiurge itself is a singular figure.*** Secondly, and possibly more significantly,
the invocation to the creators of celestial natures (oUpaviwv ¢pUcewv) also seems to sever any ties
between Zosimos’ nuloupyot and the Demiurge, given the latter’s distinct associations with the
material world, in opposition to heavenly matters. In sum, then, this reference to dnuoupyot

appears to be to the various members of the Gnostic Pleroma associated with divine physis.*®®

2.24 €000 6Aog UTO Tii¢ PAoyog mupidAektog yéyovev: Having been thrown into the place of

punishments, Agathodaemon’s body becomes wholly ‘ablaze with flame from the fire’ (dpAoyog

461 CAAG 2.46.22-4. The full quote reads:Q dUoelg pUcewv Snuoupyol, ® GUCELS TappeyEBELC TS
HETABOAAIC VIKDOOL TAS BUOELS, W BUCELS UTIEP PUGLY TEpToucal TS dUCELC. This phrase comes at the
culmination of a long reflection on the famous axiom, 1 dvoLS T dUOEL TEpmeTal, Kal i pUoLE TAV GUCLY VIKQ,
Kal ) puoig v duowv kpartetl (see discussion at pp.32-4 and 1.70).

462 CAAG 2.260.14-9.

463 See further discussion on physis at pp.32-4.

464 1n the works of contemporaries of Zosimos — Porphyry and lamblichus — the term 8nutoupyot is only ever
used in the plural in reference to human craftsmen. A belief in several demiurges seems to have appeared
among some Middle and Neo-Platonists, based on their exegesis of PI. Ti. 39e; Proclus, writing a history of the
interpretation of the Platonic demiurgic figure, admonishes Numenius for his belief in several creators of the
cosmos (In Ti. 1.303). Later, Plotinus is reported also to have held a belief in two demiurges — a view deemed to
be highly controversial by the likes of Porphyry and lamblichus (Opsomer 2005a). On the deeply provocative
tradition of more than one demiurge in early Imperial Platonism, see Opsomer 2005b.

465 Degpite its general meaning as ‘craftsman’ (LSJ, s.v. Snuioupydc (p.386)), note that neither Zosimos nor any
other of the Graeco-Egyptian alchemists in the CAAG refer to alchemists themselves as 6nutoupyot, nor do
they refer to their actions with the verb dnulouvpyéw.
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nupidAektoc). The power of the purificatory fire is intensified by the three consecutive terms related

to fire: pAGE (flame); nOp (fire); and PpALyewv (to burn).

2.24-5 @V Kal T Stynpa...pptktov: Given the fear he has demonstrated thus far at the sight of
various scenes of suffering and punishment, it is hardly surprising that Zosimos refers to
Agathodaemon being devoured by flames as horrifying to recount (Stqynuoa ¢dpiktov, with a similar
force as horribile dictu). It is interesting that, whilst Zosimos normally wakes up in fear when he sees
some terrifying sight (1.21, 2.12), he remains asleep here. Perhaps Zosimos is starting to grow
accustomed to horrifying sights and is thus becoming less fearful, demonstrative of his growing

maturity in his subject.

The phrase iqynua ¢ppLktov appears several times across Late Antique Christian literature, most
notably in the work of John Chrysostom, a rough contemporary of Zosimos. John Chrysostom
addresses his brothers (ddeAdol) and states that it is a horrifying and mystical (/secret) tale that no
man can be alleviated of sin without the holy priesthood (0t dveu tfi¢ oepviig lepwaolvng ddeotg
apaptdv Bpotoic ol Sidotal).*® It seems to be the case that Sijynua ppwtdy, though it is certainly
a rather obscure phrase, is connected in the Christian tradition to the terrible suffering which people
must undergo in a process of purification; if this is the case, the idea is clearly present in Zosimos’

text.

2.24 adeldoi: Dickey notes that adeAde is a common term of address (especially of endearment) in
early Christian literature, as well as in letters in the papyrological corpus, though this is the only
occurrence of it throughout Zosimos’ oeuvre.*®” Zosimos seems to be referring to fellow members of
an alchemical guild with whom The Visions has been shared. Mertens prints ddeAdoi, but offers
abehdn as an alternative, in line with the fact that Theosebeia is often the sole recipient of Zosimos’
epistolary treatises.*® It should be noted, however, that Zosimos does not refer to Theosebeia in
these terms at any other point in his corpus; rather, he seems almost exclusively to address her
directly as yOvau. It is difficult to square the plural form of address, adeAdol, here with the singular

form of address, ¢piAtate, at 1.56.

466 John Chrysostom, De Sac. 48.

467 Dickey 1996: 88-9.

468 \Mert. 228. See p.9 for the role of Theosebeia in Zosimos’ corpus. See p.71 for the suggestion that The
Visions may be a letter.
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2.24-5 oi 6¢pOalpol avtol MARPELS alpdtwy yeyovaotv: As at 2.18, MS A reads the symbolic © O,
which the present edition prints as its resolution, d¢BaApol. The image of eyes filling with blood
during a process of purification echoes lon’s transformation into a homunculus at 1.19. There is a
difference in the fact that Agathodaemon’s eyes become filled with blood (mAnpeLg aipdatwyv
yeyovaotv), whilst lon’s eyes turned to blood (aipa yeydvaow), but both occur while the figures are
in some way undergoing a purificatory, transformative procedure. The plural genitive alpdatwy
(literally, ‘[full] of bloods’) seems odd; this, however, although rare, is attested elsewhere in Greek
literature.*®® See 1.19 for the significance of the image of eyes becoming blood in ancient literature,
particularly in light of a comparable image in the Apocalypse of Elijah, as well as the significance of

the colour red in the practical alchemical tradition.

2.25-6 0 6€ POALG avoiag To otopa: There may be a connection between Agathodaemon opening
his mouth and the figures in boiling water who had to hold their mouths open (t& otopata UV
Aavewyuéva) at 1.36, but this seems unlikely; it appears that Agathodaemon is simply opening his
mouth to speak. In this way, a parallel may be drawn with lon, who, after his transformation, is said
to speak with a weak voice (ioxyvodwvwg, 1.14). The difficulty in speaking which both lon and
Agathodaemon face surely emphasises the extent of their suffering as part of their purificatory

transformations.

2.26 £yw gip 0 poAuBdavBpwrog: Agathodaemon is the first man of lead to appear in The Visions
(there have, however, been several mentions of other metallic men: a xaAkavOpwrmnog at 1.33, 1.38,
1.45, 1.64, 1.65, 2.13, 2.14; an dpyupavBpwrog at 1.65; and a xpucodvBpwrog at 1.66). The only
other mentions of lead in general come in relation to lead tablets at 1.35 — which is presumably
insignificant to this section — and in relation to the general alchemical process at 1.78, where Zosimos
describes the pleasure of looking upon the transformations of the four metals (t®v tecodpwv
METAA WV Tag petaBoldc) — lead, copper, silver, and tin — into gold. The copper man in Lesson 2.1
and the lead man in Lesson 2.2 simply indicate to Zosimos that all metals must be destroyed and
returned to a prima materia before they can be turned into gold (see relevant discussion at 2.29; see

also an attempted reconstruction of the alchemical process at pp.35-9).

469 Gregory Nazianzus, Orat. 4.86.
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2.26 Biav Umopévw adopntov: This is the exact phrase which lon used to describe the torture he
underwent during his dismemberment (1.15; see pp.48-9 for a discussion of this expression as a
Christian idiom for suffering). The fact that the modes of suffering are different for lon and
Agathodaemon need not detract from this connection. Indeed, the phrase indicates the suffering
which one undergoes on a purificatory journey towards spiritual ascent; this is a journey on which

both lon and Agathodaemon find themselves.

2.29 81 éKPaAAeiv TOV pOAUBSOV: In lieu of poAuPBSov, MS A prints ). See 2.14-5 on Zosimos’
realisation that copper ought to be cast out and thrown into the places of punishment; although
Zosimos’ present realisation concerns lead, the sentiment is the same: in order for material and

spiritual purification to take place, one must first sacrifice and destroy the body.

2.29-30 GANO®G TO Opapd £0TIV MEPL THG oUVOETEWG TV LYP®V: In his Oneirocritica, Artemidorus
claims that the vision (0paua) falls into the same category of dream as the Gvelpog (Tt 6€ dveipw
Opapa), in that they relate to future events, have a tendency to be allegorical (t@v ovelpwv...giot...ol
8¢ d\\nyopikol), and are divinely inspired.*”® The term 8paud is not used elsewhere throughout
Artemidorus, but refers specifically to a divine revelation (often specifically through a dream) in other
relevant texts (the Septuagint translates Abraham’s vision of God revealing to him the future
generations of Israelites as coming to him in such a vision: mpo¢ ABpop év dpapoart).*’? This
allegorical nature of the 6papa is certainly made clear; it is noteworthy that Zosimos understands
rather clearly and quickly that this dream concerns the composition of liquids (mepl tfig cuvBéoewg
TV LYpPWV), given that no liquids are mentioned throughout this dream (see pp.64-9 for the
allegorical nature of Zosimos’ interpretations). Mertens suggests that this is without doubt a gloss
which was moved from its original place before some other vision, though this suggestion is
unnecessary if one considers that ‘the composition of the liquids’ may be a term which represents

alchemy as a whole.*”?

470 Artem. On. 1.2.
471 Gen. 15:1.
472 Mert. 45.
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Zosimos, The Visions: Lesson 3.1

Lesson 3 is transmitted via MS A (Par. gr. 2327 : 88r —88v) and MS L (Laur. gr. 86.16 : 95r — 95v).

Zosimos'’ final dream sequence seems almost to start in medias res, as the alchemist writes that he
saw the Crucibaltar, which he now describes as divine and sacred (B€ilov kal iepov), and a priest
dressed in white standing over the altar. The scene is clearly reminiscent of the first dream. It is
noteworthy that the Crucibaltar is in this way now considered by Zosimos less a place of punishment,
and more a place of worship and divine transformation; this seems to be Zosimos’ ultimate
realisation that the dlaloBwuog — the sacrificial altar, baptismal font, and kerotakis — is indeed a
space of torture and destruction, but that this torture and destruction is necessary for both material
and spiritual purification and transmutation. That this alembic-altar is still a space for torture is
demonstrated as Zosimos claims that the priest performs ‘those terrifying mysteries’ (t& poPepa
£kelva puotnpla), which presumably refers to the purificatory punishment in fire and boiling water
which has been suffered by characters in the Crucibaltar in the previous dream sequences. As is
explored below, the phrase ¢poBepa puotrpla appears several times throughout early Christian
literature — particularly the work of John Chrysostom — to refer to unsettling religious rituals which

have a greater soteriological purpose.

Zosimos asks after the identity of this priest. Given that no other characters have been mentioned
yet, and Zosimos’ last chaperone — Agathodaemon — threw himself into the vat of fire in Lesson 2.2, it
is not clear to whom Zosimos is asking this question. An unknown voice responds that this man is the
priest of the inner sanctuaries (0 lepelg TV Adutwv). The unknown characterisation, the
disembodied voices, and the presence of a priest at the Crucibaltar who is described as a priest of
the aduta clearly brings the reader back to the opening lines of Lesson 1.2, Zosimos' first dream, in
which lon introduces himself in this exact phrasing (1.14). Thus, the entire narrative of The Visions
has an ouroboric structure, through which Zosimos can reapproach the themes and motifs of his
initial dream, but with a newfound understanding of alchemical and religious procedures. The voice
says that the priest in white wishes to make bodies bloody, to give eyes to those without them, and
to raise those who have died; these three peculiar operations are discussed in detail below, as they

seem to mirror stages of both spiritual and material purification.

Zosimos falls asleep again, thus entering his final dream. Again, as with Lessons 2.1 and 2.2, Zosimos’
falling asleep at this stage suggests that the interactions with the unnamed speaker and the priest
dressed in white above happened while Zosimos was awake. This continues the same theme of the
vicarious and broken boundaries between sleep and wakefulness which are eventually totally

destroyed later in this same dream (see pp.63-4). Asleep, Zosimos states that he ascended onto the
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fourth step. In the ancient astrological imagination, the fourth step of the planetary staircase through
the heavens is the Sun. It, of course, makes sense that Zosimos should end his journey at the Sun, the
planet associated with gold and thus the telos of an alchemist’s celestial ascent. There is, of course, a
discrepancy between the fact that the aforementioned Gnostic and Hermetic ascents to Heaven
required the initiate to cross all of the planetary spheres, while Zosimos’ journey is said to be
completed (memAnpwrtal, 3.14) on just the fourth step (émi trv TeTdptTnV KAlpaka). It seems to me
that the only way to remedy this oddity is, as suggested, to acknowledge that the Sun would be the

appropriate destination of an alchemist’s journey.

On this step, Zosimos sees three figures approaching him: a man holding a knife, and another behind
him who carries a third man, a bound sacrificial victim who is said to have a beautiful face (wpaiov
v 0P v) and who is given an obscure name: the ‘vapours of cinnabar’. There is almost zero detail to
clarify the identities of these characters or indeed the roles they represent in Zosimos’ religious and
alchemical initiation. Nevertheless, Zosimos says that he spoke to these figures as he approached the
places of punishment. Although it is not stated explicitly, the lack of a guide in the preceding lines
implies that Zosimos finally reached this location alone. Having attempted to ascend without a guide
in Lesson 2.1 but getting lost after some wandering, and then getting close to the punishments in
Lesson 2.2 but eventually needing to be led by Agathodaemon, Zosimos finally arrives alone,

suggesting that he has been fully initiated, can act of his own accord, and has achieved gnésis.

The man holding the knife then offers instruction to Zosimos to “cut around his head, and sacrifice
both his meat portion by portion, and his flesh portion by portion, so that his flesh might firstly boil
by our apparatus, and then might pass through the place of punishment”. The victim of these
sacrificial operations is not stated explicitly but one might reasonably assume that the bound man is
to be sacrificed. These instructions are reminiscent both of lon’s story of himself being imprisoned,
dismembered, and burned, so that he might become a spirit, and Zosimos’ instruction to the reader
to overcome, cut up, and burn the snake, so that it might become a step into the noetic alchemical
temple of Lesson 1.5. The notion of transformation as a product of sacrifice and destruction is clear,
reflecting both the alchemical and religious messages encoded into Zosimos’ enigmatic text.
Following these instructions, Zosimos wakes up and, not even pondering his dreams and considering
their meaning as he does in other moments of waking lucidity, immediately affirms that these
characters represent the liquids of alchemy (td Uypa Tfi¢ petaAAikiic). Again, it is unclear exactly how
these connections work. As he says these things to himself, however, the man holding the knife
confirms Zosimos’ conclusion, saying that he has completed the seven downward steps, after which
the other man — presumably the one who carried the bound sacrificial victim — informs Zosimos that

as soon as he casts out lead, the art is completed () téxvn memAnpwtat). These oneiric characters
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following Zosimos into the real world is the culmination of the steadily dissolving boundaries
between fiction and reality which have permeated The Visions. It is fitting that the text ends with the

unnamed figure’s notice that Zosimos’ task is complete.

Allin all, Lesson 3.1 — the final section of The Visions — recalls the themes and characters of the first
vision, while demonstrating that Zosimos has finally reached a level of understanding, in terms of
both religious and alchemical realities, such that he is able to complete his ascent alone to the Sun
(the tomoc of gold), understand that his dreams allegorise alchemical techniques, and complete his
task. Whilst téxvn (3.14) ostensibly refers to the completion of alchemical procedures, it is here used
in a polyvalent manner: the transformation of matter, the transformation of the self, Zosimos’
alchemical understanding, Zosimos’ ascent, and Zosimos’ text are all said to be complete as a unified
whole, mirroring the unification of scientific and religious allusion — and indeed possibly the

unification of matter — which is the cornerstone of the narrative of Zosimos’ alchemical Visions.

Commentary

3.1 noinpa tod aUtod Zwoipou mpag y': See p.27 for an exploration of the question of the
authenticity of Lesson 3; see further pp.22-5 for the use of the term mpaéLg throughout the titling of

Zosimos’ text.

3.2 malw: As with the opening lines of 2.2, Zosimos’ final sequence begins with the term ndAw,
implying that the narrative will pick up on the same ideas and motifs which are found earlier in The
Visions (see also 2.16-8). As suggested in the introduction to this section, Lesson 3 is very similar in
its motifs to Zosimos’ first dream; perhaps ndAw ought to take the reader back specifically to the

beginning of the text in a decidedly ouroboric fashion.

3.2 katevonoa: Lopes da Silveira notes the dual implication behind the compound verb katavoéw, in
the sense that it can refer to both a mental understanding and a visual observation, both of which
seem to make sense in the context of the Crucibaltar’s divinity.*”® Throughout the text, the language
of knowledge — the language of contemplation and understanding — ordinarily appears in Zosimos’
waking moments of clarity. At 1.22, he understands (vevonkévali) that his first dream was about

alchemy; at 1.43, he understands (évonoa) that his second dream was about Divine Water; at 2.14,

473 Lopes da Silveira 2020: 238.
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he understands (émevonoa) that the anonymous guide was a copper man; and at 2.29, he
understands (énevonoa) the importance of casting out lead as part of the alchemical process.*’* This
type of cognizance seeping into Zosimos’ dream continues to break down the distinctions between
the text’s internal worlds of reality and non-reality. Also, the fact that he recognises that the
Crucibaltar is divine and sacred, as well as being a space for torture and sacrificial destruction,
suggests the gnosis which he has acquired: in both alchemical and spiritual matters, the soma must

be destroyed so that the pneima can be purified (see 3.2 below).

3.2 Tov O€iov Kai iepov praroBwpov: In previous encounters with the Crucibaltar, Zosimos has
observed it as a place of suffering: lon violently transforms into the homunculus inside the
Crucibaltar, with his eyes turning to blood as he devours himself (1.15-21); similarly, the Crucibaltar
was transformed into a vessel for the punishment and purification of countless people in boiling
water at 1.24-5. In this final dream sequence, however, Zosimos has come to understand the
soteriological, purifying teleology of this suffering; as such, he now views the altar positively as divine
and sacred. The baptismal altar is simultaneously the space of death and rebirth (in the Hermetic
language of Lesson 1.3, simultaneously the entrance (elocod0¢) and the exit (E€060¢) of the body);
Zosimos’ acknowledgement of the holy nature of the altar, and the eschatological necessity of

material sacrifice, demonstrates his alchemical and religious gnésis (see pp.44-8).

The two adjectives B€log and lepo¢ appear together one other time in Zosimos’ corpus, in the title of
a treatise on the creation of gold and silver, entitled mepl tfig lepdg kat Belag téxvng, tfig 1ol xpuool
Kol dpyUpou rotoswc.*” It is interesting that the techné — alchemy itself — and the Crucibaltar are
discussed using this same terminology; this possibly suggests Zosimos’ realisation that the
Crucibaltar is a space for alchemical transmutation: it is a divine and sacred space for a divine and
sacred art. These adjectives also appear together in the Timaeus, arguably the most formative
philosophical treatise in the formation of Graeco-Egyptian alchemical theory.*’® Plato refers to the
human head as the chamber of the most divine and sacred part of a person (tr)v to0 Bglotdrou kat

tepwtdtou dpépov olknotv) —i.e. the rational soul / mind.*””

474 On Zosimos’ ‘language of knowledge’, see pp.70-1.

475 CAAG 3.11.

476 See further Viano 2005.

477 p|. Ti. 45a. The adjectives also appear together frequently in the work of Philo, where they ordinarily refer to
the ‘divine and sacred’ Adyol of the Old Testament (e.g., De Conf. Ling. 28; Quis Rer. Div. Her. 225).
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3.2-3 twva ieponpenii....epouyoiivta: With the Crucibaltar having been identified as a distinctly
religious prop in Lesson 3, Zosimos continues with a great deal of religious vocabulary, describing the
first character of this dream as a holy figure who officiates over the mysteries. Mertens speculates
that this sacrificial priest — the iepomnpemnn — is the same sacrificial priest — the lepoupywv — who
appears in the first dream sequence. Lesson 3 is certainly reminiscent of Lesson 1 in many ways, so
this is certainly a plausible suggestion, but once again the distinctions between different characters

in the text are hard to determine with any degree of reliability (see p.60).

3.2 Aeukomodnpn: The term Aeukomodnpnc is a hapax legomenon, but interpretation as a white
garment extending all the way to the feet seems to be obvious. White robes appear frequently in the
religious and civic practices of the ancient Mediterranean, with the most obvious example being the
toga candida of Romans holding positions of public office. Key examples for Zosimos’ religious and
literary context are the dazzling white garments which Mark recounts Christ as wearing at the
moment of his transfiguration, and the white robes worn by early Christians following baptism. The
former example — in which Christ’s garments are said to become more brilliantly white than any dyer
on Earth could make them (ta ipdrtio a0tod £yéveto otiABovta Aeukd Alav ota yvadeUc Mt THS Vg
oU Suvartat oUtwg Aeukdval) — is one of the most important moments of transformation and
metamorphosis in the Christian tradition; perhaps the priest’s wearing white reflects the sacred
nature of the transformation which occurs in the Crucibaltar.*’® More in line with the themes of The
Visions, white robes are also known to hold a significant place in Late Antique Christian baptismal
rituals.?”® White signified a shift in spiritual status, with newly baptised Christians donning white
robes to signal this spiritual purification, a practice which is known to have happened among other
religious initiates and priests, such as those of the Mysteries of Isis.*® Given the importance of
baptismal purification and transformation throughout the text, it is perhaps no surprise that the

priest officiating the mysteries is said to don white.

3.3 ta ¢poPepa ékelva puotrpa: This is the first appearance of the word puotrplov in Zosimos’ text.
Given this term’s association with initiatory religious traditions, it is perhaps unsurprising that it

appears as Zosimos is closing in on the revelation which makes up this final dream sequence in

478 Mark 9:3. See also Rev. 7:14.
479 Batten 2021: 319.
480 Apul. Met. 11.10. Daniel-Hughes 2018.
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Lesson 3.%8! That the term refers specifically to revealed sacred knowledge is evident from its use in
Matthew, as Christ relates the mysteries of the Kingdom of Heaven allegorically, such that his
disciples may know, but that others may not: Upiv 6£6otat yv@val Td puotrpla thg Bactheiag Thv
oUpav®v.*8 Both the alchemical and religious learning of this secret, sacred knowledge throughout
the text has been itself a process of slow but sure initiation, and Zosimos is close to becoming a true

initiate, a pvotnc.

The full phrase poPepd puotrpla appears several times across early Christian literature, but most
frequently and notably in the work of John Chrysostom, for whom the phrase appears to hold a great
deal of eschatological significance. In his corpus, the ‘terrifying mysteries’ seem to refer in some way
to the salvation of the soul. Indeed, in his De Continentia, John Chrysostom refers explicitly to the
owtnpia Puxiic (the salvation of the soul) as the divine and terrifying mysteries of Christ (Bgioig kal
doBepoic puotnpiolg 100 peydrou Beod kal cwtipog A&V Incod Xplotod.*® Similarly, in his Pauline
commentary, On the Letter to the Ephesians, dppikta Kal pofepd td puotrpla refer to the proper
conduct of religious rites (eating the Passover meal while wearing shoes) to imitate the Jewish
exodus from Egypt, in a ritual related to one’s commitment to a similar exodus from Earth and
towards the ‘promised land’ of Heaven.*® Further, the eschatological nature of this phraseology is
perhaps best demonstrated as John Chrysostom refers to Revelation as an apocalyptic text of
unspeakable and terrifying mysteries (drmokdAu v puotnpiwv dppritwy kai poBep®v).*® It is not
particularly clear why these mysteries are described as dpoBepd. Zosimos’ fear is certainly a key
theme throughout The Visions, and these mysteries being described as ‘terrifying’ is certainly not
unrelated to the violent torture and punishment associated with the mysteries which Zosimos has
observed, but John Chrysostom'’s use of the phrase suggests a deeper meaning. This term might
perhaps be more appropriately translated as ‘awe-inspiring’ (akin to the translation of the Modern
Greek ¢oBepadg); it is more likely, however, that the term connotes the somewhat unsettling nature
of these mysteries, as they are accessible only to the initiated, are shrouded in secrecy, and deal with
profound theological matters in the ‘necromantic’ terms of death and rebirth. The destruction of the

body in death is a crucial motif throughout Zosimos’ text, and — although presented as a vital step in

81 For the evolution of the term puotrfplov from pagan religion to early Christian mysticism, see Bouyer
(1998).

482 Matt. 13:11.

483 John Chrysostom, De Cont. 3 (Haidacher 1906: 581).

484 John Chrysostom, In Epist. Eph. 23.

485 John Chrysostom, De John Theol. 1. The phrase is used in a slightly different sense in John Chrysostom’s
Oration on the Hypapante 2 (Bickersteth 1966), wherein the incarnation of Christ is referred to as a terrible and
terrifying mystery about which people ought to be in awe (...Etekev alToV capkwBévta.”Q tol dpoPepol kal
dpktod puotnpiou 6 Badua- tig dkoloag oUK EkmAAyeL;). This is clearly still related to the notion of birth, but
is not as charged with eschatological meaning as previous examples.
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one’s salvation — is a naturally unnerving proposition. This proposition is bolstered by the fact that
the term puotnplov frequently refers to baptism in early Christian literature, a religious rite which is

itself intimately connected to death and rebirth in The Visions.*%

3.4 oUto¢ €otwv: As in the first dream sequence, and indeed as is a common thread throughout The
Visions, the identity of the speaker, and indeed the priest about whom he speaks, remains unknown.
Mertens identifies the priest with the sacrificial priest at 1.9 (discussed at 3.2-3 above); this may
suggest that the speaker is the one who spoke to Zosimos when he saw the sacrificial priest in the
first dream (i.e. lon). On the other hand, the voice remarks that the priest is the iepgU¢ thv adUTwv
(“the priest of the inner sanctuaries’, 3.4), the title with which lon himself was furnished at 1.14. In
short, it seems that the priest can be convincingly identified both as lon and as not lon, and the
anonymous sacrificial priest can also be convincingly identified both as lon and as not lon; ultimately,
the anonymity and confusion between characters remains a key part of Zosimos’ dream-like

atmosphere (see p.60).

3.4 0 iepelC TV aduTtwv: The ‘priest of the inner sanctuaries’ is the same phrase used to describe
lon in the first dream. As discussed at 1.14, this phrase is seemingly representative of an Egyptian
priest’s initiatory status and his ability to access secret knowledge which is stored in the inner
chambers of a temple, as the term appears in Achilles Tatius’ Leucippe and Clitophon, as well as
referring to the inaccessible kerotakis itself, in which alchemical secrets are hidden.*®” This certainly
seems to be the case in Lesson 3, as the iepeU¢ v adUTwV is designated as the individual who can

resurrect the dead.

3.4 atpat@oon td cwpata: The first of the three actions of the priest of the inner sanctuaries is the
making bloody of bodies. In other words, his first task is to bring about death and destruction. If one
assumes that the three actions fundamentally summarise the alchemical initiate’s growth through
gnosis — metaphorical death, the acquisition of knowledge, and metaphorical rebirth — the priest’s

first step of bloodying bodies surely reflects the sacrifice of the initiate upon (or in) the Crucibaltar.*

48 Bouyer 1989: 161. See e.g., Gregory of Nyssa, Contr. Eunom. 3. On Gregory’s conception of the baptismal
mystery, see Ramelli 2011: 1224-7. See also Tertullian, De Bapt. 5.

487 Ach. Tat. 3.25.6.

488 The CGL (s.v. aipatéw, p.33) even suggests an altar becoming stained with blood as a specific translation for
the term when used in the passive.
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The making bloody of bodies certainly reflects the gory sacrificial scenes of lon and the snake being
torn apart in Lessons 1.2 and 1.5 respectively. In this way, the priest’s action of sacrificing an initiate
so that they may be reborn in gnésis (see pp.49-52) mirrors the first stage of the alchemical process —
melanésis — by which matter is destroyed so that it might be transmuted into something more
perfect. These dual themes of the spiritual and the alchemical seem to run through the priest’s three

tasks.

3.5 dppat®doot té ddppata: Though it is not a hapax, Adppata is a very uncommon word.*° The
anonymous speaker claims that the priest’s second task is to give eyes to those who are blind. The
notion of the priest opening the eyes of the blind to divine truths as gnésis is imparted to them is a
clear parallel. As discussed at 2.19, in both the Hermetic and Gnostic traditions, blindness is
associated with ignorance, such that being given sight becomes a useful metaphor for breaking away
from such a lack of knowledge about cosmic reality. The Platonic Allegory of the Cave is another
relevant comparandum.**° Just as inhabitants of the cave were metaphorically blinded to reality until
leaving the darkness, so too — according to Zosimos — are people metaphorically blinded to divine
truth until receiving the revelatory gnésis which Zosimos has acquired throughout his dreams.**
Escolano-Poveda suggests that this may be connected to the Opening of the Eyes ceremony —
intimately connected with the Opening of the Mouth ceremony, discussed at 1.36 — in which the eyes
of the dead are opened so that they might see in the afterlife.**> The Egyptian context of many
images throughout The Visions, as well as the rebirth which is prevalent in this scene (with the raising

of the dead being the third duty of the priest), makes this an attractive proposition.

3.5 ta vevekpwpéva dvaotijoat: The third and final role of the priest is to resurrect the dead. If the
covering of bodies in blood and the giving of eyes to those without them (3.4-5, above) do indeed
mirror the sacrifice of a human, followed by that human acquiring appropriate knowledge about the

divine world, one might safely assume that the resurrection of that human reflects rebirth into a

489 qvopparoc is slightly more common, appearing at e.g., Soph. Phil. 856.

450 p|, Rep. 51c-d. Plato’s influence on Zosimean thought cannot be understated; the Suda (s.v. Zwolpoc) even
claims that Zosimos wrote a now-lost Life of Plato (see p.18).

491 7Zosimos seems to draw a distinction between blindness to matters in the tangible world and blindness to
divine matters. In a letter to Theosebeia, On the Treatment of the Body of Magnesia 8 (CAAG 3.27), Zosimos
claims that a rival alchemist, a certain Nilus, works without proper technique and is thus ‘blind in his bodily
eyes’ (kat tupAolpevog ToU¢ owpatikolg 6¢pBaApouc) (this is discussed further at Martelli 2017: 212). The fact
that these are not described as ‘bodily eyes’ may suggest that the blindness is metaphorical and beyond the
bodily, connoting blindness to the divine.

492 Escolano Poveda 2022: 102. On this ceremony, see 1.36, with additional bibliography.
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more perfected — that is also to say, initiated — state. Rebirth after a purifying metaphorical death is a
key theme in several of the texts and philosophies which heavily influenced Zosimos, especially CH

13 (see pp.49-52).4%3

On an alchemical level, to resurrect a dead metal equates to the process of imbuing a blackened, and
subsequently bleached, substance with the colour-imbuing pneiimata of another substance. Indeed,
in the cryptic aphorisms of Lesson 1.6, Zosimos claimed that Nature, having undergone the first
stages of transmutation, believed that she was dead (Bvrokelv oletal, 1.72), but is soon to be
imbued with colour and subsequently reborn. In other words, metals which have undergone the
processes of melandsis and leukésis are transformed — reborn — as gold because of the tinctorial
power of the golden pneima.*** Overall, the priest’s resurrection of corpses seems to mirror the
rebirth of the dead into the perfected state: a transformation which is the fundamental aim of the

alchemical endeavour.

3.5-6 £kourOnv aAAov 6Aiyov: Continuing the text’s dissolution of the boundaries between reality
and dream, Zosimos falling asleep at this stage implies that he was awake when seeing the
Crucibaltar and the sacrificial priest, both of which were previously relegated to the non-reality of

dreams in the first and second dream sequences of Lesson 1. See further discussion at pp.63-4.

3.6 £mi TV tetaptnv KAipaka: Having reached the third step (tpitnv kAlpaka) in the previous dream
sequence at 2.16, Zosimos now ascends to the fourth step of the cosmic staircase; by this stage, it is
clear that Zosimos' literal ascent through the planetary spheres reflects and coincides with his
metaphorical ascent through religious and alchemical gnésis. If Zosimos’ actions on the third step
were difficult to reconcile with his position (the third step, Venus, is associated with copper, rather
than lead, the metal with which Zosimos dealt in the last dream), the same certainly cannot be said
about the fourth step. According to the Classical arrangement of planets, the Sun itself —
representative of the golden alchemical magnum opus — is the fourth step along the celestial
staircase. This is, therefore, the ideal space for Zosimos to reach the peak of revelation of alchemical

secrets, and to be told that the art is completed (1) téxvn nenAnpwrtay, 3.14). See the introduction to

493 Escolano-Poveda (2022: 102) identifies the actions of the priest — ending with the resurrection of bodies —
as reminiscent of scenes in the death and resurrection of Osiris. Whilst the Osiris myth and its themes of
rebirth are doubtlessly crucial to The Visions in general, there do not seem to be any clear indications of a
connection in this specific instance.

9% On a similar idea — the foolishness of believing a body to be dead, on account of the continued existence /
rebirth of the soul —in a Hermetic context, see CH 8.
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the present section for further significance of Zosimos’ journey being completed on the fourth step

of the cosmic stairway.

It is also worth noting that the ‘fourth heaven’ is a significant location in 2 Enoch. Although Enoch
eventually navigates ten heavenly spheres, it is in the fourth heaven that he discovers the secrets of
the movements and sequences of celestial bodies — namely the Sun and Moon — and understands
the harmonious measures and patterns between them.**> Given the fundamental importance of
harmony and cosmic sympathies in the alchemical understanding of reality (see introduction to
Lesson 1.4), it may be significant that Zosimos too fully realises these things on the fourth step;
however, the interpretation that the fourth step is simply aligned with the Sun and alchemical

success seems more immediately apparent.

3.6-7 €160V Katd AVaTOAAG £PXOUEVOV, KATEXOVTA &V Tij XELPL aUTOU péyatpav: The unnamed figure
who seems to take on the role of sacrificial instructor throughout Lesson 3 is said to approach
Zosimos from the East; in this way, he is presumably related to the figure who approached and
tortured lon in Lesson 1, having come mepl 1oV 6pBpov, also holding a payatpa (1.15; see further
discussion ad loc.). Whilst the notion of a figure coming from the East has much significance with
respect to both Christianity and the appearance of the Sun / gold, it seems to me that the best
explanation of this figure is as a personified representation of Divine Water: the figure comes from
the East, signifying the rising of caustic vapours in the kerotakis, and is holding a knife, signifying the
destruction and reduction to a prima materia which Divine Water enacts on the metallic material

undergoing transmutation.*%®

3.7-8 pépwv nepinykwvicpévov tiva: Whilst MS A reads mepinkoviopévov (a hapax legomenon
which Berthelot and Ruelle translate as ‘un objet circulaire’), LS/ emends this to mepinykwviopévov
(from the root verb meplaykwvilw), the form preferred in this edition. This correction, which implies
that a person is being carried, rather than a circular disk, also explains the use of tiva instead of the

neuter ti.*’

495 2 Enoch 11.

4% On the sacrificial figure as a personification of Betov U6wp, see discussion of the character who torments lon
at 1.15.

47 |f the correct reading were in fact mepinkoviopévoy, it seems logical — given the astrological reference at 3.9
—that the circular object refers to some kind of zodiacal disk.
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A bound man being carried into the scene certainly implies that he is some kind of sacrificial victim,
even before the direct sacrificial instructions at 3.10-1. Following the mention of the anonymous
man coming from the East and wielding a pdyxatpa (3.6-7), the reader cannot help but be reminded
of lon’s story of himself being killed at 1.15-8; it seems, then, that this scene replays that sacrificial
narrative from the opposite perspective (that of the one being told to sacrifice — Zosimos — as
opposed to the one being sacrificed — lon). In other words, Zosimos’ reader anticipates similar
sacrificial procedures as appeared in the first dream sequence. In a similar vein, if one is to imagine
the dismemberment and reconfiguration of lon in terms of the Osiris myth (as explored at 1.16),
Escolano-Poveda suggests that the three figures in this scene (excluding Zosimos himself) represent
Seth, Horus, and Osiris, in a similar arrangement to an image at the Temple of Dendera, in which Seth
is a bound donkey and Horus holds a knife.**® Whilst Zosimos’ use of imagery from Dendera is highly
likely, including the lunar staircase found in the first dream (fig. 5, p.101), this does not seem to be a

particularly obvious connection.

The verb neplaykwvilw appears, as Mertens notes, in the Septuagint (4 Maccabees 6:3). It is
interesting that the term appears as Eleazar, a philosopher and priest, is tortured and eventually
martyred, though he is unmoved by his pain, as if he were being tortured in a dream (Wormnep év
oveipw Baoavilopevog).*? It is unlikely that Zosimos had the torture of Eleazar in mind when
composing this section of his text, but the shared motifs of priesthood, torture, and martyrdom

within a dream setting are certainly noteworthy.

3.8 Aeukodopov: For the significance of whiteness in a similar context, see 2.20.

3.8 wpaiov tAv 6Yv: Phraseology involving wpaiog and 6 1g appears several times throughout the
Septuagint, as Rebecca, Rachel, and Joseph are all described in this way.>® It seems unlikely that
Zosimos intended to recall any particular character in his description of the unnamed sacrificial
victim; if Zosimos did have a particular character in mind, it is not an obvious reference. Rather, it
should be noted that the beauty of a sacrificial victim (for both humans and animals) is a common

trope across Greek literature, and seems to have been accorded importance in ancient sacrificial

4%8 Escolano-Poveda 2022: 99-100. She also suggests that the bound character ought to be identified with the
sacrificial priest dressed in white at 3.2-3, but there does not seem to be any clear evidence for this claim.

499 4 Macc. 6:5.

500 Gen. 26:7, 29:17, 39:6. The term wpalog only appears on one other occasion in ancient alchemical
literature, in the title to the anonymously authored On the Creation of a Most Beautiful [wpatotatnv] Colour to
Gilded Silver (CAAG 6.30).
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practices, with Plutarch stressing the necessity that a sacrificial victim (10 80ciuov) be pure in both
body and soul (t® te owpatt kat T YPuxfi kaBapodv eival), as well as being unharmed and
uncorrupted (kai dotvég kal aduddpBopov).>%t It seems that this is the most obvious explanation for
Zosimos’ mentioning the bound man’s appearance. His status as material to be sacrificed and

alchemically transformed is thus emphasised.

3.8-9 o0 10 vopa aUTol EKAAEITO HEGOUPAVIOHA KIVWABAPEWG: It is possible that pecoupdviopa
may be a copying error for the significantly more common pecoupdvnua. Given that pecouvpaviopa
appears in both manuscripts and is attested outside of Zosimos’ text, however, it is printed in this
edition.>® In both MSS A and L, the name of the bound sacrificial victim is ‘uecouvpdviopa ©’. This is
a common astrological and alchemical symbol — a circumpunct — which represented the Sun in
Egyptian hieroglyphics, and came to represent gold / the Sun in later alchemical and astrological
traditions.”® Both relevant manuscripts contain identical glosses of alchemical symbols and their
resolved meanings (MS A : 16v-18v; MS L : 2v-5v): gold and the Sun, however, are in no way explicitly
equated to the circumpunct in this gloss. Rather, these are given a different symbol, shown as the
first resolution in fig. 9, a gloss of alchemical iconography in MS M (6r).5% This same symbol is also
used explicitly to represent gold at 1.79, when Zosimos acclaims the beauty of seeing the metallic
tetrasomy become gold (téAelov xpuoov). In spite of this, the fact that it was such a common
shorthand for the Sun in Egyptian iconography renders the resolution pecoupdviopa nAiou (as
Berthelot and Ruelle print) worthy of consideration. Zosimos receiving the height of alchemical
knowledge in an episode which contains a figure named ‘the zenith of the Sun’ immediately strikes
one as a salient parallel.>® Beyond this, pecoupdviopa nhiouv may be an astrological reference to a
specified time: that is, to a time of alchemical revelation. A link between the time when the Sun
reaches its zenith and the transmission of alchemical knowledge should hardly be surprising, given
the ancient association of the Sun as the celestial body with dominion over gold. Further, in the
Letter from Isis to Horus, Amnael is described as an angel of the Sun who appears when the celestial

body has reached the middle of its course (nAiou péoov Spdpov); it is at this point that Amnael

501 plutarch, De Def. Or. 437b; see also, Lucian, De Sacr. 12. The trope of the beauty of a human sacrificial victim
is also evident at e.g., Eur. IT 21 (the kaAAiotov is to be sacrificed to Artemis). See further Bonnechere 2013:
21-60.

502 There is just one attestation of pecoupdviopa before Zosimos, appearing in Theon of Smyrna’s On
Mathematics Useful for the Understanding of Plato (Hiller 1878: 133).

503 Gardiner 1957: 485.

504 MS A : 16v. It is worth noting that MS M (7r) also equates the circumpunct to cinnabar.

505 Grimes (2018: 150) discusses the ‘peak’ of the sun in this section as representative of the ‘peak’ of
revelation.
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shares the secrets of alchemy with Isis.>% Zosimos certainly reaches the height of his alchemical
understanding through the revelations which appear throughout Lesson 3, and this atmosphere may
be highlighted by the reference to the Sun sitting at its zenith. Whilst these parallels are doubtlessly
attractive, the use of the circumpunct in the Byzantine alchemical tradition suggests that the

resolution fAlou is anachronistic, and thus incorrect.

The signum appears several times throughout the glosses of alchemical symbols of MSS A and L, but
only appears alone twice, alongside the terms kwvdBapig and ripoyyhov.>%” Dealing first with the
latter of the two possibilities given in the gloss, mpoyyW\ov is a hapax legomenon. Hesychius,
however, preserves the term yiAd¢, which he translates as étepddBalpoc, one-eyed.®® This makes
sense given the double circumpuncts at both 2.18 and 2.25, which were straightforwardly resolved to
odBalpuol. It is possible that ‘one eye’ refers to the Sun — this is certainly an accepted parallel in the
Egyptian iconographical Eye of Ra and is discussed at length in Plato’s Republic, where the eye is said
to be most sun-like (6ppa RAloeldéotartov) — possibly suggesting that mpoyy\ov is some matter
which is created just prior to the creation of gold itself.>* This interpretation, however, seems far too

obscure and speculative.

Instead, it appears that the signum must represent cinnabar (mercury sulphide). The symbol may in
fact not even be a circumpunct; the gloss offers an alternate signum used solely for cinnabar: a circle
around a reversed lunate sigma.>'° These two symbols could perhaps look almost identical. In MS A
(88v), the symbol appears to be a circumpunct, but the central point could easily be a smudged
reversed lunate sigma, while in MS L (95r), the symbol is far more clearly a reversed lunate sigma.
Indeed, as Mertens suggests, it seems that cinnabar is the correct resolution here. Cinnabar was
clearly a very important substance: Pliny mentions the high rank it held among substances on
account of its colour (auctoritatem colori), while Zosimos mentions the substance repeatedly
throughout his corpus.®*! It is not entirely clear what is meant by the pecoupdviopa of cinnabar.
Mertens speculates that this may represent the mercury which is extracted from sublimated
cinnabar (‘de désigner le mercure, que I'on extrayait du cinabre en sublimant celui-ci’).>*? Whilst it is

plausible that pecoupavioua refers to a midpoint, even the climax, of transformation involving

506 CAAG 1.13.3.

507 kivwdBaptg: MS A 1 17r; MS L : 3v. mpoyytAdv : MS A : 18r; MS L : 4v. The other appearances have the
circumpunct as part of a wider series of characters, depicting some kind of coloured lead (MS A : 17r) and as
some substance obscurely related to birds (MS A : 18v).

508 Hesychius, Lexic. 562.

509 On the significance of the Eye of Ra, see Lesko 1991: 118. PI. Rep. 508b.

SOMS A :17v.

511 pliny, HN 33.38. See e.g., the cloud (vapours) of cinnabar (f tfi¢ kiwwaBdpswg vedéAn) at Four Bodies
According to Democritus 4 (CAAG 3.12).

512 Mert. 47.
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cinnabar, this strikes one as a slightly loose translation of the term, and further, does not align with
the interpretation of the appearance of cinnabar in the early exegesis of The Visions, On Virtue and
Interpretation. The anonymous author refers only once to cinnabar, claiming that its smoke is the
only thing which can whiten copper (1} aiBdAn €otiv Tiig Kivwapdpewc, kol altn povn Aeukaivel TOv
XaAkov).>t This interpretation suggests that uecoupdvioua ought to be translated more literally as
‘in mid-air’ — as vapours of cinnabar; this is the interpretation of the term in, for example, Rev. 8:13
as an angel is said to fly in mid-air (¢v pecoupavnuarti). Thus, the present edition interprets the
enigmatic name of the sacrificial victim as ‘the vapours of cinnabar’; the man is about to be
destroyed and burned, reduced to a prima materia, and the vapours which escape him (the vapours

of cinnabar) are indicated as being useful for bringing about transformation.

Fig. 9

MS M : 6r. The
top line depicts
the relevant
signum with the
resolution: fALog

XpPuooc.

3.9 AéyeL 6 THV payapav kpat®v: This edition follows the suggestion of Mertens — AéyeL 6 Thv —
over the MS A reading of Aéywv 6tL. Such a reading, however, requires several grammatical
emendations throughout the following set of instructions, given the shift from direct to indirect
speech. It seems odd that the man holding the knife (6 thv paxotpav kpat®v) is the one who gives

instructions to remove the victim’s head as part of a scene of sacrifice, but this interpretation is the

513 On Virtue and Interpretation 6 (CAAG 3.6).
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best grammatical fit, while necessitating the fewest revisions of the text. This is perhaps the ultimate

confusion of character and role in a text where this kind of oneiric misunderstanding is common.

As discussed at 1.15 and 1.16-17, the terms payatpa and kpateiv both hold a great deal of
significance with respect to the themes of Zosimos’ text. In the context of the present sacrificial
scene in Lesson 3, as with lon’s account of his being sacrificed in Lesson 1, the pdyaipa becomes
simultaneously a sacrificial tool, an alchemical tool, a soteriological tool, and an intellectual tool for

understanding the divine realm and ultimately achieving gnésis.>**

3.10 nepitepue avtod v kepaAnv: Despite MSS A and L reading nepitte Ue, this edition favours the
correction of Mertens to mepitepe (aorist imperative of neptéuvw).”*® The use of the imperative
supports — indeed, proves — the suggestion of Mertens that the sacrificial instructions are written in

direct speech.

Continuing the theme of a lack of defined characters throughout Zosimos’ dreams, the term a0tod0 is
appropriately vague and could refer to three characters present: the bound sacrificial victim; the one
carrying the sacrificial victim; or Zosimos himself. Given the context of the scene, one might safely
assume that a0tol refers to the sacrificial victim; he has been taken prisoner and is preparing to be
dismembered and transformed, just as lon was overcome, dismembered, and transformed in the first
dream (1.15-8). Indeed, as suggested in the introduction to Lesson 3, the following set of sacrificial
instructions are hugely reminiscent of lon’s tale of his own death. lon suffered the skin being flayed
from his whole head (anmodeppatwoag ndoav thv kedbainyv, 1.16), and it appears that this removal of
skin is indeed the primary interpretation of mepitéuvw within Zosimos’ context; the term, in fact, is
most frequently attested as meaning circumcision.>® Both lon and the present sacrificial victim, then,
appear to have their heads flayed as a primary form of torture. The combination of meptéuvw and
kedaln is unattested prior to The Visions, but does appear in the later Martyrdom of St James the
Persian — with the weapon of choice also interestingly being a pdayatpa — in which decapitation is

implied.>Y’

514 See further Dufault 2019: 107.

515 The aorist imperative mepitepe can also be found in the Septuagint translation of Josh. 5:2, as part of an
instruction to circumcise the sons of Israel (mepitepe toUg vioug lopan)).

516 Luke 1:59, 2:21; John 7:22.

517 See Devos 1953.
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3.10 kai ta kpéata avtol OUoov...kal Tag odpkag avutol: The sacrificial imagery of the
dismemberment of the bound victim (see discussion above at 3.10) echoes the dismemberment and
sacrifice of both lon and the snake which guarded the noetic temple at 1.16 and 1.61-2 respectively.
Mertens, however, notes an interesting distinction between these scenes: whilst lon and the snake
are discussed as having their flesh (cdpkeg) and bones (6otéa) mixed together, the sacrificial priest in
Lesson 3 is solely concerned with the flesh (kpéata and cdpke¢ alone are mentioned).>28 The
connotations of ocap€ throughout the New Testament and Gnostic literature are discussed at 1.17,
and it seems that kp€ag has an identical meaning, albeit with less Christological significance (owing
to the low frequency of the word throughout the New Testament in comparison to odp€), giving the
scene a somewhat tautological characteristic.’® The doubly fleshy nature of the sentence seems

more viscerally aligned with the theme of body horror which permeates Zosimos’ gruesome text.>°

3.10-1 ava HEPOG...ava pEpog: The term pépog is used repeatedly throughout Zosimos’ corpus,
suggesting the ordered and methodical nature of Zosimos’ alchemical process, which is so clearly
emphasised throughout The Visions (see especially 1.50-5). Whilst adva pépog is not used elsewhere
in Zosimos’ work, kata pépog does appear with an identical implication of performing stages of a
process in successive turn.>?! The phrase dva pépoc is, however, repeatedly employed throughout
Galen’s medical treatises, highlighting the systematic method which is inextricably linked to scientific
works of a technical nature.>?? If the sacrificial scene of Lesson 3 is indeed a mirror of the sacrificial
deaths which have appeared throughout Zosimos’ text thus far, this notion of ordered method surely

reflects the snake being dismembered and taken apart piece by piece (1.62).

3.11 6nwg ai ocapkeg avtod mpdtov EPnddotv dpyavik®g: Whilst the term dpyavik®g does not
appear elsewhere in the Zosimean corpus, its adjectival form — dpyavikog — is discussed in the
alchemical treatise On Causes in terms of the Aristotelian consideration of the aitia of an object,
though this is clearly unrelated to its use in the sacrificial instructions.>?® Rather, dpyavik®g

presumably refers to the kerotakis, the alchemical apparatus discussed at length at pp.35-9. It is

518 Mert. 230.

519 1t is difficult to ascertain whether Zosimos intended for odp€ and kpéag to be considered as different parts
of the body, especially given that this is the only appearance of kpéag in his entire corpus.

520 Cf. Mert.s consideration that kpéata may be a copying error for dotéa; whilst this is an attractive
proposition given the sacrificial precedents in The Visions, this is purely speculative.

521 E.g., On the Composition of Raw Materials 1 (CAAG 3.30); True Book of Sophe 2 (CAAG 3.41).

522 See e.g., Galen, De Nat. Fac. 3.13.

523 On Aristotle’s causes, see Falcon 2023.
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interesting that Zosimos — an alchemist who is so interested in alchemical apparatus — mentions
scientific equipment (explicitly) so infrequently throughout his text; in fact, aside from the
Crucibaltar, which is presumably itself an oneiric reimagining of the kerotakis, this vague reference to
equipment in dpyavik®g is the only reference to apparatus in The Visions.>?* Admittedly, The Visions
was not composed as a technical alchemical treatise such as much else of Zosimos’ corpus, so a rare
reference to the kerotakis near to the close of the text may simply highlight its importance in Graeco-

Egyptian alchemical practice.

Zosimos’ use of mp®tov is also worthy of note. On the surface, it seems odd that he would describe
the victim’s flesh being burned in the kerotakis as the first step of the process, given the sacrificial
steps which precede it (its later position is, in fact, emphasised by the result clause in 6nwc). There
are, however, other actions throughout The Visions which Zosimos describes as needing to happen
np®tov: sacrificing the snake at 1.61; throwing the yaAxkdavBpwrog, the copper man, into the place of
punishment at 2.14; and burning in the kerotakis in the present set of instructions. It seems that
these emphasise the priority which Zosimos deems must be placed on the initial step of destroying
matter — reducing it to a prima materia — in the fires and caustic vapours of the kerotakis: in other

words, the importance which Zosimos places on the alchemical stage of melanésis.>*

3.11 tote i KoAdoel napanopevO®otv: Although Zosimos refers to his own ascent to the third step
of the planetary staircase at 2.16-7 with the verb mopgUopal (maAwv povog TV 080V €mopeuduny),
this verb with the prefix — mapanopguB®owv — does not appear elsewhere in the Zosimean corpus.
Typically, mapanopsUopat is to be translated as ‘pass alongside’, but it seems odd for Zosimos to
suggest that the sacrificial victim, having been tortured, is to pass by the punishment.>?® Rather, ‘pass
through’ seems a more common-sense interpretation; indeed, this is how Mertens translates:
‘passer par le chatiment’. LSJ offers ‘pass through’ as a rare translation of the verb in the context of
stars passing through zodiacal houses (£v oi¢ &v mapamnopetwvtat {wdiolc), taken from an
astrological text which, interestingly enough, discusses dreams, entitled rept 6veipwv.>?’ It seems
unlikely that Zosimos wishes to allude to the movement of celestial bodies — even more so a specific
astrological text — but the interpretation of the verb as ‘passing through’ is certainly possible, and is

surely the correct translation here.

524 For Zosimos’ interest in alchemical equipment, see pp.34-9.

525 See discussion of the importance of melanésis throughout Zosimos’ text at pp.39-42.
526 CGL, s.v. mapoamopeglopol (p.1075).

527 1SJ, s.v. mapamnopelopal (p.1322). Cat. Cod. Astr. 8.4.210.
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3.12-3 Kkai oi rept Taltd sicwv ta Uypd ThHG petaAAikiig: Despite slowly realising throughout the
waking portions of his text that his dreams are alchemically charged, Zosimos only here, with his final
spoken words in the text, becomes aware of the fact that the people concerned with these matters
(ol mepl talita) — that is to say, concerned with the matters of alchemy — throughout his dream are
actually themselves representative of alchemical liquids. It is unclear whether Zosimos’ realisation
applies to all characters throughout his many dreams or just the characters in this final dream. If one
assumes that this assertion relates only to the characters in Lesson 3 (the man holding the knife, the
bound man, and the one carrying the bound man), it may be possible — though largely speculative —
to identify two characters with an alchemical liquid: the man holding the knife may be representative
of Divine Water, and the bound man may be representative of mercury, the liquid metal formed
following the sublimation of cinnabar and the effects of its vapours.>?® In any case, this realisation
and understanding of his allegorical dreams surely depicts Zosimos’ achievement of gnadsis (an
interpretation bolstered by the final words of the text at 3.14); he comprehends through oneiric

exegesis the natural realities by which alchemical and religious purification are brought into effect.

3.13-4 6 BaocTtalwv THV payxapav...o0 6 £tepog £€0n...: In perhaps the biggest rupture of the slowly
dissolving boundaries between sleep and wakefulness throughout The Visions, the two men follow
Zosimos from his dream and into the real world. There is now no clear distinction between the real
and the unreal; that sturdy barrier which was the reader’s interpretative safety net —the only clear

division in the text — has melted away entirely (see pp.63-4).

The situation is eerily similar to the scene of Enoch waking up in the Jewish apocalyptic text 2 Enoch.
In a dream, Enoch meets two exceedingly large characters who have shining visages, purple robes,
golden wings, and bright white hands. These angels call to Enoch from the foot of his bed; in fear, he
wakes up to see them still standing there, telling him that they have been sent by God to guide him
on a cosmic ascent.>?® The motif of two spiritual entities leaving a dream to enter reality before the
spiritual ascent of the dreamer is notably shared by these two texts. As explored at pp.57-8, Zosimos
seems to have been familiar with the Enochian tradition, perhaps drawing these parallels to

emphasise that his full spiritual purification and ascent is imminent.

528 The substances proposed above have been interpreted as either liquid metal or substances dissolved into
liquid form; this is based on Zosimos’ description of them as t& Uypa Tf¢ LETAAALKIAG.
529 2 Enoch 1.8-10.
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3.13 nenmAnpwkate THV Katw £ntakAipaka: Zosimos’ being told that he has completed the seven
downward steps is interesting; this seems to mix the fifteen downward steps which led to the
purification of the unnamed speaker at 1.10-11 (katiéval pe TaUToC TOC SEKATEVTE OKOTODEYYELQ
kAlpakag) and the seven upward steps which made up Zosimos’ planetary ascent across Lessons 2
and 3 (avaBfijvatl tag émta kAipakag, 2.2). If the downward steps in Lesson 1.2 are correctly identified
as resembling the condensation of vapours in a kerotakis, while the steps in Lesson 2 resemble the
stages of a spiritual ascent to Heaven, it is difficult to reconcile these interpretations into ‘seven
downward steps’. It seems as though Zosimos’ journey would be completed after, as it were, the
‘Avw £mtakAlpaka’, rather than the katw £mtakAipaka. It seems plausible that these steps
downwards refer to the metaphorical destruction of Zosimos’ body, just as matter is destroyed in the
kerotakis, and just as the destruction of the body is the first step in spiritual purification (see pp.44-
8); in this way, Zosimos has learned to reject the material, to embrace the spiritual, and will soon be

able to ascend as a purified spirit.

3.14 apa T EKBaAeiv Toug LoAUBSoUG 8L LypGv tavtwv: Although both MSS A and L read
Kpovoug, Mertens has suggested that their scribes may have incorrectly resolved the signum which is
both the alchemical symbol for lead and the astrological symbol for Saturn (a variant of the symbol
used in later alchemical and astrological traditions — h — with a dot in the middle, which is indeed
used elsewhere in MSS A and L). Indeed, both kpovog and poAuBSog appear as resolutions to this
symbol in the gloss to alchemical signa at MS A.>* As a result of this, Mertens has plausibly corrected
Kpovou¢ to HoAUBSouG, a change which is retained in this edition.>3! Casting out lead is presumably

another reference to the destruction of the material, i.e. to melanésis.

3.14 f téxvn nemAfpwrtat: Thus The Visions rather abruptly ends. The text of MS A ends with the
following punctuation marks: memArpwtat: - - - . Mertens suggests that this is a form of ellipsis (‘des
traits de suspension’), indicating that the text is incomplete. The Visions, however, seems to have

reached a natural conclusion, with Zosimos having achieved gnosis and the operations said to have

S30MS A : 16v.

531 On the pluralisation, Mert. usefully notes that this likely expresses a quantity — several pieces — of lead
which are to be cast into the waters. There is also the possibility that two different types of lead are implied:
the anonymous early exegete of Zosimos’ work quotes Stephanus as referring to two types of lead: Aapwv
MOAUBSOV, oUY AmA®G Aéyw, AAAG TOV fuéTepov (On Virtue and Interpretation 23 (CAAG 3.6)).
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been completed. Further, as discussed on p.27, these punctuation marks appear at the end of many
passages throughout MS A, and the abruptness of the ending — indeed the abruptness of Lessons 2
and 3 — may be better explained by the extant text being a Byzantine summary of a Zosimean
original.>3? Ultimately, Zosimos’ journey, his text, his achieving gnésis, and his alchemical
experimentation all come to a neat and simultaneous end, but the interpretative work of the reader

has only just begun.

532 5ee e.g., MS A : 79v-80r.

232



Bibliography

Addey, C. (2021) ‘Divination and the kairos in ancient Greek philosophy and culture’, in C. Addey
(ed.), Divination and Knowledge in Greco-Roman Antiquity. London: Routledge, 138-173.

Adler, A. (1971) Suidae Lexicon. Leipzig: Teubner.
Akcay, K. N. (2019) Porphyry's On the Cave of the Nymphs in its Intellectual Context. Leiden: Brill.
Alexander, P. J. (1962) Gregorii Nysseni Opera. Vol. 5. Leiden: Brill.

Al-Naddaf, M., Al-Bashaireh, K., Al-Waked, F. (2010) ‘Characterization and Provenance of Marble
Chancel Screens, Northern Jordan’, Mediterranean Archaeology and Archaeometry 10.2, 75-83.

Altmann-Wendling, V. (2018) MondSymbolik — MondWissen. Lunare Konzepte in den dgyptischen
Tempeln griechisch-rémischen Zeit. Wiesbaden: Harrassowitz.

Amelineau, E. (1907) Oeuvres de Schenoudi : Texte Copte et Traduction Fran¢aise. Tome 1. Paris:
Leroux.

Assmann, J., Lorton, D. (2005) Death and Salvation in Ancient Egypt. Cornell: Cornell University Press.

Ball, P. (2006) The Devil’s Doctor: Paracelsus and the World of Renaissance Magic. New York: Farrar,
Straus, and Giroux.

Barton, T. (1994) Ancient Astrology. Oxford: Routledge.

Batten, A. J. (2021) ‘Dirty Laundry in the Christ Cult’, in A. J. Batten, K. Olsen (edd.), Dress in
Mediterranean Antiquity: Greeks, Romans, Jews, Christians. London: T&T Clark, 313-24.

Berg, D. (1987) ‘The 29th Dynasty Storehouse at Karnak’, Journal of the American Research Center in
Egypt 24, 47-52.

Berthelot, M. (1888) Collection des Anciens Alchimistes Grecs : Les (Euvres de Zosime. Paris.

Berthelot, M. (1895) ‘Sur les Voyages de Galien et de Zosime dans I'Archipel et en Asie, et sur la
matiére médicale dans I'antiquité’, Journal des Savants 1895, 382-7.

Berthelot, M., Duval, R. (1893) La Chimie au moyen dge. 3 Vols. Paris: Imprimerie Nationale.

Betz, H. D. (1986) The Greek Magical Papyri in Translation: Including the Demotic Spells. Chicago:
University of Chicago Press.

Betz, H. D. (2003) The ‘Mithras Liturgy’: Text, Translation, and Commentary. Tibingen: Siebeck.

Bickersteth, E. (1966) ‘Edition and Translation of a Hypapante Homily Ascribed to John Chrysostom’,
Orientalia Christiana Periodica 32, 56-76.

Blass, F., Debrunner, A. (1976) Grammatik des Neutestamentlichen Griechisch. Gottingen:
Vandenhoeck & Ruprecht.

233



Blidstein, M. (2017) Purity, Community, and Ritual in Early Christian Literature. Oxford: Oxford
University Press.

Blosser, B. P. (2018) ‘The Ensoulment of the Body in Early Christian Thought’, in A. Marmodoro, S.
Cartwright (edd.), Mind and Body in Early Christian Thought. Cambridge: Cambridge University Press,
207-23.

Bolzan, J. E. (1976) ‘Chemical Combination According to Aristotle’, Ambix 23.3, 134-44.

Bonnechere, P. (2013) ‘Victime Humaine et Absolue Perfection dans la Mentalité Grecque’, in P.
Bonnechere, R. Gagné (edd.), Sacrifices Humains. Liege: Presses Universitaires de Liege, 21-60.

Boscherini, S. (2000) ‘La dottrina medica comunicata per epistulam. Struttura e storia di un genere’,
in A. Pigeaud, J. Pigeaud (edd.), Les Textes Médicaux Latins comme Littérature. Nantes: Institut
Universitaire de France, 1-11.

Bouver, L. (1989) The Christian Mystery: From Pagan Myth to Christian Mysticism. Edinburgh: T&T
Clark.

Bovon, F. (trans. Thomas, C.) (2002) Luke 1: A Commentary on the Gospel of Luke 1:1-9:50.
Washington: Fortress Press.

Brain, P. (1986) Galen on Bloodletting. Cambridge: Cambridge University Press.

Brakke, D. (2012) The Gnostics: Myth, Ritual, and Diversity in Early Christianity. Massachusetts:
Harvard University Press.

Bremmer, J. (2014) ‘Descents to Hell and Ascents to Heaven in Apocalyptic Literature’, in J. J. Collins
(ed.), The Oxford Handbook of Apocalyptic Literature. Oxford: Oxford University Press, 340-353.

Bromiley, G. (1995) The International Standard Bible Encyclopedia. Michigan: Eerdmans.

Bull, C. H. (2018) The Tradition of Hermes Trismegistus: The Egyptian Priestly Figure as a Teacher of
Hellenized Wisdom. Leiden: Brill.

Burkert, W. (1987) Ancient Mystery Cults. Massachusetts: Harvard University Press.

Burns, D. M. (2015) ‘ui€ewcg twi téxvn Kpeittovil: Alchemical Metaphor in the Paraphrase of Shem
(NHC vii, 1), Aries 15, 81-108.

Byrne, C. (1995) ‘Prime Matter and Actuality’, Journal of the History of Philosophy 33.2, 197-224.

Capes, D. (1999) ‘imitatio Christi and the Early Worship of Jesus’, in C. C. Newman, J. R. Davila, G. S.
Lewis (edd.), The Jewish Roots of Christological Monotheism: Papers from the St Andrews Conference
on the Historical Origins of the Worship of Jesus. Leiden: Brill, 293-307.

Charron, R. (2005) ‘The "Apocryphon of John" (NHC Il, 1) and the Graeco-Egyptian Alchemical
Literature’, Vigiliae Christianae 59.4, 438-56.

Clark, E. A. (1999) Reading Renunciation: Asceticism and Scripture in Early Christianity. Princeton:
Princeton University Press.

Collins, J. J. (1979) Apocalypse: The Morphology of a Genre. Semeia 14. Missoula: Scholars Press.

234



Copenhaver, B. P. (1992) Hermetica: The Greek Corpus Hermeticum and the Latin Asclepius in a New
English Translation, with Notes and Introduction. Cambridge: Cambridge University Press.

Cougny, E. (1890) Epigrammatum Anthologia Palatina cum Planudeis et Appendice Nova. Vol. 3.
Paris: Didot.

Cramer, J. A. (1841) Catenae Graecorum Patrum in Novum Testamentum. Vol 2. Oxford: Clarendon
Press.

Daniel-Hughes, C. (2018) ‘Belief’, in M. Harlow (ed.), A Cultural History of Dress and Fashion in
Antiquity. New York: Bloomsbury, 71-85.

De Conick, A. D. (1999) ‘Heavenly Temple Traditions and Valentinian Worship: A Case for First-
Century Christology in the Second Century’, in C. C. Newman, J. R. Davila, G. S. Lewis (edd.), The
Jewish Roots of Christological Monotheism: Papers from the St Andrews Conference on the Historical
Origins of the Worship of Jesus. Leiden: Brill, 308-41.

Denis, A. M. (1970) Fragmenta Pseudepigraphorum quae Supersunt Graeca [Pseudepigrapha Veteris
Testamenti Graece 3]. Leiden: Brill.

Devos, P. (1953) ‘Le dossier hagiographique de S. Jacques l'Intercis’, Analecta Bollandiana 71, 178-
193.

Dickey, E. (1996) Greek Forms of Address: From Herodotus to Lucian. Oxford: Oxford University Press.
Dufault, 0. (2015) ‘Transmutation Theory in the Greek Alchemical Corpus’, Ambix 62.3, 215-44.

Dufault, 0. (2017) ‘Transmutation Theory and the Dating of the Alchemical Recipe On the Same
Divine Water’, in A. Le Moli, L. Alexidze (edd.), Prote Hyle: Notions of Matter in the Platonic and
Aristotelian Traditions. Palermo: Palermo University Press, 67-84.

Dufault, O. (2019) Early Greek Alchemy: Patronage and Innovation in Late Antiquity. California:
California Classical Studies.

Dufault, 0. (2021) ‘Lessons from the Body: Alchemy and Spiritual Exercises in the First Lesson on
Excellence of Zosimos of Panopolis’, in S. Slaveva-Griffin, I. L. E. Ramelli (edd.), Lovers of the Soul,
Lovers of the Body: Philosophical and Religious Perspectives in Late Antiquity. Washington: Center for
Hellenic Studies, 193-216.

Dufault, 0. (2022) ‘Was Zosimos of Panopolis Christian?’, Arys 20, 135-70.

Edmonds, R. (1999) ‘Tearing Apart the Zagreus Myth: A Few Disparaging Remarks on Orphism and
Original Sin’, Classical Antiquity 18.1, 35-73.

Edmonds, R. G. (2019) Drawing Down the Moon: Magic in the Ancient Greco-Roman World.
Princeton: Princeton University Press.

Edwards, M. J. (1992) ‘The Vessel of Zosimus the Alchemist’, Zeitschrift fiir Papyrologie und
Epigraphik 90, 55-64.

Edwards, M. J. (2015) ‘Religions of Transformation’, in M. Edwards (ed.), Religions of the
Constantinian Empire. Oxford: Oxford University Press, 136-57.

235



Ehrman, B. (2003) Lost Christianities: The Battles for Scripture and the Faiths We Never Knew. Oxford:
Oxford University Press.

Ehrman, B., Plese, Z. (2011) The Apocryphal Gospels: Texts and Translations. Oxford: Oxford
University Press.

El Daly, O. (2003) Ancient Egypt in Medieval Moslem/Arabic Writings. UCL: PhD Thesis.

Escolano-Poveda, M. (2020) ‘Review of Dufault, O. (2019) Early Greek Alchemy: Patronage and
Innovation in Late Antiquity. Berkeley: California Classical Studies’, Journal of Hellenic Studies 140,
284-5,

Escolano-Poveda, M. (2022) ‘Zosimos Aigyptiakos. Identifying the Imagery of the “Visions” and
Locating Zosimos of Panopolis in His Egyptian Context’, Arys 20, 77-134.

Falcon, A. (2023) ‘Aristotle on Causality’, in E. N. Zalta, U. Nodelman (edd.), The Stanford
Encyclopedia of Philosophy (Spring 2023 Edition). URL =
https://plato.stanford.edu/archives/spr2023/entries/aristotle-causality/.

Faraone, C. (2021) ‘Hecate Ereshkigal on the Amulets, Magical Papyri and Curse Tablets of Late-
Antique Egypt’, in T. Galoppin, C. Bonnet (edd.), Divine Names on the Spot Towards a Dynamic
Approach of Divine Denominations in Greek and Semitic Contexts. Leuven: Peeters, 206-31.

Fattori, M., Bianchi, M. (1984) Spiritus: Atti del IV° Colloquio Internazionale del Lessico Intellettuale
Europeo. Rome: Dell'Ateneo.

Festugiére, A.J (1944-1954) La Révélation d’Hermes Trismégiste. 4 Vols. Paris: Lecoffre.

Flannery, F. (2014) ‘Dreams and Visions in Early Jewish and Early Christian Apocalypses and
Apocalypticism’, in J. J. Collins (ed.), The Oxford Handbook of Apocalyptic Literature. Oxford: Oxford
University Press, 104-20.

Forbes, R. J. (1953) ‘On the Origin of Alchemy’, Chymia 4, 1-11.

Fowden, G. (1993) The Egyptian Hermes: A Historical Approach to the Late Pagan Mind. Princeton:
Princeton University Press.

Frankfurter, D. (1993) Elijah in Upper Egypt: The Apocalypse of Elijah and Early Egyptian Christianity.
Minneapolis: Fortress Press.

Frankfurter, D. (2005) ‘Curses, Blessings, and Ritual Authority: Egyptian Magic in Comparative
Perspective’, Journal of Ancient Near Eastern Religions 5.1, 157-85.

Frankfurter, D. (2010) ‘Where the Spirits Dwell: Possession, Christianization, and Saints' Shrines in
Late Antiquity’, The Harvard Theological Review 103.1, 27-46.

Frankfurter, D. (2012) ‘Religious Practice and Piety’, in C. Riggs (ed.), The Oxford Handbook of Roman
Egypt. Oxford: Oxford University Press, 319-336.

Frankfurter, D. (2018) Christianizing Egypt: Syncretism and Local Worlds in Late Antiquity. Princeton:
University of Princeton Press.

236



Frankfurter, D. (2021) ‘Restoring 'Syncretism' in the History of Christianity’, Studies in Late Antiquity
5.1, 128-38.

Fraser, K. A. (2004) ‘Zosimos of Panopolis and the Book of Enoch: Alchemy as Forbidden Knowledge’,
Aries 4.2, 125-47.

Fraser, K. A. (2007) ‘Baptised in Gnésis: The Spiritual Alchemy of Zosimos of Panopolis’, Dionysius 25,
33-54.

Fraser, K. A. (2009) ‘The Contested Boundaries of ‘Magic’ and ‘Religion’ in Late Pagan Monotheism’,
Magic, Ritual, and Witchcraft 4.2, 131-51.

Fraser, P. M. (1972) Ptolemaic Alexandria. Oxford: Clarendon Press.

Gager, J. G. (1999) Curse Tablets and Binding Spells from the Ancient World. Oxford: Oxford University
Press.

Gardiner, A. H. (1957) Ancient Egyptian Onomastica Il. Oxford: Clarendon Press.
Gathercole, S. (2022) The Apocryphal Gospels. London: Penguin Classics.

Gessler-Lohr, B. (2012) ‘Mummies and Mummification’, in C. Riggs (ed.), The Oxford Handbook of
Roman Egypt. Oxford: Oxford University Press, 664-83.

Gordon, R. (2013) ‘Will my child have a big nose?: Uncertainty, authority, and narrative in katarchic
astrology’, in V. Rosenberger (ed.), Divination in the Ancient World: Religious Options and the
Individual. Stuttgart: Verlag, 93-138.

Goyon, J.-C. (1985) Les Dieux Gardiens et La Genése des Temples. Vol. 1. Cairo: French Institute of
Oriental Archaeology in Cairo.

Graham, D. W. (2008) ‘Heraclitus: Flux, Order, and Knowledge’, in P. Curd, D. W. Graham (edd.), The
Oxford Handbook of Presocratic Philosophy. Oxford: Oxford University Press, 169-88.

Greenbaum, D. G. (2015) The Daimon in Hellenistic Astrology: Origins and Influences. Leiden: Brill.

Grimes, S. (2018) Becoming Gold: Zosimos of Panopolis and the Alchemical Arts in Roman Egypt.
Auckland: Rubedo Press.

Grimes, S. (2022) ‘Defining Greco-Egyptian Alchemy’, Gnosis 7, 70-80.

Guy, L. (2004) Introducing Early Christianity: A Topical Survey of Its Life, Beliefs and Practices. lllinois:
Inter-Varsity Press.

Haidacher, S. (1906) ‘Drei unedierte Chrysostomus-Texte einer Baseler Handschrift’, Zeitschrift fiir
Katholische Theologie 30, 575-581.

Halleux, R., (1981) Les Alchimistes grecs. Tome I: Papyrus de Leyde. Papyrus de Stockholm. Paris: Les
Belles Lettres.

Hallum, B. (2008) Zosimus Arabus: The Reception of Zosimos of Panopolis in the Arabic / Islamic
World. London: Warburg Institute.

237



Harris-McCoy, D. E. (2012) Artemidorus’ Oneirocritica: Text, Translation, and Commentary. Oxford:
Oxford University Press.

Heilen, S. (2011) ‘Some Metrical Fragments from Nechepsos and Petosiris’, in |. Boehm, W. Hiibner
(edd.), La poésie astrologique dans I’Antiquité. Lyon: Collection du Centre d’Etudes et de Recherches
sur I'Occident Romain, 23-93.

Hershbell, J. P. (1987) ‘Democritus and the Beginnings of Greek Alchemy’, Ambix 34.1, 5-20.

Hiller, E. (1878) Theonis Smyrnaei Philosophi Platonici Expositio Rerum Mathematicarum ad
Legendum Platonem Utilium. Lepizig: Teubner.

Himmelfarb, M. (1983) Tours of Hell. Oxford: Oxford University Press.

Hollinshead, M. B. (1999) “’Adyton," "Opisthodomos," and the Inner Room of the Greek Temple’,
Hesperia 68.2, 189-218.

Hopkins, A. J. (1918) ‘Earliest Alchemy’, The Scientific Monthly 6.6, 530-7.
Hopkins, A. J. (1938a) ‘A Defence of Egyptian Alchemy’, Isis 28.2, 424-31.

Hopkins, A. J. (1938b) ‘A Study of the Kerotakis Process as Given by Zosimus and Later Alchemical
Writers’, Isis 29.2, 326-354.

Hopkins, A.J. (1934) Alchemy: Child of Greek Philosophy. New York: Columbia University Press.

Hulme, E. (2022) ‘Plato’s Knowledge Vocabulary and John Lyons’s Structural Semantics’, in V. Caston
(ed.), Oxford Studies in Ancient Philosophy. Volume 61. Oxford: Oxford University Press, 1-24.

Ideler, J. L. (1842) Physici et Medici Graeci Minores. Vol. 2. Berlin: Reimer.
Jackson, H. (1978) Zosimos of Panopolis: On the Letter Omega. Georgia: Society of Biblical Literature.
Jensen, L. B. (1963) ‘Royal Purple of Tyre’, Journal of Near Eastern Studies 22.2, 104-18.

Johnston, S. 1. (1997) ‘Rising to the Occasion: Theurgic Ascent in its Cultural Milieu’, in P. Schafer, H.
Kippenberg (edd.), Envisioning Magic: A Princeton Seminar and Symposium. Leiden: Brill, 165-94.

Jonas, H. (1958) The Gnostic Religion. Boston: Beacon Press.

Jung, C. G. (1967) Alchemical Studies (Translated by R. F. C. Hull). Princeton: Princeton University
Press.

Jung, C. G. (1967) Psychology and Alchemy (Translated by R. F. C. Hull). Princeton: Princeton
University Press.

Karle, B. (1925) Der Alchemistentraum des Zosimus. Freiburg: PhD Thesis.
Kenyon, F. G. (1893) Greek Papyri in the British Museum. Vol. 1. Milan: Cisalpino-Goliordica.
Kern, 0. (1922) Orphicorum Fragmenta. Berlin: Weidmann.

Keyser, P. T. (1990) ‘Alchemy in the Ancient World: From Science to Magic’, lllinois Classical Studies
15.2, 353-78.

238



Kingsley, P. (1993) ‘Poimandres: The Etymology of the Name and the Origin of the Hermetica’, Journal
of the Courtauld and Warburg Institutes 56, 1-24.

Knipe, S. (2011) ‘Sacrifice and self-transformation in the alchemical writings of Zosimus of Panopolis’,
in C. Kelly, R. Flower, M. S. Williams (edd.), Unclassical Traditions. Volume II: Perspectives from East
and West in Late Antiquity. Cambridge: Cambridge Philological Society, 59-69.

Krawiec, R. (2009) ‘Asceticism’, in S. A. Harvey, D. G. Hunter (edd.), The Oxford Handbook of Early
Christian Studies. Oxford: Oxford University Press, 764-85.

Krol, A. (2007) “Topography of Ancient Memphis: Previous Theories and New Data’, in K. Endreffy, A.
Gulyas (edd.), Proceedings of the Fourth Central European Conference of Young Egyptologists. Studia
Aegyptiaca XVIII. Budapest: NKTH, 281-290.

Kroll, G. (1901) Procli Diadochi in Platonis Rem Publicam Commentarii Il. Leipzig: Teubner.

Lalande, A. (1972) Vocabulaire Technique et Critique de la Philosophie. Paris: Presses Universitaires
de France.

Lange-Athinodorou, E., Abd El-Raouf, A., Ullmann, T, Trappe, J., Meister, J., Baumhauer, R. (2019)
‘The sacred canals of the Temple of Bastet at Bubastis (Egypt): New findings from geomorphological
investigations and Electrical Resistivity Tomography (ERT)’, Journal of Archaeological Science 26, 1-13.

Langslow, D. R. (2007) ‘The Epistula in Ancient Scientific and Technical Literature, with Special
Reference to Medicine’, in R. Morello, A. D. Morrison (edd.), Ancient Letters: Classical and Late
Antique Epistolography. Oxford: Oxford University Press, 211-234.

Leigh, M. (2010) ‘Lucan’s Caesar and the Sacred Grove: Deforestation and Enlightenment in
Antiquity’, in C. Tesoriero (ed.), Oxford Readings in Classical Studies: Lucan. Oxford: Oxford University
Press, 201-238.

Lesko, L. H. (1991) ‘Ancient Egyptian Cosmogonies and Cosmology’, in B. E. Shafer (ed.), Religion in
Ancient Egypt: Gods, Myths, and Personal Practice. New York: Cornell University Press, 89-122.

Letrouit, J. (1995) ‘La chronologie des alchimistes grecs’, in D. Kahn, S. Matton (edd.), Actes du 1¢
colloque international de la Société de I’Histoire de I’Alchimie, Paris, Collége de France, 14-15-16 mars
1991. Paris: SEHA, 11-93.

Lewy, H. (1956) Chaldaean Oracles and Theurgy: Mysticism, Magic, and Platonism in the Later
Roman Empire. Le Caire: Imprimerie de l'institut Francais d’archéologie Orientale.

Lightfoot, J. L. (2007) The Sibylline Oracles: with Introduction, Translation, and Commentary on the
First and Second Books. Oxford: Oxford University Press.

Lightfoot, J. L. (2020) Pseudo-Manetho, Apotelesmatica. Books Two, Three, and Six. Oxford: Oxford
University Press.

Lightfoot, J. L. (2023) Pseudo-Manetho, Apotelesmatica. Books Four, One, and Five. Oxford: Oxford
University Press.

Lindsay, J. (1970) The Origins of Alchemy in Graeco-Roman Egypt. London: Frederick Muller Ltd.

239



Lloyd, G. E. R. (1964) ‘The Hot and the Cold, the Dry and the Wet in Greek Philosophy’, The Journal of
Hellenic Studies 84, 92-106.

Long, P. 0. (2003) Openness, Secrecy, Authorship: Technical Arts and the Culture of Knowledge from
Antiquity to the Renaissance. Massachusetts: Johns Hopkins University Press.

Lopes da Silveira, F. (2020) The Searched-for Thing: A Literary Approach to Four Early Alchemical
Texts. Oxford: DPhil Thesis.

Lopes da Silveira, F. (2022) ‘In the Melting Pot: Cultural Mixture and the Presentation of Alchemical
Knowledge in the Letter from Isis to Horus’, Ambix 69.1, 49-64.

Luck, G. (1985) Arcana Mundi: Magic and the Occult in the Greek and Roman Worlds, Baltimore:
Johns Hopkins University Press.

Mariev, S. (2008) loannis Antiocheni Fragmenta Quae Supersunt Omnia. Berlin: De Gruyter.

Martelli, M. (2009) ‘Divine Water in the Alchemical Writings of Pseudo-Democritus’, Ambix 56.1, 5-
22.

Martelli, M. (2013) The Four Books of Pseudo-Democritus. Leeds: Maney Publishing.

Martelli, M. (2017) ‘Alchemy, Medicine and Religion: Zosimus of Panopolis and the Egyptian Priests’,
Religion in the Roman Empire 3, 202-20.

Mason, A. (2013) ‘The Nous Doctrine in Plato's Thought’, Apeiron 46.3, 201-228.
Mayser, E. (1906) Grammatik der griechischen Papyri aus der Ptolemaerzeit Il. Leipzig: Teubner.

Merkelbach, R. (1981) Weihegrade und Seelenlehre der Mithrasmysterien. Berlin: Westdeutscher
Verlag.

Mertens, M. (1988) ‘Une scene d'initiation alchimique : la « Lettre d'Isis a Horus »’, Revue de [I'histoire
des Religions 205.1, 3-23.

Mertens, M. (1989) ‘A New Edition of Zosimus of Panopolis’, in Z. R. W. M. von Martels (ed.), Alchemy
Revisited: Proceedings of the International Conference on the History of Alchemy at the University of
Groningen. 17-19 April 1989. Leiden: Brill, 121-6.

Mertens, M. (1995) Les Alchimistes Grecs. Zosime de Panopolis : Mémoires Authentiques. Paris: Les
Belles Lettres.

Mertens, M. (2002) ‘Alchemy, Hermeticism and Gnosticism at Panopolis ¢.300 AD: The Evidence of
Zosimus’, in A. Egberts, B. P. Muhs, J. Van der Vliet (edd.), Perspectives on Panopolis: An Egyptian
town from Alexander the Great to the Arab Conquest. Leiden: Brill, 165-75.

Miller, M. (2003) The Midrash Rabbah: Complete Vowelized Midrash Text. Jerusalem: Feldheim
Publishers.

Moss, C. (2012) Ancient Christian Martyrdom: Diverse Practices, Theologies, and Traditions.
Connecticut: Yale University Press.

Moss, C. R. (2010) The Other Christs: Imitating Jesus in Ancient Christian Ideologies of Martyrdom.
Oxford: Oxford University Press.

240



Musurillo, H. (1972) The Acts of the Christian Martyrs. Oxford: Clarendon Press.

Needham, J. (1974) Science and Civilization in China. Vol. 5, Chemistry and Chemical Technology.
Cambridge: Cambridge University Press.

Neil, B. (2020) ‘Why Dreams Mattered in Late Antiquity’, in B. Neil (ed.), Dreams and Divination from
Byzantium to Baghdad, 400-1000 CE. Oxford: Oxford University Press, 1-23.

Nel, M. (2016) ‘Baptised in the Spirit and Fire’, Neotestamentica 50.1, 165-80.

Newman, W. R. (2004) Promethean Ambitions: Alchemy and the Quest to Perfect Nature. Chicago:
Chicago University Press.

Ogden, D. (2013) Drakon: Dragon Myth and Serpent Cult in the Greek and Roman Worlds. Oxford:
Oxford University Press.

Olson, D. C. (2013) ‘From the Alchemist’s Library? Zosimos of Panopolis and Codex Panopolitanus’,
Henoch 1, 135-53.

Opsomer, J. (2005a) ‘A Craftsman and his Handmaiden. Demiurgy according to Plotinus’, in T.
Leinkauf, C. Steel (edd.), Weltentstehung, Weltseele und Weltstruktur. Platons Timaios als Grundtext
der Kosmologie in Antike, Mittelalter und Renaissance. Leuven: Leuven University Press, 1-492.

Opsomer, J. (2005b) ‘Demiurges in Early Imperial Platonism’, in R. Hirsch-Luipold (ed.), Gott und die
Gétter bei Plutarch. Berlin: De Gruyter, 51-99.

Orlandi, T. (2002) ‘The Library of the Monastery of Saint Shenute at Atripe’, in A. Egberts, B.P. Muhs,
J. Van Der Vliet (edd.), Perspectives on Panopolis: An Egyptian town from Alexander the Great to the
Arab Conquest. Leiden: Brill, 211-31.

Orlov, A. (2012) ‘The Sacerdotal Traditions of 2 Enoch and the Date of the Text’, Theology Faculty
Research and Publications 364, 103-16.

Painchaud, L., Charron, R. (2001) ‘God is a Dyer: The Background and Significance of a Puzzling Motif
in the Coptic Gospel According to Philip (CG Il,3)’, Le Muséon 114, 41-50.

Pearson, B. A. (2007) Ancient Gnosticism: Traditions and Literature. Minneapolis: Fortress Press.

Pereira, M. (2000) ‘Alchemy and Hermeticism: An Introduction to This Issue’, Early Science and
Medicine 5.2, 115-20.

Pontani, F. (2015) ‘Scholarship in the Byzantine Empire (529-1453)’, in F. Montanari, S. Matthaios, A.
Rengakos (edd.), Brill’'s Companion to Ancient Greek Scholarship. Leiden: Brill, 297-455.

Principe, L. (2013) The Secrets of Alchemy. Chicago: University of Chicago Press.

Ramelli, I. L. E. (2011) ‘Baptism in Gregory of Nyssa’s Theology and Its Orientation to Eschatology’, in
D. Hellholm, T. Vegge , @. Norderval, C. Hellholm (edd.), Ablution, Initiation, and Baptism: Late
Antiquity, Early Judaism, and Early Christianity. Berlin: De Gruyter, 1205-31.

Reddish, M. G. (2020) ‘The Genre of the Book of Revelation’, in C. R. Koester (ed.), The Oxford
Handbook of the Book of Revelation. Oxford: Oxford University Press, 20-35.

241



Reemes, D. (2015) The Egyptian Ouroboros: An Iconological and Theological Study. California: PhD
Thesis.

Renberg, G. H. (2016) Where Dreams May Come: Incubation Sanctuaries in the Greco-Roman World.
Vol I. Leiden: Brill.

Renberg, G. H. (2017) Where Dreams May Come: Incubation Sanctuaries in the Greco-Roman World.
Vol Il. Leiden: Brill.

Richardson, B. E. (1933) Old Age among the Ancient Greeks. Oxford: Oxford University Press.

Rinotas, A. (2017) ‘Stoicism and Alchemy in Late Antiquity: Zosimus and the Concept of Pneuma’,
Ambix 64.3, 203-219.

Roberts, A. M. (2019) Hathor’s Alchemy: The Ancient Egyptian Roots of the Hermetic Art. Sussex:
NorthGate.

Robinson, H. M. (1974) ‘Prime Matter in Aristotle’, Phronesis 19.2, 168-188.

Robinson, T. M. (2009) ‘Presocratic Theology’, in P. Curd, D. W. Graham (edd.), The Oxford Handbook
of Presocratic Philosophy. Oxford: Oxford University Press, 485-99.

Rosenmeyer, P. A. (1991) ‘Simonides' Danae Fragment Reconsidered’, Arethusa 24.1, 5-29.
Roukema, R. (1998) Gnosis and Faith in Early Christianity. London: SCM Press.

Saffrey, H. D. (1995) ‘Historique et description du manuscrit alchimique de Venise Marcianus Graecus
299’,in D. Kahn, S. Matton (edd.), Actes du ler colloque international de la Société de I’Histoire de
I’Alchimie, Paris, Collége de France, 14-15-16 mars 1991. Paris: SEHA, 1-10.

Saffrey, H. D. (2005) ‘Mort et Transformation de la Matiére. A Propos d’un locus desperatus des
Mémoires Authentiques de Zosime de Panopolis (X 6.130)’, in C. Viano (ed.), LAlchimie et Ses Racines
Philosophiques: La Tradition Grecque et la Tradition Arabe. Paris: Librairie Philosophique J. Vrin, 109-
111.

Salvaneschi, E. (1991) ‘Linguaggio Alchemico e Pensiero Antitetico’, Paideia 46, 3-25.

Samet, N., Mastey, E. (2023) ‘The Quivis Construction in Biblical Hebrew: History of a Syntactic
Change’, Journal of the American Oriental Society 143.3, 767-84.

Sandbach, F. H. (1967) Plutarchi Moralia. Vol. 7. Leipzig: Teubner.

Sattler, B. M. (2021) ‘Platonic Reception — Atomism and Atomists in Plato’s Timaeus’, in C. C. Harry, J.
Habash (edd.), Brill's Companion to the Reception of Presocratic Natural Philosophy in Later Classical
Thought. Leiden: Brill, 429-52.

Scarborough, J. (1971) ‘Gnosticism, Drugs, and Alchemy in Late Roman Egypt’, Pharmacy in History
13.4, 151-7.

Schaffer, J. (2010) ‘Monism: The Priority of the Whole’, The Philosophical Review 119.1, 31-76.

Scott, W. (1985) Hermetica: The Ancient Greek and Latin Writings Which Contain Religious or
Philosophical Teachings Ascribed to Hermes Trismegistus. Volume 1: Introduction, Texts, and
Translation. Boston: Shambhala.

242



Sheppard, H. J. (1959) ‘The Redemption Theme and Hellenistic Alchemy’, Ambix 7.1, 42-6.

Sheppard, H. J. (1962) ‘The Ouroboros and the Unity of Matter in Alchemy: A Study in Origins’, Ambix
10.2, 83-96.

Smith, M. (2002) ‘Aspects of the Preservation and Transmission of Indigenous Religious Traditions in
Akhmim and its Environs During the Graeco-Roman Period’, in A. Egberts, B. P. Muhs, J. Van der Vliet
(edd.), Perspectives on Panopolis: An Egyptian town from Alexander the Great to the Arab Conquest.
Leiden: Brill, 233-47.

Smith, M. (2017) Following Osiris: Perspectives on the Osirian Afterlife from Four Millennia. Oxford:
Oxford University Press.

Smith, N. D. (2019) Summoning Knowledge in Plato's Republic. Oxford: Oxford University Press.

Stewart, C. (2009) ‘Prayer’, in S. A. Harvey, D. G. Hunter (edd.), The Oxford Handbook of Early
Christian Studies. Oxford: Oxford University Press, 744-63.

Stolzenberg, D. (1999) ‘Unpropitious Tinctures: Alchemy, Astrology, and Gnosis, According to Zosimos
of Panopolis’, Academie Internationale d'Histoire des Sciences 49: 3-31.

Stroumsa, G. (2015) ‘The End of Sacrifice’, in G. Stroumsa (ed.), The Making of the Abrahamic
Religions in Late Antiquity. Oxford: Oxford University Press, 22-41.

Taylor, F. S. (1930) ‘A Survey of Greek Alchemy’, The Journal of Hellenic Studies 50.1, 109-39.
Taylor, F. S. (1937) ‘The Visions of Zosimos’, Ambix 1, 88-92.

Thissen, H. J. (2002) ‘Achmim und die demotische Literatur’, in A. Egberts, B. P. Muhs, J. Van der Vliet
(edd.), Perspectives on Panopolis: An Egyptian town from Alexander the Great to the Arab Conquest.
Leiden: Brill, 249-60.

Turner, J. D. (2000) ‘Ritual in Gnosticism’, in J. D. Turner, R. Majercik (edd.), Gnosticism and Later
Platonism. Atlanta: Society of Biblical Literature, 83-139.

Van den Broek, R. (1996) Gnostic Religion in Antiquity. Cambridge: Cambridge University Press.

Van der Vliet, J. (2020) ‘Tradition and Innovation: Writing Magic in Christian Egypt’, in A. Geljon, N.
Vos (edd.), Rituals in Early Christianity: New Perspectives on Tradition and Transformation. Leiden:
Brill, 259-81.

Viano, C. (2005) ‘Les Alchimistes Gréco-Alexandrins et le Timée de Platon’, in C. Viano (ed.), LAlchimie
et Ses Racines Philosophiques: La Tradition Grecque et la Tradition Arabe. Paris: Librairie
Philosophique J. Vrin, 91-108.

Viano, C. (2018a) ‘Olympiodore I'’Alchimiste et la Taricheia. La Transformation du Minerai d’Or :
techné, nature, histoire et archéologie’, in E. Nicolaidis (ed.), Greek Alchemy from Late Antiquity to
Early Modernity. Belgium: Brepols, 59-70.

Viano, C. (2018b) ‘Greco-Egyptian Alchemy’, in A. Jones, L. Taub (edd.), The Cambridge History of
Science I: Ancient Science. Cambridge: Cambridge University Press, 468-82.

243



Vickers, B. (1989) ‘The Discrepancy between res and verba in Greek Alchemy’, in Z. R. W. M. von
Martels (ed.), Alchemy Revisited: Proceedings of the International Conference on the History of
Alchemy at the University of Groningen. 17-19 April 1989. Leiden: Brill, 21-33.

Vitek, T. (2017) ‘Allegorical Dreams in Antiquity: Their Character and Interpretation’, Wiener Studien
130, 127-52.

Ward, B. (1975) The Sayings of the Desert Fathers: The Alphabetical Collection. Michigan: Cistercian
Publications.

Ward-Perkins, J. B. (1992) Marble in Antiquity: Collected Papers of J.B. Ward-Perkins. Rome: British
School at Rome.

Weinstock, S. (1953) Codices Britannici [Catalogus Codicum Astrologorum Graecorum] 9.2. Brussels:
Lamertin.

Werrett, J. (2023) ‘The Alchemical kairos: Zosimos of Panopolis and Timely Tinctures’, Thaumazein
11.2, 170-94.

Wessell, S. (2009) ‘The Reception of Greek Science in Gregory of Nyssa's "De hominis opificio",
Vigiliae Christianae 63.1, 24-46.

Willard, T. (2017) ‘Dreams and Symbols in the Chemical Wedding’, in P. Forshaw (ed.), Lux in Tenebris:
The Visual and the Symbolic in Western Esotericism. Leiden: Brill, 130-51.

Wolters, J. (2006) ‘On the Noble and lllustrious Art of the Goldsmith: An 11th-Century Text’, Historical
Metallurgy 40.1, 68-88.

Wright, M. R. (2009) ‘Presocratic Cosmologies', in P. Curd, D. W. Graham (edd.), The Oxford Handbook
of Presocratic Philosophy. Oxford: Oxford University Press, 413-33.

Zachhuber, J. (2021) ‘Nature’, in M. J. Edwards (ed.), The Routledge Handbook of Early Christian
Philosophy. Oxford: Routledge, 27-40.

Zupko, R. E. (1977) British Weights & Measures: A History from Antiquity to the Seventeenth Century.
Wisconsin: University of Wisconsin Press.

244



