
Numinosity, Denotata, Empathy, And The Hermetic Tradition

The Numinous And Denotata

The intuition, the personal experiencing, of the numinous is in my fallible opinion of fundamental importance in
understanding our physis (φύσις) as human beings and our relation to Being, the source of beings, sentient or
otherwise.

As I noted in my 2018 essay From Mythoi To Empathy [1], the term numinous derives from the classical Latin numen
and denotes "a reverence for the divine; a divinity; divine power" with the word numen assimilated into English in the
15th century, with the English use of 'numinous' dating from the middle of the 17th century and used to signify "of or
relating to a numen; revealing or indicating the presence of a divinity; divine, spiritual."

It thus has a wider meaning than that ascribed to it by Rudolf Otto in his Das Heilige. For him, it was manifest in the
written words - 'the revelation' - of the Old and New Testaments of Christianity (qv. Das Heilige, chapters X, XI) as well
as in Christian exegesis manifest in the preaching of individuals such as Martin Luther (Das Heilige, chapter XII) and in
religious terms it involved 'worship' (Das Heilige, chapter XIII ff) and in philosophical terms was described by Kant's a
priori (Das Heilige, chapter XVII). Yet Otto also wrote that is was sui generis, a personal emotion or feeling.

The wider meaning of the numinous results from our faculty of empathy which provides or can provide an individual
intuition - a wordless-knowing or awareness - of the numinous, and as a personal human faculty empathy has a
personal horizon and thus cannot be extrapolated from such a personal knowing into some-thing supra-personal be
this some-thing denotata, including an ἰδέᾳ/εἶδος, [2] or an axiom (ἀρχή) or a source (αἴτιος) for some 'revelation' or
ideology or similar manifestations constructed by and dependent on appellation. In the case of a 'revelation' the source
is often named as God or a god/the god (θεὸς, ὁ θεὸς) who or which are often described by a myth or mythoi.

For such extrapolation by the very nature of - the causality inherent in - denotata results in eris, a discord of opposites:
for every denotatum has or developes an opposite and thus can cleave physis, as Heraclitus poetically and somewhat
enigmatically expressed:

τοῦ δὲ λόγου τοῦδ᾽ ἐόντος ἀεὶ ἀξύνετοι γίνονται ἄνθρωποι καὶ πρόσθεν ἢ ἀκοῦσαι καὶ ἀκούσαντες τὸ
πρῶτον· γινομένων γὰρ πάντων κατὰ τὸν λόγον τόνδε ἀπείροισιν ἐοίκασι, πειρώμενοι καὶ ἐπέων καὶ ἔργων
τοιούτων, ὁκοίων ἐγὼ διηγεῦμαι κατὰ φύσιν διαιρέων ἕκαστον καὶ φράζων ὅκως ἔχει· τοὺς δὲ ἄλλους
ἀνθρώπους λανθάνει ὁκόσα ἐγερθέντες ποιοῦσιν, ὅκωσπερ ὁκόσα εὕδοντες ἐπιλανθάνονται. [3]

Although this naming and expression [which I explain] exists, human beings tend to ignore it, both before
and after they have become aware of it. Yet even though, regarding such naming and expression, I have
revealed details of how Physis has been cleaved asunder, some human beings are inexperienced concerning
it, fumbling about with words and deeds, just as other human beings, be they interested or just forgetful, are
unaware of what they have done. [4]

εἰδέναι δὲ χρὴ τὸν πόλεμον ἐόντα ξυνόν, καὶ δίκην ἔριν, καὶ γινόμενα πάντα κατ ́ ἔριν καὶ χρεώμενα
<χρεών> [5]

One should be aware that Polemos pervades, with discord δίκη, and that beings are naturally born by
discord. [6]

Thus δίκη is the natural balance of conflicting opposites and thus an ancestral way of reconciliation or of resolving
conflict, often misunderstood as a 'unity of opposites' with a dialectic of opposites with its inherent causality thus
mistakenly considered a means to understanding, development and a believed in concept of necessary change.

The notion of discord so being born by denotata sundering physis is also and perhaps better expressed by
Anaximander who like Heraclitus has been much misunderstood:

 ἐξ ὧν δὲ ἡ γένεσίς ἐστι τοῖς οὖσι, καὶ τὴν φθορὰν εἰς ταῦτα γίνεσθαι κατὰ τὸ χρεών· διδόναι γὰρ αὐτὰ
δίκην καὶ τίσιν ἀλλήλοις τῆς ἀδικίας κατὰ τὴν τοῦ χρόνου τάξιν  [7]

Where beings have their origin there also they cease to exist: offering payment to balance, one to another,
their unbalance for such is the arrangement of what is passing. [8]

Which expresses the causality inherent in the beings - existents, ἰδέᾳ/εἶδος - that denotata brings-into-being. They are



unbalanced, and since they are causal entities will sooner or later pass away even though in their living through the
thoughts and actions of mortals they usually manifest and bring-into-being discord: hence why Heraclitus wrote εἰδέναι
δὲ χρὴ τὸν πόλεμον ἐόντα ξυνόν, καὶ δίκην ἔριν.

This is in contrast to the individual wordless-knowing that empathy brings-into-being, and explains the fundamental
flaw of Plato's ἔλεγχος which led for example to him having Protagoras saying that the poet Simonides does not speak
'correctly', οὐκ ὀρθῶς λέγει [9] even though poetry could possibly be - as an intimation of the numinous - an attempt
to wordfully presence what causal abstractions conceal, with the attempt by Socrates to dispute such an assertion by
Protagoras seeming to fail. [10]

Which is perhaps why Aristotle (Metaphysics, 982β) quoted a saying attributed to Simonides: θεὸς ἂν μόνος τοῦτ ̓ ἔχοι
γέρας which follows ἄνδρ ̓ ἀγαθὸν μὲν ἀλαθέως γενέσθαι,

It is hard to be a purely noble person [...] a god alone has that privilege [11]

With the context of Aristotle's quotation his statement,

ὅτι μὲν οὖν ἡ σοφία περί τινας ἀρχὰς καὶ αἰτίας ἐστὶν ἐπιστήμη, δῆλον. Metaphysics, 982α

It is evident that sapientia is a knowing of axioms and of sources [12]

and because

ἀλλ᾽ οὔτε τὸ θεῖον φθονερὸν ἐνδέχεται εἶναι, ἀλλὰ κατὰ τὴν παροιμίαν πολλὰ ψεύδονται ἀοιδοί, οὔτε τῆς
τοιαύτης ἄλλην χρὴ νομίζειν τιμιωτέραν. ἡ γὰρ θειοτάτη καὶ τιμιωτάτη: τοιαύτη δὲ διχῶς ἂν εἴη μόνη: ἥν
τε γὰρ μάλιστ᾽ ἂν ὁ θεὸς ἔχοι, θεία τῶν ἐπιστημῶν ἐστί, κἂν εἴ τις τῶν θείων εἴη. Metaphysics, 983α

it is not possible for the divine to be envious; indeed, as the maxim goes: songsters make many a false
claim; nor should any other [epistêmê] be considered the more honourable, for it is divine because
honourable in just two ways: if epistêmê is of the divinity or of the divine. [13]

Which returns us to whether some poetry such as the lyric attributed to Simonides as preserved by Plato can, for we
mortals, be an intimation of the numinous, as some music - such as the counterpoint of JS Bach - is believed by many
musicians and others to be.

If we presume to substitute 'the numinous' for 'the divine' and for 'the divinity' (the theos) then an epistêmê is τίμιος -
honourable, precious, worthy, prized  - if it is of, if it presences, the numinous; and it is interesting to note that, well
over a thousand years after Aristotle, τίμιος in the Greek Orthodox tradition implies 'holy' as in Τίμιος Σταυρός, the
Holy Cross.

In addition, as Aristotle - citing an ancient maxim - writes: παροιμίαν πολλὰ ψεύδονται ἀοιδοί, 'songsters make many a
false claim', and that because of both the nature of denotata and our physis as human beings.

Empathy, The Hermetic Tradition, And Our Human Physis

The reality of empathy in relation to the numinous is two-fold - jumelle, as is our physis as human beings according to
the Corpus Hermeticism - because although a means to appreciate, to discover, to feel, to know, the numinous without
the need for mythoi, denotata and the associated exegesis, dialectic and discord, it is unappreciated, underdeveloped.

° Empathy is unappreciated, because of our physis: as is explained using Greek mythoi and in terms of the mystic
hermetic tradition, in the Pœmandres tractate of the Corpus Hermeticum:

"distinct among all other beings on Earth, mortals are jumelle; deathful of body yet deathless the inner
mortal. Yet, although deathless and possessing full authority, the human is still subject to wyrd. Hence,
although over the harmonious structure, when within become the slave. Male-and-female since of a male-
and-female father, and wakeful since of a wakeful one [...] This is a mysterium esoteric even to this day." [14]

This is further explained, again using Greek mythoi and in terms of the hermetic tradition, in tractate XI, which returns
us to Aristotelian honour and takes us to where σοφία - qv. the quotation from Metaphysics, 982α above - is personified
and explained as manifesting the noble, the beautiful, good fortune (εὐδαιμονία), arête, and Aion:

"The foundation of all being is theos; of their quidditas, Aion; of their substance, Kosmos. The craft of theos:
Aion; the work of Aion: Kosmos, which is not just a coming-into-being but always is, from Aion. Thus it cannot
be destroyed since Aion is not destroyable nor will Kosmos cease to be since Aion surrounds it.

But the Sophia of theos is what?

The noble, the beautiful, good fortune, arête, and Aion. From Aion to Kosmos: exemption from death, and
continuance of substance.

For that geniture depends on Aion just as Aion does on theos. Geniture and Kronos - in the heavens and on



Earth - are jumelle; in the heavens, unchanging and undecaying; yet on Earth, changeable and decayable.

Theos is the psyche of Aion; Aion that of Kosmos; the heavens that of the Earth. Theos is presenced in
perceiveration, with perceiveration presenced in psyche, and psyche in substance, with all of this through
Aion, with the whole body, in which are all the bodies, replete with psyche with psyche replete with
perceiveration and with theos. Above in the heavens the identity is unchanged while on Earth there is
changement coming-into-being

Aion maintains this, through necessitas or through foreseeing or through physis, or through whatever other
assumption we assume, for all this is the activity of theos. For the activity of theos is an unsurpassable
crafting that no one can liken to anything mortal or divine [...]

Observe also the septenary cosmos ordered in arrangement by Aion with its separate aeonic orbits.
Everything replete with phaos but with no Fire anywhere. For fellowship, and the melding of opposites and
the dissimilar, produced phaos shining forth in the activity of theos, progenitor of all that is honourable,
archon and hegemon of the septenary cosmos." [15]

The essence of which, beyond mythoi, is (i) that our physis is both "male-and-female since of a male-and-female
father" and (ii) that the numinous can be apprehended, presenced, by and through "the noble, the beautiful, good
fortune, arête and Aion," with Aion understood as the eikon (εἰκὼν) of the Kosmos [16] and - qv. Tractate XI, 2-4 - the
cause of changement coming-into-being on Earth and thus of what is changeable and decayable and thus dies.

Which changement coming-into-being, and its change and eventual decay applies, in the perspective of Aeons - of
millennia - to denotata and what existents, such as ideologies and organized hierarchical religions, denotata has
brought-into-being.

° Empathy is underdeveloped because it seems that for millennia we mortals - or more specifically, perhaps a majority
of the males of our species - have neglected the reality of our physis being jumelle: both male-and-female, both
masculous and muliebral, with such muliebral physis the geneture of empathy. [18] As described in terms of Greek
mythoi and the hermetic tradition in the Pœmandres Tractate in relation to the seven spheres:

"Those seven came into being in this way. Earth was muliebral, Water was lustful, and Fire maturing. From
Æther, the pnuema, and with Physis bringing forth human-shaped bodies. Of Life and phaos, the human
came to be of psyche and perceiveration; from Life - psyche; from phaos - perceiveration; and with
everything in the observable cosmic order cyclic until its completion.

Now listen to the rest of the explanation you asked to hear. When the cycle was fulfilled, the connexions
between all things were, by the deliberations of theos, unfastened. Living beings - all male-and-female then -
were, including humans, rent asunder thus bringing into being portions that were masculous with the others
muliebral. Directly, then, theos spoke a numinous logos: propagate by propagation and spawn by spawning,
all you creations and artisements, and let the perceiver have the knowledge of being deathless and of Eros
as responsible for death.

Having so spoken, foreknowing - through wyrd and that harmonious structure - produced the coagulations
and founded the generations with all beings spawning according to their kind. And they of self-knowledge
attained a particular benefit while they who, misled by Eros, love the body, roamed around in the dark, to
thus, perceptively, be afflicted by death." [19]

The masculous is evident in patriarchy, in patriarchal religions such as Judaism, Christianity and Islam; in denotata, in
dialectical confrontation including Plato's ἔλεγχος, as well as evident in the desire, the masculous need, for
competition and for armed and personal conflict. The muliebral is evident in personal virtues such as honour,
benignitas, empathy, and wordless personal methodologies such as the epistêmê that is mystical contemplation.

The neglect of empathy is understandable since the masculous - as manifest for example in patriarchy, patriarchal
religions, and denotata, codified as denotata has been in the ἰδέᾳ and ideal of Empires and nation-States - has
dominated mortal life for millennia to the detriment of the muliebral.

The Uncertitude Of Knowing

Empathy, with its personal horizon, is or can be the geniture of our Uncertitude Of Knowing as human beings, while the
masculous is the geniture of that certitude of individual knowing that infuses codified denotata such as ideologies and
organized hierarchical religions.

Thus, in terms of numinosity, empathy presents or can present to us in the immediacy of the personal moment an
individual intimation or wordless knowing of the numinous, which intimation or knowing places our mortal life, and all
we connect with it or is connected to it, into a supra-personal perspective which is a-causal and of Being itself, the
source of beings and all being; of which Being we as a mortal are one finite deathful emanation. Which perspective
brings with it or can bring with it the wordless knowing of the unwisdom of words.



Thus, while some mythoi Greek or otherwise, some mystical traditions ancient or otherwise, some poetry and some
metaphysical speculations Greek or otherwise, can or may provide some insights into our physis, their wordfull
expression or expressions are subject or have been subjected to exegesis, just as written expressions of religious-type
revelations always are; with such exegesis more often than not the geniture of a certitude or certitudes of knowing.

Which returns us to the personal wordless knowing of empathy and its discoverable embedded uncertitude of knowing,
with personal virtues such as honour and benignitas one means - an ancient epistêmê - to try to live according to such
a wordless knowing, with personal honour a melding, a hermetic ἐναντιοδρομία, of masculous and muliebral thus
returning us to the physis that was cleaved asunder and which in others is still being cleaved asunder.

According to an ancient saying attributed to Heraclitus which may contain a fallible intimation of this and possibly was
one of first written intimations of it:

πάντα δὲ γίνεσθαι καθ ̓ εἱμαρμένην καὶ διὰ τῆς ἐναντιοδρομίας ἡρμόσθαι τὰ ὄντα (Diogenes Laërtius, ix. 7)

All by geniture is appropriately apportioned with beings bound together again by enantiodromia.

David Myatt
17.iii.22
v.3

°°°

[1] https://davidmyatt.wordpress.com/2018/01/04/from-mythoi-to-empathy

[2] The terms ἰδέᾳ/εἶδος refer to Plato's postulation of what has been termed 'forms' - of a type of metaphysical
existent such as an 'idea' - with ἰδέᾳ used for both singular and plural instances, and εἶδος (singular) often used by
Plato instead, as for instance at Phaedo 103ε, ὥστε μὴ μόνον αὐτὸ τὸ εἶδος ἀξιοῦσθαι τοῦ αὑτοῦ ὀνόματος εἰς τὸν ἀεὶ
χρόνον.

In regard to the use of εἶδος and the postulation, cf. Aristotle, Metaphysics, 1078β, 14-15, συνέβη δ᾽ ἡ περὶ τῶν εἰδῶν
δόξα τοῖς εἰποῦσι διὰ τὸ πεισθῆναι περὶ τῆς ἀληθείας τοῖς Ἡρακλειτείοις λόγοις ὡς πάντων τῶν αἰσθητῶν ἀεὶ
ῥεόντων',  ὥστ᾽ εἴπερ ἐπιστήμη τινὸς ἔσται καὶ φρόνησις, ἑτέρας δεῖν τινὰς φύσεις εἶναι παρὰ τὰς αἰσθητὰς
μενούσας: οὐ γὰρ εἶναι τῶν ῥεόντων ἐπιστήμην.

[3] Fragment 1, Diels-Krantz.

[4] A short commentary on my translation is available at https://davidmyatt.wordpress.com/heraclitus-fragment-1/

[5] Fragment B80.

[6] I have transliterated πόλεμος, and left δίκη as δίκη because both πόλεμος and δίκη should be regarded, like ψυχή
(psyche/Psyche) as terms or as principles in their own right (hence the capitalization), and thus imply, suggest, and
require, interpretation and explanation. To render them blandly by English terms such as 'war' and 'justice' – which
have their own now particular meaning(s) – is in my view erroneous and somewhat lackadaisical, since δίκη for
instance could be, depending on context: the custom(s) of a folk, judgement (or Judgement personified), the natural
and the necessary balance, the correct/customary/ancestral way, and so on.

[7] Diels-Kranz, 12A9, B1

[8] In respect of χρόνος, it is not here a modern abstract measurable 'time' but 'the passing' of living or events as
evident in the Agamemnon:

ποίου χρόνου δὲ καὶ πεπόρθηται πόλις 278

Then - how long has it been since the citadel was ravaged?

τίς δὲ πλὴν θεῶν ἅπαντ᾽ ἀπήμων τὸν δι᾽ αἰῶνος χρόνον 554-5

Who - except for the gods - passes their entire life without any injury at all?

In respect of ἀδικία, here it simply implies unbalance in contrast to the balance that is δίκη. The translation 'disorder' -
like 'order' for δίκη - is too redolent of some modern or ancient morality designed to manifest 'order' in contrast to its
dialectical opposite 'disorder'.

[9] Protagoras, 339δ



[10] Relevant quotations from Simonides are at 339β, 339ξ and the poem by Simonides that Plato preserved is, in the
version by J. Aars, Das Gedicht des Simonides in Platons Protagoras, 1888,

Ἄνδρ᾽ ἀγαθὸν μὲν ἀλαθέως γενέσθαι χαλεπόν,
χερσίν τε καὶ ποσὶ καὶ νόῳ τετράγωνον, ἄνευ ψόγου τετυγμένον.
<...>
οὐδέ μοι ἐμμελέως τὸ Πιττάκειον νέμεται,
καίτοι σοφοῦ παρὰ φωτὸς εἰρημένον: χαλεπὸν φάτ᾽ ἐσθλὸν ἔμμεναι.
θεὸς ἂν μόνος τοῦτ᾽ ἔχοι γέρας: ἄνδρα δ᾽ οὐκ ἔστι μὴ οὐ κακὸν ἔμμεναι,
ὃν ἀμήχανος συμφορὰ καθέλῃ.
πράξας μὲν εὖ πᾶς ἀνὴρ ἀγαθός,
κακὸς δ᾽ εἰ κακῶς <τις>,
καὶ τὸ πλεῖστον ἄριστοι, τούς κε θεοὶ φιλῶσιν.
τοὔνεκεν οὔ ποτ᾽ ἐγὼ τὸ μὴ γενέσθαι δυνατὸν
διζήμενος κενεὰν ἐς ἄπρακτον ἐλπίδα μοῖραν αἰῶνος βαλέω,
πανάμωμον ἄνθρωπον, εὐρυεδοῦς ὅσοι καρπὸν αἰνύμεθα χθονός:
ἐπὶ δ᾽ ὔμμιν εὑρὼν ἀπαγγελέω.
πάντας δ᾽ ἐπαίνημι καὶ φιλέω,
ἑκὼν ὄστις ἕρδη̣
μηδὲν αἰσχρόν: ἀνάγκῃ δ᾽ οὐδὲ θεοὶ μάχονται.
<...>
<οὔκ εἰμ᾽ ἐγὼ φιλόμωμος> ἐξαρκεῖ γ᾽ ἐμοί,
ὃς ἂν ᾖ κακὸς μηδ᾽ ἄγαν ἀπάλαμνος, εἰδώς γ᾽ ὀνησίπολιν δίκαν,
ὑγιὴς ἀνήρ, οὐδὲ μή μιν ἐγὼ
μωμήσομαι: τῶν γὰρ ἠλιθίων
ἀπείρων γενέθλα:
πάντα τοι καλά, τοῖσί τ᾽ αἰσχρὰ μὴ μέμικται.

The more recent arrangement and reconstruction cited as PMG 242 is somewhat different:

ἄνδρ ̓ ἀγαθὸν μὲν ἀλαθέως γενέσθαι
χαλεπόν χερσίν τε καὶ ποσὶ καὶ νόῳ
τετράγωνον, ἄνευ ψόγου τετυγμένον·
<..>
οὐδέ μοι ἐμμελέως τὸ Πιττάκειον
νέμεται, καίτοι σοφοῦ παρὰ φωτὸς εἰ-
ρημένον· χαλεπὸν φάτ ̓ ἐσθλὸν ἔμμεναι.
θεὸς ἂν μόνος τοῦτ ̓ ἔχοι γέρας, ἄνδρα δ ̓ οὐκ

ἔστι μὴ οὐ κακὸν ἔμμεναι,
ὃν ἂν ἀμήχανος συμφορὰ καθέλῃ·
πράξας μὲν γὰρ εὖ πᾶς ἀνὴρ ἀγαθός,
κακὸς δ ̓ εἰ κακῶς [
[ἐπὶ πλεῖστον δὲ καὶ ἄριστοί εἰσιν
[οὕς ἂν οἱ θεοὶ φιλῶσιν.]

τοὔνεκεν οὔ ποτ ̓ ἐγὼ τὸ μὴ γενέσθαι
δυνατὸν διζήμενος κενεὰν ἐς ἄ-
πρακτον ἐλπίδα μοῖραν αἰῶνος βαλέω,
πανάμωμον ἄνθρωπον, εὐρυεδοῦς ὅσοι

καρπὸν αἰνύμεθα χθονός·
ἐπί θ ̓ ὑμῖν εὑρὼν ἀπαγγελέω.
πάντας δ ̓ ἐπαίνημι καὶ φιλέω,
ἑκὼν ὅστις ἕρδῃ
μηδὲν αἰσχρόν: ἀνάγκαι
δ ̓ οὐδὲ θεοὶ μάχονται.
<...>
[οὐκ εἰμὶ φιλόψογος, ἐπεὶ ἔμοιγ ̓ ἐξαρκεῖ
ὃς ἂν μὴ κακὸς ᾖ] μηδ ̓ ἄγαν ἀπάλαμνος, εἰ-
δώς γ ̓ ὀνησίπολιν δίκαν,
ὑγιὴς ἀνήρ: οὔ †μὴν† ἐγὼ
μωμήσομαι· τῶν γὰρ ἠλιθίων
ἀπείρων γενέθλα.
πάντα τοι καλά, τοῖσίν
τ ̓ αἰσχρὰ μὴ μέμεικται

DL Page, Poetae Melici Graeci, Cambridge University Press, 1962

Such a reconstruction introduces the question of exegesis of not only texts but of such elements as grammar and how
the personal revealing that is the wordless-knowing of empathy compares to the supra-personal wordful revealing that



can be or has been deduced from written texts, spoken words or methods such as Plato's ἔλεγχος.

[11] Socrates, in Protagoras, does not associate ἀληθής with ἀγαθός but with χαλεπός, which again introduces the
question as to whether ἔλεγχος is a guide to the revealing that is ἀλήθεια and thus to understanding our φύσις as
human beings.

[12] In respect of αἴτιος, here the term 'sources' is apt since 'cause' can impose a particular interpretation on the text,
as in the causality of 'cause and effect'.

In respect of σοφία, the Latin sapientia is apposite, as in my translation of Tractates I and XIII of the Corpus
Hermeticum [Corpus Hermeticum: Eight Tractates. 2017 ISBN 978-1976452369] because in some contexts the English
word 'wisdom' does not fully reflect the meaning (and the various shades) of σοφία, especially in a metaphysical
context given what the English term 'wisdom' now, in common usage and otherwise, often denotes. As in Tractates I
and XIII sapientia requires contextual - a philosophical - interpretation.

[13] Regarding my translation:

i) ἐπιστήμη: epistêmê - implying skill or experience, especially in a profession or type of work or in using a
methodology - rather than 'science' or 'knowledge', since 'science' has too many modern connotations while
'knowledge' is somewhat vague. In respect of experience in general, qv. Sophocles, Oedipus Tyrannus, 1115:
τῇ δ᾽ ἐπιστήμῃ σύ μου προύχοις τάχ᾽ ἄν που, "about this, your experience has the advantage over mine".

ii) ἀοιδός: songsters, not poets, qv. Hesiod, Theogony, 95 where it is associated with the Muses and Apollo:

ἐκ γάρ τοι Μουσέων καὶ ἑκηβόλου Ἀπόλλωνος
95ἄνδρες ἀοιδοὶ ἔασιν ἐπὶ χθόνα καὶ κιθαρισταί,

 iii) [epistêmê] is implied from the previous ἄνδρα δ᾽ οὐκ ἄξιον μὴ οὐ ζητεῖν τὴν καθ᾽ αὑτὸν ἐπιστήμην.

iv) Honourable is an accepted translation of τίμιος, with the English word honour dating from around 1200 and derived
from the Latin honorem (refined, grace, beauty) via the Old French (and thence Anglo-Norman) onor/onur. An early use
of the term occurs in a poem in Middle English by John Gower dating from c. 1393 which references the Greek warrior
Achilles:

And riht in such a maner wise
Sche bad thei scholde hire don servise,
So that Achilles underfongeth
As to a yong ladi belongeth
Honour, servise and reverence.

Confessio Amantis. Liber Quintus vv. 2997-3001 (The Works of John Gower. Oxford: Clarendon Press. 1901,
edited by G.C Macaulay)

[14]  Tractate I, 15-16. From my commentary on that tractate:

jumelle. For διπλοῦς. The much underused and descriptive English word jumelle - from the Latin gemellus -
describes some-thing made in, or composed of, two parts, and is therefore most suitable here [...]

deathful of body yet deathless the inner mortal. θνητὸς μὲν διὰ τὸ σῶμα͵ ἀθάνατος δὲ διὰ τὸν οὐσιώδη
ἄνθρωπον. Here, in respect of my choice of English words, I must admit to being influenced by Chapman's
lovely poetic translation of the Hymn to Venus from the Homeric Hymns:

That with a deathless goddess lay a deathful man

In respect of οὐσιώδης, I prefer, given the context, 'inner' - suggestive of 'real' - rather than the conventional
'essential'; although 'vital' is an alternative translation here, suggested by what Eusebius wrote (c.326 CE)
about φῶς [phaos] pre-existing even before the cosmic order, with φῶς used by Eusebius to mean Light in
the Christian sense:

τό τε φῶς τὸ προκόσμιον καὶ τὴν πρὸ αἰώνων νοερὰν καὶ οὐσιώδη σοφίαν τόν τε ζῶντα [Historia
Ecclesiastica, Book 1, chapter 2]

The Light of the proto-cosmos, the comprehension and vital wisdom existing before the Aeons

wyrd. For ἡ εἱμαρμένη. A much better choice, here, than either 'fate' or 'destiny' given how overused both
those words now are and how their interpretation is also now so varied. An overview of how the concept may
have been understood in the late Hellenic period (around the time the Hermetica was probably written) is
given in the 2nd century CE discourse De Fato, attributed to Plutarch, which begins by stating that εἱμαρμένη
has been described in two ways, as ἐνέργεια (vigorous activity) and as οὐσία (essence) -

πρῶτον τοίνυν ἴσθι, ὅτι εἱμαρμένη διχῶς καὶ λέγεται καὶ νοεῖται: ἡ μὲν γάρ ἐστιν ἐνέργεια ἡ δ᾽
οὐσία



[...]

a mysterium esoteric. For κεκρυμμένον μυστήριον. The term mysterium - a truth or insight or knowledge
about some-thing, which is considered religious and/or metaphysical ('hermetic') and which is
unknown/unrevealed to or as yet undiscovered by others, and hence 'mysterious' to them - expresses the
meaning of the Greek here (as the word mystery by itself does not). Likewise in respect of esoteric - kept
concealed or which is concealed/hidden to most or which is revealed to an individual by someone who
already 'knows' what the mysterium in question is.

Hence why I write a mysterium here rather than the mysterium, and why "a mysterium, esoteric even to this
day", is better than the rather bland "the mystery kept hidden until this very day"

[15] Tractate XI, 3-7

[16] In respect of eikon, as I wrote in my commentary on Tractate I (Pœmandres), 32:

The meaning and significance of [εἰκὼν] are often overlooked and often lost in translation. I have
transliterated εἰκὼν as here it does not only mean what the English words 'image' or 'likeness' suggest or
imply, but rather it is similar to what Maximus of Constantinople in his Mystagogia [Patrologiae Graeca, 91,
c.0658] explains. Which is of we humans, and the cosmos, and Nature, and psyche, as eikons, although
according to Maximus it is the Christian church itself (as manifest and embodied in Jesus of Nazareth and the
Apostles and their successors and in scripture) which, being the eikon of God, enables we humans to
recognize this, recognize God, be in communion with God, return to God, and thus find and fulfil the meaning
of our being, our existence.

According to the hermetic weltanschauung, as outlined by Pœmandres here, all physis - the being, nature,
character, of beings - their essence beyond the form/appearance their being is or assumes or is perceived as
- re-presents (manifests, is an eikon of) theos. That is, the physis of beings can be considered not only as an
emanation of theos but as re-presenting his Being, his essence. To recognize this, to recognize theos, to be in
communion with theos, to return to theos, and thus become immortal, there is the way up (anados) through
the seven spheres."

[17] The masculous and the muliebral are outlined in my 2019 essay Physis And Being: An Introduction To The
Philosophy Of Pathei-Mathos, https://davidmyatt.wordpress.com/collected-works-2/physis-and-being/.

[18] The unusual English word geniture expresses the essence of γένεσις: that which or those whom have or derive
their being (and their subsequent development) from or because of something else or because of someone else. It also
avoids comparisons with the Biblical use of the English 'genesis'.

[19] Tractate I, 18-19.
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