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1. Introduction

During his short reign, Julian acted not only as supreme commander of the
army, judge and legislator, but also as pontifex maximus, an office, that alle Ro-
man emperors from Augustus onwards had held. As such, he was responsible
for overseeing the cults of the traditional gods of the Roman empire. While
his predecessor Constantius II banned night-time sacrifices in November 353,
closed the temples of the traditional Roman gods a year later and, in February
356, banned pagan cults in general under threat of the death penalty (CTh.
16.10.4-6), after his elevation to sole Augustus on 3 November 361, Julian at-
tempted to revive the pagan cults by rebuilding their destroyed temples and
reinstating their priests'. There is debate among scholars as to whether this
revival of paganism can be regarded as an imitation of Christianity and an at-
tempt to establish a pagan church®.

1 For the so-called “Edict of restoration”, the wording of which has not been preserved
and can only be inferred indirectly, see also Amm. Marc. XXII, 5, 2; WEIS, Restitutionsedikt;
WIEMER, Revival, 214-215; for an interpretation in the context of Julian’s policy toward the
cities, see SCHMIDT-HOFNER, Reforme, 131-133.

2 Pro: KocH, Comment I and Comment II; BOWERSOCK, Hellenism, 12; contra: MAzza,
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Without being able to delve deeper into this debate or even decide it, it is
worth pointing out one fundamental difference between Julian’s reform pro-
ject, the Christian church and the cults of the traditional gods of the Roman
empire; this difference lies in their organizational frame: The traditional cults
were tied to a specific community or city where certain gods were worshipped.
Festivals were organized, temples built and priests appointed for them at the lo-
cal level. They did not belong to a religious community that extended beyond
the borders of their city, nor were they a separate professional group within the
city that differed from the members of the political elite’. Julian subjected this
local organizational structure to a certain degree of centralization, modelled
on the political organization of the empire, by placing local priests and cults
under the supervision of regional high-priests appointed by himself. Howev-
er, the high-priests of different provinces were not institutionally connected
or exchanged ideas on questions of theology and religious practice, unlike
the Christian bishops in their synods held annually in a provincial capital or
occasionally at councils convened by the emperor. Instead, they were directly
subordinate to the emperor Julian, who «transformed the traditional office of
pontifex maximus into that of a high-priest of the entire Roman empire»*. He
did this primarily through the extensive sacrifices he personally made in pub-
lic, but also through religious admonition and the formulation of a new ideal

of priesthood.

2. A Code of Conduct for Priests: Julian’s Letter “To the High-priest
Theodoros” (Ep. 89a/b Bidez)

An important source for reconstructing this new type of the ideal priestis a
letter that Julian wrote to a certain Theodoros in January 363, informing him
of his appointment as the high-priest (&pytepedc) of the province of Asia. This
letter is divided into two fragments, which researchers unanimously regard as
fragments of a single letter (in Bidez’ edition printed as no. 89)°. In the first
fragment (£p. 89a), Julian describes his friendship with Theodoros, which is
based on their mutual admiration for their philosophical teacher, Maximos of
Ephesus, a student of Iamblichus. Julian appoints him high-priest and legiti-

Utopia religiosa; WIEMER Neue Priester and Revival; REBENICH, Helios-Hymnus, 215-220.
On Julian’s religious policy and its philosophical foundations, see RENUCCI, Idées; SCROFA-
N1, Religione impure; MARCONE, Imperatore filosofo.

3 Cf. WIEMER, Revival, 208 and for the following 233-237.
4  WIEMER, Revival, 236.
S See Asmus, Encyclika; BIDEZ, Lettres et Fragments, 102; WEIs, Briefe, 305-307.
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mizes himself as the supreme guardian of religious law. In the second fragment
(Ep. 89b), Julian outlines the requirements for Theodoros’ future task and
formulates «a code of conduct for priests in general»°.

At the heart of this code is prAavBpwmia, the central virtue of good gov-
ernance, which had been part of the ideology of rulers since Hellenistic times
and was also central to Julian’s understanding of governance’. Julian defines
philanthropia as follows: «For instance it is shown when men are punished in
moderation with a view to the betterment of those punished, as schoolmas-
ters punish children; and again in ministering to men’s needs, even as the gods
minister to our own» (Ep. 89b, 289b6-c2, tr. Wright)®. Philanthropia thus en-
compasses — in the terminology of Roman legal language — 1) dlementia, i.e. le-
niency in judging and punishing crimes’. In Julian’s view, however, the second
part of legal leniency, aequitas, which is included in the Roman legal tradition’s
concept of philanthropia, is missing. Aequitas was intended to mitigate a literal
interpretation of general law by taking into account the specific circumstances
of individual cases™. It is probably missing because Julian considers the laws, as
given to the ancestors «from the beginning» by the gods, to be «so beautiful»
that they could not have been created by humans, but could only have been
adulterated by later «innovation» (xawotopia) (Ep. 89a, 453b4-c4)". Julian’s
concept of philanthropia encompasses 2) public welfare, which originally fo-
cused particularly on the care of parentless children. Julian demands of every
priest — as well as every civil servant — that even if they are poor, «a proof of his
love for his fellows is his sharing cheerfully, even from a small store, with those
in need, and his giving willingly thereof, and trying to do good to as many men
as he is able» (Ep. 89b, 305b2-4, tr. Wright)". This is presumably a pagan rival
to Christian diaconia, which, however, is not based on the Christian obligation
to charity, but on philosophical ideas such as the Stoic-Neoplatonic universal

6  WIEMER, Neue Priester, 227. On Julian’s conception of the priesthood, cf. OLsZANIEC,
Julian A [postata; HARN, Kaiser Julians Konzept; WIEMER, Newue Priester.

7 See HUNGER, QPIAANGOGPQIIIA; HILTBRUNNER, Philanthropie; on Julian, see
ScHRAMM, Freundschaft, 346-397.

8 H o¢ prhavBpwmio moddy xal TavToia: xai 6 TEPelouévwg xoraley Todg dvBpwmovg émri ¢
BeAtiovt Tév xoralopévwy, bomep of Siddaxatol Ta matdia, xal T6 Tag Ypelog adT@Y Emavopboiv,
&omep ol Oeol Tag HueTépag.

9  See KABIERSCH, Untersuchungen, 11-14.

10 See KaBIERSCH, Untersuchungen, 15-25.

11 See SCHRAMM, Freundschaft, 384-386.

12 Aetypa 8¢ [...] Tod prdavBpamov 8¢, i xal 2§ dhiywy edxdAwg xolvwvel Tolg deouevolg Kal
netadidwot Tpobipwe, e molel Emiyelp@dy 8ooug &v oidg Te 7.
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kinship of all human beings and the resulting Pythagorean-Neoplatonic “com-
munity of all goods™".

The second central requirement for the life of a priest — alongside «love for
men>» — is “love for the gods” (10 prAébeov): « And a proof of his [sc. the priest’s]
love for God is his inducing his own people to show reverence to the gods leads
all his relatives to piety towards the gods» (Ep. 89b, 305a7-b2, tr. Wright) **. Al-
ready in the ‘mirror of princes’, which Julian presents in his second Panegyric on
Constantius, piety (eDoéBeto or 6a16T1¢) stands at the top of the required virtues,
which is a «sprout of Justice» (7 dtkatoavvng xyovog), that means: «No man
must neglect the traditional form of worship (¢vvéuov Oepameinc)» and should
worship the «higher power» (xpetrtov) (Or. 3[2], 16, 70d2-6) °, from which
follows the pious worship of (living or dead) parents, goodwill towards siblings
and other relatives, and kindness (mpaéty) towards strangers and those seeking
protection (28, 86a2-6), as Plato had already postulated (Nom. 4, 716a6-718a8).
And Iamblichus had regarded belief in the gods as useful for justice and there-
fore demanded that no one should be allowed to withdraw from piety and cult
practice (v. Pyth. 174-175). Against this background, Julian demands that even
a general or king «should always serve the god with the appointed ritual, like a
priest or prophet» (Or. 3[2], 14, 68b7-c2, tr. Wright), i.e. he must be a practic-
ing priest himself. In doing so, he opposes Constantine’s role in the Christian
church, who saw himself, without holding any ecclesiastical office, as «bishop
of those things outside the church» (tév éxtog [t7¢ éxxdnoiag] [...] énioromo,
Eus. Vita Const.1V, 24) in contrast to the bishops who were responsible for those
things within the church, by having churches built, convening councils, settling
internal church disputes, appointing or banishing bishops'.

Although being a priest ranks above being a political official or a citizen:
«The life of a priest ought to be more holy than the political life (tov iepartiov
Biov [...] To0 mohiTixoD gepvéTepov)» (Ep. 89b, 289a1-2, tr. Wright), Julian’s
priests, unlike Christian priests, do not need a special ordination to be appoint-
ed, and they do not belong to a special institution or professional group that
was separate from the political officials, unlike the clergy in the church. The
emperor’s most important task as pontifex maximaus is to select suitable candi-

13 See SCHRAMM, Freundschaft, 387-388.

14 Aetypa 8¢ 00 @rhobéov uév, ei Todg oixeiovg dmavtag eig TV wepl Todg Heodg edTéBetay
eioayayot [...].

15 O py odde T évvépov Depameiag dmooTatéov 00OE THY ToOLADTYY TIUNY DTEPOTTEOY
T0D KpeiTTOVOG, OeTéoV 38 €V dpeTiig woipa TNV eDoEPetay THY xpatioTyy- EoTL yap 6016TYG THG
duxatoghvyg Exyovos.

16  See STRAUB, Kaiser Konstantin; DASSMANN, Kirchengeschichte, 60.
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dates for priests and to lay down rules for their conduct and the performance
of their cultic duties. As far as selection is concerned, Julian favours «the better
sort» (Peltiovg) und «those who are naturally good and upright» (¢mieixeic
PooeL xal amovdaiovs) (Ep. 89b, 289a3-5), i.e. virtuous men in the sense of eth-
ical virtue, who willingly practice obedience to gods and laws. These are not
«pure souls» or «priests absolutely>, but only «a man who has received the of-
fice of a priest», for whom Julian does not demand a uniform way of life and to
whom he makes <concessions> «on occasion when he is not actually engaged in
service in the temples» (302¢2-7, tr. Wright). The cult officials are thus defined
analogously to political officials, but distinguished from them by their area of
responsibility: they deserve «a far greater share of good will (evote)» and «not
less, if not indeed more, than the honors that we pay to the magistrates of the
state [...], for they sacrifice and pray on behalf of all men» as «officials and ser-
vants of the gods (¢ Aertovpyodg Bedsv wal D1y pétag) and because they minister
to us what concerns the gods, and they lend strength to the gods’ gift of good
things to us» (296b5-d4, tr. Wright).

Julian establishes clear rules for preparation and for the service itself: before
beginning service in the temple, the priest must «keep himself pure from all
contamination» for a day and a night and perform the prescribed «purifica-
tions» (kafapuoi); he is to stay in the temple as long as local custom requires;
during this time he is not allowed to leave the temple, to go home or to engage
in political affairs, but he may only perform sacrifices and study philosophy
(Ep. 89b, 302d1-303a4)". This corresponds to Iamblichus’ Pythagorean-Neo-
platonic concept of a philosopher’s school, according to which paideia must
be preceded by a phase of asceticism through philosophy (Iambl. Vita Pyth.
68-69). As with Iamblichus, the study of philosophy involves a combination of
the study of philosophical texts with theurgy, i.e. sacrifices and prayers, which
Tamblichus understands as the path complementary to philosophy for gaining
knowledge of the gods and uniting with them. Julian describes the curricu-
lum of texts to be read in great detail, and this corresponds in broad terms
to the school curriculum of Iamblichus’ school™. Julian names Pythagoras,

17 Olpou e ypfivar 1oV iepéa mavTwy dyvedoavTa vk Twp xal Hrépay, et dAAny ¢’ ad T vixTa
ke pauevov olg diayopedovary oi Beapot xabappois, obTwg elow Port@vTa ToT iepod wévery Eoag
&v Nuépag 6 VOrog keLeDy) TpLAKOVTA eV Yap al Tap’ AUV eioty &v Pouy, map’ &Adolg 0t dAdwg.
Ed)oyov odv olpat uévew amaoag tadtag Tag uépag v Toig iepoic raioco@olvTa, Kol uiTe &ig
oixioy Padilery unte elg dyopav, &AAa unde &pyovta ANy &v Tolg iepoic 6pav, émipedeiofou O¢ T
Twepl T6 Oelov Bepameing adTOV EPop@vTa maYTE Kol OLATATTOVTA, TAYpWOTAVTA 08 ToG TIképag, elTa
ETEPW TapaywpElY TH)g AelTovpylag.

18  For this curriculum, see O’MEARA, Platonopolis, 61-65.
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Plato, Aristotle and the Stoics Zeno and Chrysippus (Or. 89b, 300d4-301a2);
Epicurus and Pyrrhonian scepticism, on the other hand, are excluded (301c5-
d3). Non-philosophical literature is limited to historiographical works on real
events (301b3-4) and hymns to the gods, which are attributed either to the gods
themselves or to god-loving people with pure minds and which must be memo-
rized for use in worship (301d7-302a4). Excluded are satirical poetry (e.g. Archi-
lochos, Hipponax, Old Comedy, 300c7-d3), historical fiction and romance
novels (301b4-7), because they arouse passions and desires in the soul (301c2-5).
Finally, it is also forbidden to use or even hear «uttering words» (300c¢5-7) or to
attend the theatre, chariot races, dances or animal baiting (304b2-d4).

This code of conduct for priests is quite abstract and general, which is also
due to the fact that this letter is written more in the style of a theoretical treatise
on the requirements of the priesthood in general. This code of conduct focus-
es mainly on philosophy and literature and bases the concept of priesthood
on the ideas of piety, philanthropy and purity. While the first two ideas are
presented in more detail in Ep. 89a/b Bidez, there are, as we have seen, few
concrete provisions for the idea of purity, even though this was a distinctive
feature of his conception of priesthood. In order to reconstruct what it means
to «keep himself pure from all contamination» and to perform the prescribed
«purifications», one must refer to a specific cult. It is therefore no coincidence
that Julian’s first religious-philosophical writing as emperor was devoted to the
propagation of the cult of the Mother of the Gods, in which purity and absti-
nence played a particularly important role.

3. Rules for Priests in the Cult of the Mother of the Gods

Julian wrote his prose hymn 7o the Mother of the Gods for the feast of the
Mater Magna and Attis between 22 and 25 March 362, which was close to
and almost parallel with Easter. A close reading of the text reveals that the
Neoplatonic allegory of the myth and cult of the Mother of the Gods and
her favorite Attis, his castration and return to her was intended to create a
pagan counter-model to the Virgin Mary, her son Jesus and his crucifixion
and resurrection”. The hymn is divided into three parts: an introduction,
a main section and a closing prayer. The main section is also divided into
three parts according to the key questions posed in the introduction: «Who
is Attis or Gallus, who is the Mother of the Gods, and what is the manner of
their ritual of purification?» (In Matr. deor. 1, 158D3-159A2, tr. Wright).
These questions come quite abruptly after only two introductory sentences,

19 See ScHRAMM, Gottermutter, 3-5.

362



Julian as a mystic and dietician

which narrow down the target audience of the text: «Ought I to say some-
thing on this subject also? And shall I write about things not to be spoken of
and divulge what ought not to be divulged? Shall I utter the unutterable?» (1,
158D1-3, tr. Wright). These questions show that the text is addressed to those
who are not (yet) initiated into the cult of the Mother of the Gods, to whom
the author must not reveal certain things that he does not need to tell those
who are already initiated. This explains why some things that are important
to the cult or that one would expect to learn are omitted, especially the ini-
tiation process or the actual cult ritual, e.g. that on dies sanguinis, the climax
of the festival on 24 March, altars and cult images are sprinkled with blood,
priests dance in ecstasy or, in some cases, castrate themselves*’. Regarding the
cult, Julian explains and justifies only the dietary regulations in ch. 14-18 of
the text, after the allegory of Attis and the Mother of the Gods. The text is
therefore limited to the preparatory fasting period, which lasts a total of nine
days from 16 March to the dies sanguinis on 24 March, so it can be assumed
that it was written before the beginning of the fasting period, i.e. in early to
mid-March?!.

The passage on dietary rules not only provides information about what Ju-
lian considered necessary for preparing for initiation into the cult of the Moth-
er of the Gods, but also allows conclusions to be drawn about Julian’s general
view of the preparatory purifications that priests had to undergo before taking
up their priestly duties. This may also explain the meticulousness and detail
of this part of the text, which has no parallel in ancient literature and makes
it the most important source for reconstructing the dietary rules of the cult of
the Mother of the Gods cult*>. While the allegorical interpretation of the myth
of the Mother of the Gods and Attis shows numerous traces of Iamblichus’
theology, the philosophical justification of the disparate fasting and dietary
rules of her cult seems to be entirely Julian’s own work®. It offers a fascinating
insight into his self-image as pontifex maximus and religious legislator and is
therefore briefly outlined here.

20  These ideas were taken up and passed on primarily by Christian opponents of the cult
of the Mother of the Gods (e.g. Min. Fel. Octav. 24, 12; Tertull. Apol. 25, 20-26; Arnob. Adv.
Nat. 1, 41; 5, 11; 14, 17; Lact. Epit. 18, 4), see BORGEAUD, Mother of the Gods, 93-98. For the
realities of the cult and its rituals, see BORGEAUD, Mother of the Gods, 90-93, 99-100; VAN
HAEPEREN, Etrangere, 99-148 (and 17-54 on the castrated followers of Mater Magna). For
the popularity of the Metroac cult in the Roman empire, see SMITH, Julian’s Gods, 171-176.
21 See ScHRAMM, Gottermutter, 14-15.

22 E.g. ARBESMANN, Fusten, 83-86; BRELICH, Offerte.

23 Foradetailed interpretation of the chapters, see SCHRAMM, Gottermutter, 264-344.
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According to Julian, the dietary rules are based on a «sacred law» (iepog
véuog) or a «divine ordinance» (Beiog Oeauéc) *; Julian distinguishes between
«secret statutes concerning the mysteries» and «those that can be told to all»
(9, 169A1-3). As an example of the second type of ordinances, Julian cites the
tree felling on 22 March (dendrophoria), when, in memory of Attis’ castration
under a pine tree, the cult college of tree bearers (dendrophori), consisting of
woodcutters, carpenters and timber merchants, cuts down a pine tree and, in
the manner of a funeral procession, carries it to the Metroon and sets it up there.
According to Julian, this means that «the gods wished to teach us, in symbolic
fashion, that we must pluck the fairest fruits from the earth, namely, virtue
and piety, and offer them to the goddess to be the symbol of our well-ordered
constitution here on earth» (9, 169A5-7, tr. Wright) . The «divine ordinance»
that establishes the dietary rules is therefore an ethical, not a mystery-theolog-
ical statute, which, as a religious-theurgical symbol, is intended to guide the
uninitiated to a virtuous, pious way of life. It brings about purification, the
goal of which is the «ascent of souls» (&vodog T@v Yuy@v) (15, 175B5-6) - or, to
put it more technically: «to turn our gaze inwards and to observe how the soul
and embodied mind are a sort of mould and likeness of the forms that are em-
bodied in matter>» (4, 163A4-6, tr. Wright)*. Purification is thus the ascent to
the spiritual origin of the soul through self-knowledge, i.e. through the return
(¢miotpoy) of the soul to itself, and this self-knowledge consists more precisely
in recognizing the kinship and image of the soul as the knowing subject to the
objects of its knowledge.

This is the epistemological foundation for dietary laws, whose meaning
is based on the relationship and similarity between the parts of the soul and
forbidden or permitted foods. Human beings consist of two parts of the soul,
as stated in Contra Cynicos ineruditos: «one part of our souls is more divine,
which we call mind and intelligence», and the other part is «changeful and
multiform, something composite of anger and appetite, a many-headed mon-

24 Cf. 14,174A2; 174D6; 17,177D1; 18, 177D4; 178 A3-4; 178B4.

25 [...] oidaoxédvrwyiudcolpontév Oe@v ovpnBoicde 8Tiypn T6 KaAATTOY EXYTig dpetapmévous,
Gpetny peta edoePelag, dmeveyxelv 11 0ed, ovpBolov Tiig évtatla ypnotiic mokitelng tabuevoy.
Cf. 9, 169B5-8.

26 xafapaig ot 6pbY oTpaPTvat oG EavTOV Kal KaTavofioat, Thg eV ) Yuyy) kal 6 Evviog vols
BHoTEp EXUAYEIGY TLTAY EvDLwY eld®V Kol eixwv éoTw; cf. Porph. Sent. 32, 3-5 Lamberz: mpétov
nev olov Oepédiog xal dmoPabpa THg xabdpoewe 6 yv@vouw tavtdv Yvyny 8vta &v dAloTpiw
TpaymaTt Kol €Tepoovaiey ovvoedemévoy; lambl. De an. fr. 43, 70, 1-3 (Finamore - Dillon):
Kol uny Tig ve xabapoews dpalpeaic TGy dlAoTpiny, dmddooig THg oikelng odaiag, TeLelOTYS,
ATOTAYpwTLG, ADTAPKEL, &VOOG ETL TV YeVVNTamevny aitiay [...].
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ster» (Contra Cyn. 15, 197A5-B1, tr. Wright)*” — or as expressed in the hymn
10 the Mother of the Gods: «us, who by nature belong to the heavens but have
fallen to earth», «us who once flew down from heaven and fell to earth» (/»
Matr. deor. 9, 169B5-6, C2-3, tr. Wright). These formulations sound gnostic?,
but probably allude to Plato’s image of the soul as a winged soul chariot that
enters the body through the loss of its wings, i.e. through the forgetting of the
ideas seen in the supercelestial place (Phdr. 246a-249b)>.

Heaven and earth are the two points of reference for the aforementioned
divine ordinance, which is developed into two basic dietary rules, one pro-
hibiting certain foods in worship and one permitting others: «[The divine
ordinance] forbids us first to eat those fruits that grow downwards in the
earth» ([n Matr. deor. 16, 175B7-8, tr. Wright)*’; «but we are allowed to
eat fruit and vegetables, only not those that creep on the ground, but those
that are raised up from the earth and hang high in the air» (16, 175D5-7, tr.
Wright)*'. To justify the first rule, Julian refers to Plato and the Chaldean
Oracles: according to Plato, evil has been banished «here», i.e., to the earth,
which the Chaldeans call «refuse» (ox0Badov) and from which one must
«escape» (16, 175B8-C2). The reference is a passage in Theaetetus, according
to which evil exists as a necessary opposition to good, but not «among the
gods», i.e. in the noetic realm, but in «mortal nature» and in «this region
here», from which one must «escape» as quickly as possible, which is syn-
onymous with the summum bonum of Platonic ethics, «becoming as like
god as possible» (bpoiwoig 0ed xata 6 dvvatdv) (Tht. 176a5-b2). Chaldean
is the expression «refuse» (ox0parov) for the earth, because in the Chaldean
Oracles (fr. 158,1 des Places) this is a term for «abysmal» or earthly matter,
i.e. the last, lowest form of matter’’, which is why Julian also refers to the
earth as «the last and lowest of things». «Heaven» is the necessary antonym
and refers to the «heaven of ideas» in Plato’s Phaedrus.

27 [..] T név ot tiig Yuxic Nudv Betétepov, 8 01 vodv xal pévnaiv papey [...], ETepov O Tt
ToVTw oVVElevkTal molkilov xal Tavtodamdy, dpyf xal tmbupia fuppyés TL xal ToAvKEPaOY
Onpiov [...].

28 See DE ViTA, Giuliano Imperatore. Lettere, CLXXXI n. 398 and 575 n. 100 (with fur-
ther secondary literature).

29  See UGENTL, Giuliano Imperatore, 85.

30 Odxodv odx ¢ mpdTov orteiohar Ta xaTe Yijg OvéUEVE TTEPUATO: ETYATOV WEV Yap TGV
dvTwy ) ¥

31 [...] émrérpamon 0 ypijodat xapmolg xal Aaydvols, od Tolg yapmaulitots, dAla Tolg tx YT
alpopévols v LETEWPOLG.

32 See SCHRAMM, Gottermutter, 232-233.
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Julian himself describes the two principles mentioned above, which dictate
what is forbidden and what is permitted to eat in the cult of the Mother of the
Gods, as «certain rules, so to speak, and norms (bomep TomwoVE TIVAG [...] Rl
xavdvag), in order to be able to decide about these matters (i.e. the forbidden
or permitted foods), though perhaps, owing to my haste, my argument may
pass some evidence by» (14, 174D7-9, tr. Wright, slightly modified)*”. With
this last reservation, Julian apologizes in advance for perhaps omitting some-
thing from the list of forbidden or permitted foods that he promised earlier;
however, it would be impossible to list everything. The tomot xai xavéveg are
a phrase commonly used by Christian authors for traditional internal church
and liturgical rules, to which Julian refers with a certain distance, expressed
by twéc**. In analogy (bomep!) to Christian church rules, the «rules and
norms» of the cult of the Mother of the Gods are also traditional, practi-
cal basic rules derived from fundamental theological convictions. However,
their primary purpose is not to improve the ethics of the believers and their
community”, but to develop the individual initiate’s ability to judge which
foods are prohibited or permitted in the cult. This ability to judge results
from a theoretical understanding of the meaning and rationale behind the
basic rules, as presented here by Julian, and their practical application in the
cult (ol émépevor). Julian implicitly marks a difference from the Christian
understanding of church rules, which seems to be based essentially on the
adoption and practical observance of norms and rules handed down in the
Bible or by the Christian community, rather than on their justification and
cognitive understanding. However, he adopts from Christian church rules
the intention of reducing the regulations for many individual cases to a few
basic rules that the initiate can use as practical guidance®.

Foods prohibited during the fasting period before the festival include plants
that grow into the ground, e.g. beets, root vegetables, seeds planted in the

33 [..] domep TOMOVE TIvag Tpofeivan kal xavévag, olg émbuevor, kdv T mOAAAXIG DO THG
oovdijc TapéAdy TOV Aéyov, EEopey Dmip ToUTWY KpIVAL.

34 E.g. Athan. Contra Arian. 69, 2: ¢ éxxAYTIATTIKG KaVOVL KaTA TOV TAAALOY TVTOY
vmotacoecfor; Athan. Ep. encycl. ad episc. 1, 8, 1: xavéveg xal Tomol Tadg exxAnoiotg £060naav;
Bas. Reg. mor. 13 (PG XXXI, 864, 46-48); Greg. Ny. Contra usurarios (GNO IX, 1, 201,
12-13): 6 0t cwTyp AUdY xal THg edoeeiag diddorarog edYTg Kavve kel TVTOY ATEPITTOY TOlG
nabntals eionyovuevos; Ioh. Chrys. fr. in lob (PG LXIV, 513, 39-42).

35 E.g. Bas. Reg. mor. 13 (PG XXXI, 864, 46-48): 6¢ TomOV #| xavéva Tig edoePeiog eig
xatopOwaty wev tig év maaty edBU TN Tog TOV dicodovBovvtwy T Kupiw.

36 E.g.Ioh. Chrys. fr. in Iob (PG LXIV, 513, 39-42): Sie€edfav 8% mévTa T Te TpaxTéa, Kol
ToL Y], TOV KOLVOY KarvoveL kel TOTTOY TTATLY EP1PILOTEY, £ig &Y APop@Y TG, £V 0DIeVI SlapapTYTETAL.
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ground; plants that grow out of the ground, e.g. vegetables, are permitted™”.
However, this does not include all plants that grow out of the ground; apples,
pomegranates and dates, for example, are still forbidden, for a variety of rea-
sons, some based on cult practice and others on theology (e.g. pomegranates
because they were considered chthonic plants in the cult of the Mother of the
Gods, dates because they were sacred to Attis)*®. Bread, which according to
other traditions was forbidden in the cult of the Mother of Gods, is not spe-
cifically mentioned by Julian, but is presumably included in his general prohi-
bition of seeds planted in the earth. Fish and pork are also forbidden because
they were also considered chthonic®’; birds (with a few exceptions, perhaps the
rooster) and the usual four-legged sacrificial animals such as sheep, goats and
cattle are permitted®.

Many considered it «ridiculous», as Julian says, that meat consumption
was permitted during the fasting period in the cult of the Mother of the Gods
while seeds were forbidden, because one should abstain from inanimate be-
ings but not from animate beings, or the differentiation in plant-based foods
between sprouting vegetables and roots*'; the former apparently seemed ridic-
ulous to critics such as Porphyry, who had been the most vehement advocate of
vegetarianism within Neoplatonism, and the latter to Christians, including Ju-
lian in his earlier Christian phase of life. As an emperor who openly professed
his belief in pagan cults, he was — similar to Iamblichus before him within
Neoplatonism** — a supporter of animal sacrifice, but otherwise committed
to vegetarianism in practice, not in principle®. Julian justified his change of
opinion regarding the fasting rules and sacrificial practices of the cult of the
Mother of Gods with his own initiation into the cult, through which he ex-

37 Cf. 16, 175B7-8; 175D4-176A5.

38 Cf. 16, 176A5-B6.

39 Cf. 16, 176B6-C1; 17, 177A7-B2; 177C1-6.
40 Cf.17,177B7-9.

41 Cf. 14, 174A1-B8.

42 Seee.g. lambl. Resp. S, 14, 162, 9-163, 6 (Saffrey-Segonds-Lecerf) (against Porphyry re-
garding animal sacrifice as an appropriate sacrifice), but also positively regarding Pythagore-
an vegetarianism Vita Pyth. 187; Protr. 21, 39, 125, 27-29 (Pistelli). On Iamblichus’ position
on vegetarianism, see HAUSSLEITER, Vegetarismus, 337-342.

43 See HAUSSLEITER, Vegetarismus, 341-351. Characteristic of Julian’s position is, on the
one hand, his sympathy for Plato’s «well-conducted», i.e. vegetarian, city as opposed to the
«luxurious», i.e. meat-consuming, city (Mzsop. 20, 350B7-C6, cf. Plat. Rep. 2, 372¢-373¢),
and on the other hand his defense of the Cynic Diogenes against critics of his meat consump-
tion (Contra Cyn. 12).
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perienced the meaning of its cult rules in a very practical way and recognized
them theoretically:

She [the Mother of the Gods] did not disregard me when I wandered as it were in
darkness. For first she bade me cut off no partindeed of my body, but by the aid
of the intelligible cause that subsists prior to our souls, all that was superfluous
and vain in the impulses and motions of my own soul. And that cause gave me,
to aid my understanding, certain beliefs which are perhaps not wholly out of
harmony with the true and sacred knowledge of the gods (14, 174C5-D2, tr.
Wright)*“.

Julian derives his legitimacy as a mediator and explainer of the cult rules
(especially the preparation for the cult) from his own initiation and his per-
sonal experience as an initiated®. He explains the «command>» of the Mother
of Gods to «cut off the superfluous and useless» in imitation of the castration
of Attis not as a call for one’s own physical castration, but as a purification of
the soul with regard to the activity of its irrational part. This part should not
be completely eliminated, but only its excess should be curtailed, and the soul
as a whole should be brought into a moderate harmony between its rational
and irrational parts*’. Fasting from certain foods brings about this purifica-
tion of the soul and thus represents the appropriate preparation of the initiate
for initiation, through which his soul, i.e. its rational part, is enabled to attain
‘thoughts’ and theological «knowledge of the gods».

However, fasting not only affects the soul, but also the body. At the end of
his exposition on the dietary rules of the cult of the Mother of Gods, Julian

speaks of the «great and marvellous benefit» (o@éAeiar) for the body and its
health:

44 [..] pot mpdTOV WEV dxédevaey dmoxbyacbal, oDTL xaTA TO TAMA, KaTA 08 TAG YVYIKAG
&Aoyoug bpuag xal KIVATElg TH voepd Kal TpoeaTway TaY Yuydy qudy aitia T TeplTTa Kol
waTatos £l vody O Edwiey ad Ty Adyovg Tivag lowg odx dmadovtag wavty Tig dmép Oedv dAnbodg
.o kel edoryods EMITTHUNG.

45 On Julian’s self-presentation as a practicing devotee of the Mother of Gods and a philo-
sophical theologian, see TANASEANU-DOBLER, 7 heologe, 182-190, 207-208.

46 It is the ideal of petpromdfera, not dmébeio of the soul, that is to be realized here. Ju-
lian’s statement is similar to that of Iamblichus: with the Pythagorean apophthegma that
one must «cut off with fire and sword everything that does not fit into the right measure»
(mvpl xal o107 pw Ta AodppeTpa VT ok TEW, [ambl. Vita Pyth. 187), which also includes
«abstinence from all food that is animated and makes one undisciplined>, he introduces his
treatment of cw@pocdvy. And itis one of the effects of sacrifice to «cut off the superfluous in
us» (Té uev AmoxdTTRY TV £V UV TeptTTEVSVTRY) and «to bring what is flawed and distur-
bed into the right measure and order» (ta 8¢ el cvpperpioy dywy xal TéEv 8ow TANUpLELGS
emreTapaxtal, Resp. 5, 16, 165, 8-13 Saffrey-Segonds-Lecerf).
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For when the soul abandons herself wholly to the gods, and entrusts her own
concerns absolutely to the higher powers, and then follow the sacred rites [...]
then, I say, since there is nothing to hinder or prevent — for all things reside in
the gods, all things subsist in relation to them, all things are filled with the gods
— straightway the divine light illumines our souls. And thus endowed with di-
vinity they impart a certain vigour and energy to the breath implanted in them
by nature; and so that breath is hardened as it were and strengthened by the
soul, and hence gives health to the whole body. For I think not one of the sons
of Asclepios would deny that all diseases, or at any rate very many and those the
most serious, are caused by the disturbance and derangement of the breathing.
Some doctors assert that all diseases, others that the greater number and the
most serious and hardest to cure, are due to this (18, 178B2-C7, tr. Wright)*.

The focus of cultic dietetics is not on the body and its organs, but on the
pneuma. Julian distinguishes between two forms of pneuma: the immateri-
al, «luminous pneuma» (adyoetdeg wvedpa), which mediates between the in-
corporeal soul and the body, and the material, «innate pneuma» (cdppuTtov
mwvedua) of the body, which is inherently connected to the luminous pneuma
and is the carrier of the irrational soul*®. Through preparatory fasting and
initiation into the mysteries of the Mother of the Gods, the «fineness» and
«good mood» of the luminous pneuma® is strengthened and enlarged, so
that its attachment to the innate pneuma and thus to the body is reduced.

47 “Otov yotp Y] ‘{/UXV] TRTLY eocv'rm) 06 Tolg Beolc, ha Ta xal EoavTny em‘cpe\[/occm Tol¢
xpsw*coow, émouévng, olpal, Tng aytotelog kol TP6 Ye Tocv’cv]g @V Oelwy Gsay.oov Nyovuévay [...],
adTixe uev adTaig EAAd el 16 Oelov @i, Oewbeioat 8¢ abrou Tévov Tva xal pduny tmtidéact T
TVUPUTW TYEDUATL, TODTO 08 DT adTAY TTORODUEVOY DTTEP Kal KPATVVOULEVOY TwTYplag E0TIV
aitiov $dw 1@ cwuatt. To 08 8Tt pddioTta uev maoag tag véoove, el Ot i) 8Tt Tag TheloTag Kol
neyiotag, éx Tfg ToD wyedpatos elval Tpomi xal mapaopic cuBEBnKey, 0ddel 8oTig, olpat,
TV Aokdnmiaddy o @Yoetev- ol wev yap xal Thoag Paciv, ol 08 Tag TAeioTog Kal meyioTag Kol
ioO7jvou yademwtdTog.

48  On the «luminous pneumax, cf. In reg. Sol. 37, 152B2-3, its source perhaps Or. Chald.
fr. 120 des Places (Vvyfig Aemtov dynua), cf. DE VITA, Ginliano Imperatore, 221; on the «in-
nate» pneuma, cf. Contra Cyn. 3, 182C8 (mvedp.a évleppov), its source is presumably the me-
dical school of pneumatics (cf. BOUFFARTIGUE, Julien, 485-486; DE V1TA, Ginliano impera-
tore, 218-219). This school distinguishes between a «natural» or «warm pneuma» (wvebp.o
Puatkdy, Tvedpa Evhepuov) located in the heart as the principle of life and movement (Ps.-Gal.
Def- med. 49 [XIX, 360, 4-6 Kithn]; 95 [XIX, 371, 7-9 Kithn]), and a «soul pneuma» (wvebp.a
Yuycév) that permeates the entire body, which is the principle of human perception and
thought and is located in the head (Ps.-Gal. Inzr. 8 [XIV, 697, 6-8 Kithn]; 13 [XIV, 726, 6-14
Kithn]; Def med. 29 [XIX, 355, 15-17 Kiithn]; cf. VERBEKE, Evolution, 191-206; SCHRAMM,
Gottermutter, 333-338).

49 Cf. In reg. Sol. 37, 152B2: 16 Aemwtov xai ebtovoy tig Oeiag adyfg olov Synue [...].
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For the physicians whom Julian refers to for the innate pneuma, health con-
sists in the «good mixture» (edxpacia) or «harmony» (&puovia) of the four
primary qualities of warm, cold, moist and dry*’, diseases arise accordingly
from their lack of harmony and poor mixture®. Quite a few of the diseases
are explained by the <thickening> of the pneuma?, therefore, in medical di-
etetics, a light, non-burdensome diet is generally considered to be beneficial
to health>. This is the medical background for Julian’s interpretation of the
dietary rules of the cult of the Mother of Gods. This is because the forbidden
foods are all those that were considered particularly heavy and coarse due to
their earthiness®.

4, Conclusion

The hymn To the Mother of Gods provides a clearer understanding of how
Julian conceived of the prescribed purifications that the priest had to undergo
before the beginning of his service. These consist essentially of fasting, abstain-
ing from heavy foods or foods that are forbidden in a particular cult. Within
the cult, this diet was limited to the fasting period, but Julian certainly wanted
it to be recommended as permanent and beneficial for both body and mind™.
This is supported by the latter reference to the medical background of his di-
etetics. This probably also applied to priestly service in general, for which he
required a day of purification as preparation (£p. 89b, 302d1-2); this probably
consisted of fasting, as described for the nine-day fasting period of the cult of
the Mother of Gods. In general, Julian considers this moderate lifestyle to be

50 Cf. Ps.-Gal. Def. med. 31 (XIX, 356, 7-12 Kithn); 129 (XIX, 382, 8-12 Kiihn).

51 Cf. Aret. 111, 16, 1 (CMG 11, 60, 10-13 Hude); Ps.-Gal. Inztr. 9 (XIV, 699, 6-10 Kiithn);
Orib. Coll. med. 1X, 20, 6 (CMG V1, 1, 2, 20, 1-3 Raeder). Examples of diseases caused by
disturbance of the pneuma: sore throat (Aret. I, 7,1 [CMG 11, 7, 25-27 Hude]; I, 7, 2 [CMG
11, 8, 11-13 Hude]); hypochondria (Aret. I1I, 14, 3 [CMG 11, 56, 12-14 Hude]); colic (Aret. II,
6,1 [CMGII, 25, 10-13 Hude]); fever (Ps.-Gal. Def med. 185 [XIX, 398, 14-15 Kiihn]); for
further examples of diseases resulting from a poor condition of the pneuma, cf. VERBEKE,
Evolution, 199-205; SCHR AMM, Géttermutter, 339-342.

52 Cf. BOUFFARTIGUE, Julien, 485; DE VITA, Ginliano Imperatore, 218.

53 E.g. Orib. Ad Eun. 1, 17, 4: do@adeatépo Toivvy £0Tiv ] AemTOVOULTR dlouTe TPOG PuAaxi)y
Oyelag THg mayvvovong uditov; Hierocl. In carm. aur. 16, 11, 1-3 (Kohler): éott yap, & un
Jel mpoo@épeabat g Bapvvovta 10 gdpa kal xadédkovta T6 cVUPUEG TVEDUA THg YUY Ti¢ TPOS
DAtk Tépag umabeiog |...].

5S4 Cf. Sallust. De diis 4, 10, 8, 20-21 (Nock).

55 Cf. 17, 176C2-3 (on the prohibition of fish); ARBESMANN, Fasten, 85; SCHRAMM, Got-
termutter, 302.
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a necessary prerequisite for practicing theology as knowledge of the nature of
the gods and their work: whether it is conveyed through cult initiation, as in
the cult of the Mother of Gods, or through the study of philosophical-theolog-
ical writings, as required in Letter 89a/b. Only this opens the soul to the spirit
and the gods. It is therefore not surprising that an emperor such as Julian, in his
hymn 7o the Mother of Gods, deals in such detail with questions of nutrition,
particularly for cult aspirants, but also for priests in general. This, too, was part
of his understanding of his office as pontifex maximus.
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