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CORPUS HERMETICUM 1.

PEMANDRES, THE SHEPHERD
OF MEN

(Text: R. 328-338; P. 1-18 ; Pat. 5b-8.)!

1. It chanced once on a time my mind was
meditating on the things that are,® my thought
was raised to a great height, the senses of my
body being held back—just as men are who are
weighed down with sleep after a fill of food, or
from fatigue of body.

Methought a Being more than vast, in size
beyond all bounds, called out my name and
saith : What wouldst thou hear and see, and
what hast thou in mind to learn and know ?

2. And I do say: Who art thou ?

He saith: I am Man-Shepherd,® Mind of all-

! P.=Parthey (Q.), Hermetis Trismegisti Poemander (Berlin ;
1854). Pat.=Patrizzi (F.), Nova de Universis Philosophia (Venice ;
1593).

2 wepl TaV SyTwy. 3 Motudy3pys.



4 THRICE-GREATEST HERMES

masterhood?; I know what thou desirest and
I'm with thee everywhere.

3. [And] I reply : I long to learn the things
that are, and comprehend their nature, and
know God. This is, I said, what I desire to
hear.

He answered back to me: Hold in thy mind
all thou wouldst know, and I will teach thee.

4. E'en with these words His aspect changed,’?
and straightway, in the twinkling of an eye, all
things were opened to me, and I see a Vision
limitless, all things turned into Light,—sweet,
joyous [Light] And I became transported as I
gazed.

But in a little while Darkness came settling
down on part [of it], awesome and gloomy,
coiling in sinuous folds,® so that methought it
like unto a snake.*

And then the Darkness changed into some
sort of a Moist Nature, tossed about beyond all
power of words, belching out smoke as from a

1 § vis abBevrias vois. The adferria was the summa potestas of
all things ; see R. 8, n. 1; and § 30 below. Cf. also C. H., xiii.
(xiv.) 15.

2 fandyn 77 i6éq.

? oxoMds éomepauévor. The sense is by no means certain.
Ménard translates “de forme sinueuse” ; Everard, ©coming down
obliquely” ; Chambers, “sinuously terminated.” But ¢f. in the
Sethian system “the sinuous Water ”—that is, Darkness (see
Hipp., Philos., v. 19).

4 Cf. Hipp., Philos., v. 9 (8.170, 71) : “They say the Serpent
is the Moist Essence.”

o



PEMANDRES, THE SHEPHERD OF MEN 5

fire, and groaning forth a wailing sound that
beggars all description.

[And] after that an outery inarticulate came
forth from it, as though it were a Voice of Fire.

5. [Thereon] out of the Light . . . a Holy
Word (Logos)® descended on that Nature. And
upwards to the height from the Moist Nature
leaped forth pure Fire; light was it, swift and
active too.

The Air, too, being light, followed after the
Fire; from out the Earth-and-Water rising up
to Fire so that it seemed to hang therefrom.

But Earth-and-Water stayed so mingled each
with other, that Earth from Water no one could
discern.’ Yet were they moved to hear by reason
of the Spirit-Word (Logos) pervading them.

6. Then saith to me Man-Shepherd: Didst
understand this Vision what it means ?

Nay ; that shall I know, I said.

That Light, He said, am I, thy God, Mind,
prior to Moist Nature which appeared from Dark-
ness; the Light-Word (Logos) [that appeared]
from Mind is Son of God.

1 A lacuna of six letters in the text.

2 The idea of the Logos was the central concept of Hellenistic
theology ; it was thus a word of many meanings, signifying
chiefly Reason and Word, but also much else. I have accordingly
throughout added the term Logos after the English equivalent
most suitable to the context.

38 (f. Il., vii. 99, as quoted by Apion in the chapter “ Concerning
the Aon” as Comment. on C. H., xi. (xii.).
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What then ?—say I.
Know that what sees in thee! and hears is the

Lord’s Word (Logos) ; but Mind is Father-God.
Not separate are they the one from other; just
in their union [rather] is it Life consists.

Thanks be to Thee, I said.

So, understand the Light [He answered], and
make friends with it.

7. And speaking thus He gazed for long into
my eyes,” so that I trembled at the look of Him.

But when He raised His head, I see in Mind
the Light, [but] now in Powers no man could
number, and Cosmos® grown beyond all bounds,
and that the Fire was compassed round about
by a most mighty Power, and [now] subdued
had come unto a stand.

And when I saw these things I understood by
reason of Man-Shepherd’s Word (Logos).

8. But as I was in great astonishment, He
saith to me again: Thou didst behold in Mind
the Archetypal Form whose being is before
beginning without end. Thus spake to me
Man-Shepherd.

And 1 say: Whence then have Nature’s
elements their being ?

To this He answer gives: From Will of God.

1 That is, in vision. 2 ¢f. C. H.,xi, (xii.) 6.

8 kéopov. The word kosmos (world-order) means either * order ”
or “world ” ; and in the original there is frequently a play upon
the two meanings, as in the case of logos.
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[Nature '] received the Word (Logos), and gazing
on the Cosmos Beautiful® did copy it, making
herself into a cosmos, by means of her own
elements and by the births of souls.

9. And God-the-Mind, being male and female
both, as Ligft’”and Lff:ausubsisting, brought
forth another Mind to give things form, who,
God as he was of Fire and Spirit,® formed Seven
Rulers who enclose the cosmos that the sense
perceives.* Men call their ruling Fate.®

10. Straightway from out the downward
elements God’s Reason (Logos)® leaped up to
Nature’s pure formation, and was at-oned with
the Formative Mind; for it was co-essential
with it.” And Nature’s downward elements
were thus left reason-less, so as to be pure matter.

11. Then the Formative Mind ([at-oned] with
Reason), he who surrounds the spheres and spins
them with his whirl, set turning his formations,
and let them turn from a beginning boundless
unto an endless end. For that the circulation

! Nature and God’s Will are identical.

2 That is, the ideal world-order in the realms of reality.

3 Presumably the Pure Air of § 3.

4 7dv alobyrdy kéopov. The sensible or manifested world, our
present universe, as distinguished from the ideal eternal universe,
the type of all universes.

b eluapuér.

6 The Logos which had previously descended into Nature.

7 buoobaios, usually translated “consubstantial”; but otefa is
“essence” and “ being ” rather than “substance.”

v



8 THRICE-GREATEST HERMES

of these [spheres] begins where it doth end, as
Mind doth will. ‘

And from the downward elements Nature
brought forth lives reason-less; for He did not
extend the Reason (Logos) [to them]. The
Air brought forth things winged; the Water
things that swim, and Earth-and-Water one
from another parted, as Mind willed. And
from her bosom Earth produced what lives she
had, four-footed things and reptiles, beasts wild
and tame.

12. But All-Father Mind, being Life and
Light, did bring forth Man® co-equal to Himself,
with whom He fell in love, as being His own
child; for he was beautiful beyond compare,
the Image of his Sire. In very truth, God fell
in love with His own Form?; and on him did
bestow all of His own formations.

18. And when he gazed upon what the
Enformer had created in the Father, [Man] too
wished to enform ; and [so] assent was given
him by the Father.?

Changing his state to the formative sphere,*
in that he was to have his whole authority,® he

! The Prototype, Cosmic, Ideal or Perfect Man,

? Or Beauty (nopeis).

® Cf. The Gospel of Mary in the Akhmim Codex : “ He nodded,
and when He had thus nodded assent . . . . (F. F. F., 586).

¢ The Eighth Sphere bounding the Seven.

® For note on éfovala, see R. in loc. and 48, n. 3.
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gazed upon his Brother’s creatures.! They fell
in love with him, and gave him each a share
of his own ordering.?

And after that he had well-learned their
essence and had become a sharer in their nature,
he had a mind to break right through the
Boundary of their spheres, and to subdue?® the
might of that which pressed upon the Fire.*

14. So he who hath the whole authority o’er
[all] the mortals in the cosmos and o’er its lives
irrational, bent his face downwards through® the
Harmony,® breaking right through its strength,
and showed to downward Nature God’s fair Form.

And when she saw that Form of beauty which
can never satiate, and him who [now] possessed
within himself each single energy of [all seven]
Rulers as well as God’s [own] Form, she smiled
with love; for 'twas as though she’d seen the
image of Man’s fairest form upon her Water, his
shadow on her Earth.

! That is the Seven Spheres fashioned by his Brother.

% zdks, rank or order.

3 Or “wear down” (karawovijoas). The reading raravoijoar,
however, may be more correct; “he had a mind to come to
knowledge of” this Boundary or Ring Pass not. See R. 49, n. 1.

* Sc. the Mighty Power of § 9.

5 wapéxvyev. Cf. Cyril, C. J., i. 33 (Frag. xiii.); R. 50: “beugt
stch . . . nieder” But compare especially Plato, Phedrus, 249, c.,
where he speaks of the soul “ raising up her face (dvaxéyasa) to That
which is.” Cf. also Apion in Clement. Hom., vi. 4, in Comment.
C. H., xi. (xii.).

6 That is, the harmonious interplay, concord or system of the
spheres ruled by the Rulers ; in other words, the cosmos of Fate.
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He in his turn beholding the form like to
himself, existing in her, in her Water, loved it
and willed to live in it ; and with the will came
act,) and [so] he vivified the form devoid of

reason.
And Nature took the object of her love and

wound herself completely round him, and they
were intermingled, for they were lovers.

15. And this is why beyond all creatures on
the earth man is twofold ; mortal because of
body, but because of the essential Man immortal.

Though deathless and possessed of sway o’er
all, yet doth he suffer as a mortal doth, subject
to Fate.

Thus though above the Harmony, within the
Harmony he hath become a slave. Though
male-female,” as from a Father male-female, and
though he’s sleepless from a sleepless [Sire], yet
is he overcome [by sleep].

16. Thereon [I say: Teach on]® O Mind of
me, for I myself as well* am amorous of the
Word (Logos).

The Shepherd said : This is the mystery kept
hid until this day.

1 &épyeia, energy, and realization.

% That is “a-sexual ” but having the potentiality of both sexes.
3 For the various suggestions for filling up this lacuna, see R.

wn loc. ; and for that of Keil, see R. 367.
¢ Sc. as well as Nature.
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Nature embraced by Man brought forth a
wonder, oh so wonderful. For as he had the
nature of the Concord® of the Seven, who, as I
said to thee, [were made] of Fire and Spirit®—
Nature delayed not, but immediately brought
forth seven ““men,” in correspondence with the
natures of the Seven, male-female and moving
in the air.?

Thereon [I said]: O Shepherd, . . .*; for
now I'm filled with great desire and long to hear ;
do not run off.®

The Shepherd said : Keep silence, for not as yet
have I unrolled for thee the first discourse (logos).

Lo! I am still, T said.

17. In such wise then, as I have said, the
generation of these seven came to pass. Earth
was as woman, her Water filled with longing ;
ripeness she took from Fire, spirit from Alther.
Nature thus brought forth frames to suit the
form of Man.

And Man from Life and Light changed into
soul and mmd —from Life to soul, from Light
to mind.

And thus continued all the sense-world’s

! Harmony. 2 See § 9.

3 perapolovs. A term that must have a more definite meaning
than the vague “sublime” by which it is generally translated.

4 For Keil’s completion of the lacuna, see R. 368.

& p) &rpexe, perhaps meaning diverge from the subject, or go
too fast ; lit., it means “do not run away.”
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parts' until the period of their end and new
beginnings.

18. Now listen to the rest of the discourse
(logos) which thou dost long to hear.

The period being ended, the bond that bound
them all was loosened by God’s Will. For all
the animals being male-female, at the same time
with man were loosed apart ; some became partly
male, some in like fashion [partly] female. ~And
straightway God spake by His Holy Word
(Logos) :

“ Increase ye in increasing, and multiply in
multitude, ye creatures and creations all; and
man that hath Mind in him, let him learn to
know that he himself is deathless, and that the
cause of death is love,” though Love is all.”

19. When He said this, His Forethought* did
by means of Fate and Harmony effect their
couplings and their generations founded. And
so all things were multiplied according to their
kind.

And he who thus hath learned to know himself,
hath reached that Good which doth transcend
abundance; but he who through a love that
leads astray, expends his love upon his body,—

! That is, the parts of what Hermes elsewhere calls the “ cosmic
man.”

2 (f. C. H., xvi. 16. 3 Omitting the v& before évra.

4 mpévoia, that is Nature as Sophia or Providence or Will,
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he stays in Darkness wandering,! and suffering
through his senses things of Death.

20. What is the so great fault, said I, the
ignorant commit, that they should be deprived of
deathlessness ?

Thou seem’st, he said, O thou, not to have
given heed to what thou heardest. Did not I
bid thee think ?

Yea do I think, and I remember, and therefore
give Thee thanks.

If thou didst think [thereon], [said He], tell
me : Why do they merit death who are in Death ?

It is because the gloomy Darkness is the root
and base of the material frame; from it? came
the Moist Nature; from this® the body in the
sense-world was composed ; and from this [body ]
Death doth the Water drain.

21. Right was thy thought, O thou! But how
doth “he who knows himself, go unto Him,” as
God’s Word (Logos) hath declared ?

And I reply : the Father of the universals doth
consist of Light and Life, and from Him Man
was born.

Thou sayest well, [thus] speaking. Light and
Life is Father-God, and from Him Man was
born.

If then thou learnest that thou art thyself of

1 There is & word-play between =Advgs and xAavdpevos.
2 Sc. Darkness. 3 Sc. The Moist Nature,
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Life and Light, and that thou [only] happen’st
to be out of them, thou shalt return again to Life.
Thus did Man-Shepherd speak.

But tell me further, Mind of me, I cried, how
shall I come to Life again . . . . for God doth
say : “The man who hath Mind in him, let him
learn to know that he himself [is deathless].”

22. Have not all men then Mind ?

Thou sayest well, O thou, thus speaking. I,
Mind, myself am present with holy men and good,
the pure and merciful, men who live piously.

[To such] my presence doth become an aid,
and_straightway they gain gnosis of all things,
and win the Father’s love by their pure lives,
and give Him thanks, invoking on Him blessings,
and chanting hymns, intent on Him with ardent
love.

And ere they give the body up unto its proper
death, they turn them with disgust from its
sensations, from knowledge of what things they
operate.* Nay, it is I, the Mind, that will not
let the operations which befall the body, work to
their [natural] end. For being door-keeper I'll
close up [all] the entrances, and cut the mental
actions off which base and evil energies induce.

23. But to the Mind-less ones, the wicked and
depraved, the envious and covetous, and those
who murder do and love impiety, I am far off,

1 eiddres abrdv T dvepyfinara.
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yielding my place to the Avenging Daimon,
who sharpening the fire, tormenteth him and
addeth fire to fire upon him, and rusheth on him
through his senses, thus rendering him the readier
for transgressions of the law, so that he meets with
greater torment ; nor doth he ever cease to have
desire for appetites inordinate, insatiately striving
in the dark.!

24. Well hast thou taught me all, as I desired,
O Mind. And now, pray, tell me further of the
nature of the Way Above as now it is [for me].?

To this Man-Shepherd said: When thy material
body is to be dissolved, first thou surrenderest
the body by itself unto the work of change, and
thus the form thou hadst doth vanish, and thou
surrenderest thy way of life,* void of its energy,
unto the Daimon.* The body’s senses next pass
back into their sources, becoming separate, and
resurrect as energies; and passion and desire®
withdraw unto that nature which is void of
reason.

25. And thus it is that man doth speed his
way thereafter upwards through the Harmony.

! The text of this paragraph is hopelessly confused in the MSS.

3 wepl Tiis &vddov THs ywvouévys.

3 7d #6os, the “habitual” part of man, presumably way of life
impressed by habit on the body ; or it may be *class” of life
as in the Vision of Er.

4 0f. C. H, x.(xi.) 16.

£ § Bupds xal % ¢mifuuta,—the masculine and feminine as positive
and negative aspects of the “animal soul.”
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To the first zone he gives the Energy of
Growth and Waning ; unto the second [zone],
Device of Evils [now] de-energized *; unto the
third, the Guile of the Desires de-energized ;
unto the fourth, his Domineering Arrogance,
[also] de-energized; unto the fifth, unholy
Daring and the Rashness of Audacity, de-
energized ; unto the sixth, Striving for Wealth
by evil means, deprived of its aggrandisement ;
and to the seventh zone, Ensnaring Falsehood,
de-energized.?

26. And then, with all the energizings of the
Harmony stript from him, clothed in his proper
Power, he cometh to that Nature which belongs
unto the Eighth,® and there with those-that-are
hymneth the Father.

They who are there welcome his coming there
with joy; and he, made like to them that
sojourn there, doth further hear the Powers who
are above the Nature that belongs unto the
Eighth, singing their songs of praise to God in
language of their own.

And then they, in a band,* go to the Father
home ; of their own selves they make surrender
of themselves to Powers, and [thus] becoming
Powers they are in God. This the good end for

1 &vevépynrov. 2 ¢f. C. H., xiii. (xiv.) 7.

* of. 0. H., xiii, (xiv.) 15.

4 7dter, order, group, sc. of the Nine ;—the Father being the
Ten, or consummation,
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those who have gained Gnosis—to be made one
with God.

Why shouldst thou then delay? Must it
not be, since thou hast all received, that thou
shouldst to the worthy point the way, in order
that through thee the race of mortal kind may
by [thy] God be saved ?

27. This when He’d said, Man-Shepherd
mingled with the Powers.!

But I, with thanks and blessings unto the
Father of the universal [Powers], was freed, full
of the power He had poured into me, and full of
what He’'d taught me of the nature of the All and
of the loftiest Vision.

And I began to preach to men the Beauty of
Devotion and of Gnosis :

O ye people, earth-born folk, ye who have
given yourselves to drunkenness and sleep and
ignorance of God, be sober now, cease from your
surfeit, cease to be glamoured by irrational
sleep ® !

28. And when they heard, they came with
one accord. Whereon I say:

1 ¢f. K. K., 25: “Thus speaking God became Imperishable
Mind.”

2 Of. the logos, * Jesus saith, I stood in the midst of the world,
and in the flesh was I seen of them, and I found all men drunken,
and none found I athirst among them, and my soul grieveth over
the sons of men, because they are blind in heart.” Sayings of Our
Lord from an Early Greek Papyrus, Grenfell & Hunt (London ;
1897).

VOL. II 2
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Ye earth-born folk, why have ye given up
yourselves to Death, while yet ye have the power
of sharing Deathlessness? Repent, O ye, who
walk with Error arm in arm and make of Ignor-
ance the sharer of your board; get ye from out
the light of Darkness, and take your part in
Deathlessness, forsake Destruction !

29. And some of them with jests upon their
lips* departed [from me], abandoning themselves
unto the Way of Death; others entreated to be
taught, casting themselves before my feet.

But I made them arise, and I became a leader
of the Race® towards home, teaching the words
(logot), how and in what way they shall be saved.
I sowed in them the words (logot) of wisdom ®; of
Deathless Water were they given to drink.*

And when even was come and all sun’s beams
began to set, I bade them all give thanks to
God. And when they had brought to an end
the giving of their thanks, each man returned to
his own resting place.

30. But I recorded in my heart Man-Shepherd’s
benefaction, and with my every hope fulfilled
more than rejoiced. For body’s sleep became

1 0f. P .S, A, xii. 2.

? The Race of the Logos, of all who were conscious of the Logos
in their hearts, who had repented and were thus logoi.

& Of. Mark iv. 4: “ He who soweth soweth the Word (Logos).”

¢ (f. K. K., 1—the drink given by Isis to Horus.
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the soul’s awakening,' and closing of the eyes—
true vision, pregnant with Good my silence, and
the utterance of my word (logos) begetting of
good things.

All this befell me from my Mind, that is Man-
Shepherd, Word (Logos) of all masterhood,* by
whom being God-inspired I came unto the Plain
of Truth.® Wherefore with all my soul and
strength thanksgiving * give I unto Father-God.

31. Holy art Thou, O God, the universals’
Father.

Holy art Thou, O God, whose Will perfects
itself by means of its own Powers.

Holy art Thou, O God, who willeth to be
known and art known by Thine own.

Holy art Thou, who didst by Word (Logos)
make to consist the things that are.

Holy art Thou, of whom All-nature hath been
made an Image.

Holy art Thou, whose Form Nature hath never
made.

Holy art Thou, more powerful than all power.

Holy art Thou, transcending all pre-eminence.

Holy Thou art, Thou better than all praise.

1 viiyus, lit. soberness, watchfulness, lucidity.

2 See § 2 above,

3 0f. K. K. (Stob., Ec.,i. 49 ; p. 459, 20, W.), and Damascius,

in Phot., Bibl., p. 337b, 23.
* edroylav,—a play on Adyos.
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Accept my reason’s® offerings pure, from soul

| and heart for aye stretched up to Thee, O Thou

f

unutterable, unspeakable, Whose Name naught
but the Silence can express. .

32. Give ear to me who pray that I may ne’er
of Gnosis fail, [Gnosis] which is our common
being’s nature *; and fill me with Thy Power, and
with this Grace [of Thine], that I may give the
Light to those in ignorance of the Race, my
Brethren, and Thy Sons.

For this cause I believe, and I bear witness ; 1
go to Life and Light. Blessed art Thou, O
Father. Thy Man® would holy be as Thou art
holy, e’en as Thou gavest him Thy full authority *

[to be].

COMMENTARY

Or VISION AND APOCALYPSIS

The “Pcemandres” treatise not only belongs to the
most important type of the Trismegistic literature, but
is also the most important document within that type.
It constitutes, so to speak, the Ground-Gospel of the
Peemandres Communities, in the form of a revelation
or apocalypse received by the founder of the tradition,

1 Noyikds.

2 riis yvdoews riis kar’ odolov fudv, “ our being,” that is, presum-
ably, the “being ” of man and God, the “being”’ which man shares

with God.
3 ¢f. C. H., xiii. (xiv.) 20, ¢ ovolar,
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that founder, however, being not a historical personage
but the personification of a teaching-power or grade of
spiritual illumination—in other words, of one who had
reached the “ Hermes,” or rather Thrice-greatest,” state
of consciousness or enlightenment.

This stage of enlightenment was characterized by a
heightening of the spiritual intuition which made the
mystic capable of receiving the first touch of cosmic
consciousness, and of retaining it in his physical
memory when he returned to the normal state.

The setting forth of the teaching is thus naturally in
the form of apocalyptic, and of apocalyptic of an ordered
and logical nature; for it purports to be a setting forth
of the spiritual “ Epopteia” of the Inner Mysteries, the
Vision revealed by the Great Initiator or Master-
Hierophant, Mind of all-masterhood.

This Vision, as we are told by many seers and
prophets of the time, was incapable of being set forth by
“tongue of flesh” in its own proper terms, seeing that
it transcended the consciousness of normal humanity.
Being in itself a living, potent, intelligible reality, apart
from all forms either material or intellectual in
any way known to man, it pervaded his very being
and made his whole nature respond to a new key of
truth, or rather, vibrate in a higher octave, so to say,
where all things, while remaining the same, received a
new interpretation and intensity.

The interpretation of this Vision, however, was
conditioned by the “matter” of each seer; he it was
who had to clothe the naked beauty of the Truth—
as the Gnostic Marcus would have phrased it—with
the fairest garment he himself possessed, the highest
thoughts, the best science, the fairest traditions, the
most grandiose imagination known to him. Thus it is
that we have so many modes of expression among the
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mystics of the time, so many varieties of spiritual
experience —not because the experience itself was
“other,” the experience was the “same ” for all, but the
speaking of it forth was conditioned by the religious
and philosophical and scientific heredity of the seer.

This element, then, is the basic fact in all such
apocalyptic. It is, however, seldom that we meet with
a document that has come to us straight from the hand
of a seer writing down his own immediate experience
without admixture; for the delight of the Vision was
‘not that it gave new facts or ideas of the same nature
| as those already in circulation, but that it threw light
on existing traditions, and showed them forth as being

{ parts of a whole. Once the man had come into touch

iwith the Great Synthesis, there rushed into his mind
innumerable passages of scripture, scraps of myths,
fragments of cosmogenesis, logoi and logia, and symbols
of all kinds that fitted naturally. These were not any
special writer’s monopoly, there was no copyright in
them, they were all utterances of the same Logos, the
Great Instructor of humanity.

Thus the literature that was produced was anony-
mous or pseudepigraphic. There was first of all a
nucleus of personal vision and direet illumination,
then a grouping of similar matter from various
sources into a whole for didactic purposes. Nor was
there any idea among these mystiecs and scripture-
writers that the form once issued should become for
ever stereotyped as inerrant; there were many re-
censions and additions and interpolations. It was left
to those without the sense of illumination to stereotype
the forms and claim for them the inerrancy of verbal
dictation by the Deity. Those who wrote the
apocalypses from personal knowledge of vision could
not make such claim for their scriptures, for they knew
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how they were written, and what was the nature of
hearing and sight.

We have accordingly to treat all such documents as
natural human compositions, but while doing so, while
on the one side analyzing them with microscopic
attention as literary compositions, put together from
other sources, over-written, redacted and interpolated,
we have also, on the other, to bear in mind that this
was not done by clever manipulators and literary
charlatans, but by men who regarded such work as a
holy and spiritual task, who endeavoured to arrange all
under the inspiration of a sweet influence for good,
who believed themselves under guidance in their
selection of matter, and in recombining the best in
other scriptures into a new whole that might prove
still better for the purpose of further enlightenment
suitable to their immediate environment.

The “ Peemandres ” treatise is of this nature—that is
to say, though we have not the original form before
us, we have what was intended to be read as a single
document. We shall accordingly endeavour in our
comments not to allow the anomalies of its ouler form
to detract from our appreciation of its inner spirit, and
yet, on the other hand, not to permit the beauty of much
that is in it to blind us to the fact that the present
form has evolved from simpler beginnings.

THE GREAT AND LITTLE MAN

1. In deep meditation the disciple reaches the con-
summation of his efforts, and receives initiation from
the Master of the masters, who is to confer upon him
authority (éfovoiav—see § 32) to teach, that is, to be
a master or a Hermes.

2. That this Grand Master of the Inner Mysteries
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was Man and Shepherd of men, the Very Self of men,
has been amply shown in the Prolegomena, but the
striking parallelism with the very wording of our text,
the Great Man, the “ Being more than vast,” who tells
the little man, that though for the first time he now
knows his Greater Self, that Self has ever been “every-
where with thee,” is best shown by the beautiful logos
from the Gospel of Eve (presumably an Egyptian gospel),
which we have already quoted elsewhere!:

“T stood on a lofty mountain? and saw a gigantic
Man and another, a dwarf; and I heard, as it were,
a voice of thunder, and drew nigh for to hear; and He
spake unto me and said: I am thou, and thou art I;
and wheresoever thou mayest be, I am there® In all
am I scattered, and whencesoever thou willest, thou
gatherest Me; and gathering Me, thou gatherest
Thyself.”

THE PRESENCE

3. The conditions of the seeing of the Holy Sight
bad been fulfilled by the disciple; he had weaned
himself from all lower desires. No longer, like the
theurgist in the Hermes-invocations of the popular
cult, does he pray for wealth and fame and cheerful
countenance, and the rest; his one desire, his only
will, is now to “learn the things that are, and com-
prehend their nature and know God.” He craves for
Gnosis,—Gnosis of Cosmos and its mysteries, Gnosis

! From Epiphanius, Heres., xxvi. 3; see note to the first Hermes-
Prayer (i. 11).

2 Symbolical of a high state of consciousness, the Mount of
Perfection.

% Of. the Oxyrhynchus logion 5: “Jesus saith: Wherever
there are [two], they are not without God, and wherever there
is one alone, I say, I am with him.”
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of Nature, the Great Mother, and, finally, Gnosis of
God, the Father of the worlds. This is the one
question he “holds in his mind,” his whole nature is
concentrated into this one point of interrogation.

It is to be noticed that we are not told, as in the
Gospel of Ewve, that the seer stood, as it were, apart
from himself, and saw his little self and Greater Self
simultaneously. He is conscious of a Presence, of a
Persona in the highest theological meaning of the
word, who is not seen so much as felt, speaking to
him Mind to mind; he #%ears this Presence rather
than sees it.

THE VIsION oF CREATION

4. The first part of his mental question is: How
came this cosmos into being? The answer is the
changing of the Boundless Presence into “ Light, sweet
joyous Light.” He loses all sight of “all things” in
his mind, the mental image he had formed of cosmos,
and is plunged into the infinitude of Limitless Light
and Joy, which transports him out of himself in
highest ecstasy.

But he has craved for Gnosis, not Joy and Light, but
Wisdom, the understanding and reconciliation of the
great Opposites, the Cross of all Manifestation.

Therefore must he know the Mystery of Ignorance
as well as that of Knowledge. Within the Infinitude
of Light appears the Shadow of the Unknown, which
translates itself to his consciousness as Darkness—
the Shadow of the Thrice-unknown Darkness, which,
as Damascius tells us,! was the First Principle of the
Egyptians, the Ineffable Mystery, of which they “said
nothing,” and of which our author says nothing.

1 See note to the fifth Hermes-Prayer (v. 2).
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V  This Darkness comes forth from within outwards to
the disciple’s consciousness, it spreads “downwards”
in sinuous folds like a Great Snake, symbolizing,
presumably, the unknown, and to him unknowable,
mysteries of the ditferentiation of theiroot of matter of
the cosmos that was to be; its motion was spiral,
sinuous, unending vibrations, not yet confined into
a sphere ; not yet ordered, but chaotic, in unceasing
turmoil, a terrible contrast to the sweet peace of the
Light, gradually changing from Dark Space or Spirit
into a Fluid or Flowing Matter, or Moist Nature;
that is, presumably, what the Greek mystics would
have called Rhea, the Primal Mother or Matter of
the future universe.

It wails and groans—that is, its motion is as yet
unharmonized. In the terminology of the Sophia-
mythus, it is the inchoate birth from the Sophia Above,
in the Fullness, brought forth by herself alone,
without her syzygy or consort. On account of its
imperfection she wails and groans to the Father of
All and His Perfections, that her Perfection may be
sent to fashion her child, who is herself in manifestation,
into a world of order, and eventually into a Perfection
in its turn.!

The Primal Undifferentiated or Chaotic Sound, from
the Darkness of its first state, gradually manifests itself
under the brooding power of the Boundless Light, into
less confused thunderings and murmurings, and finally
reaches a stage symbolized by a “Cry,” a “ Voice of
Fire,” of Fire, not Light, expressing a need and want,
longing for union with the Articulate Power or Cosmic
Word.

The three most primal stages thus seem to be
symbolized by Darkness, Moist Essence, Fire. These

1 ¢f. F. F. F,, 340, 341.
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were not our differentiated elements, but the Primal
Pre-cosmic Elements.

The same idea, though in different forms, is met with
in a system of the Gmosis preserved for us by the Old
Latin translator of Irenaus! and also by Theodoret,?
who ascribes it to the Séthians, whom he says are also
called Ophian® or Ophitee. Now Séth was Typhon or
Darkness, Dark Light, and this Séth may very well
have been symbolized as the Great Serpent of Darkness,
as it is in our text; hence the name “Those of the
Serpent,” perhaps given them by their theological adver-
saries (orthodox Jews and Christians). In this system
the Primal Elements are given as Water, Darkness,
Abyss, and Chaos. The Light was the Child of the
supreme Trinity—the First Man, the Second Man, and
the Holy Spirit or First Woman., This Light the
Jewish and Christian over-working of the original
tradition called the Cosmic Christ,

Thus the Fire of Desire, or Cry of the Darkness,
was to be satisfied or checked or quenched by the
Light’s fashioning its inchoate substance into the
cosmos; and so in another Vision, preserved in a treatise
of the same type, Hermes sees, by gazing “through
the Master,” the cosmos in its finished beauty, when all
things in it are full of Light and nowhere is there Fire.?

THE DESCENT OF THE LoGos

\/ 5. Upon this Cry for Light, into the Heart of the
Dark-Moist-Fiery-Nature is dropped a Holy Word, the
Seed of the future Cosmos. This Word is Articulate
(its Limbs are perfect), Reasonable and Ordering. The

1 Her., I. xxx. (Stieren, i. 363 ff.).
? Her., Fabb., i. 14. See F. F. F., pp. 188 ff.
3 “The Mind to Hermes,” C. H., xi. (xii.) 6, 7.
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Cosmic Animal Nature is impregnated with the Light
of the Supernal Reason, which pervades its whole
being.

This pervading immediately effects an ordering of
the Chaotic Elements into Pure Fire, Pure Air, and
Pure Water-Earth. Moreover, it is to be gathered
from the sequel that Nature saw the Word and all
his Beauty in her Fire and Air, but as yet only heard
him in her Water-Earth.

6. The Shepherd thus explains that Light? is really
Mind, and Mind is God,—God prior to Nature, but
not prior to Darkness. The Unity of Light and
Darkness is a still higher Mystery. Light and Mind
is the highest concept the disciple can yet form of God.
The Light-Word, or emanation of Supernal Reason, is
Son of God, Son of Great Mind.

THE REVELATION OF THE PLEROMA

With the words “ What then ?” Reitzenstein (p. 37)
perceives that the sequence of the narrative is broken
by a second vision, and is only resumed with § 9.
This he regards as an interpolation of another form of
cosmogenesis, into the one which is being described.

It seems to me, however, that the breaking of the
main narrative may be regarded as a necessary digres-
sion rather than as an interpolation of foreign material—
necessary in order to bring on to the scene the hitherto
invisible Greatnesses, ““ within ” the Veil of Light, which
constitute the Economy of the Pléroma. More had to
be seen by the disciple before he was in a position to
understand what he had so far seen. He must now
unite with the Light, his previous seeing being that
of its reflection, the logos within him. Not that this

1 That is, the condition “seeing.”



P(EMANDRES, THE SHEPHERD OF MEN 29

logos and Light (or Mind) are separate. They are in
reality one, the Son is one with the Father in the state
that transcends the opposites. The Logos apparently
comes forth, yet it remains ever with the Father, and
this coming forth and yet remaining constitutes its Life—
in other words, it is an emanation. Thus Hermes is
bidden to understand the Light as Life, and so make
friends with it.

7. Hitherto the Light had been one for him a sameness
which his highest vision could not pierce, the Veil of
Light that shut the Beauties, Perfections and Great-
nesses of the Inmtelligible from the eyes of his mind.
To pierce this veil a still more expanded power of
sight had to be given him by the Master. The little
word or light-spark within him is intensified by the
Great Word of the Master, this Word being an Intel-
ligible Utterance of the Mind, an intensification of
being. <y

He now sees and understands the countless Powers
within the Light, which constitute the Intelligible
Archetypal Form or Idea of all worlds. Between the
special sensible cosmos of his prior vision and this
Immensity was a Mighty Power, or Great Boundary
(Horos),! that encircled the elements of the sensible
cosmos and held its Fire in check.

8. In amazement he asks whence come these
apparently disorderly and untamed elements of the
new world in process that have to be subdued and
separated from the Concord of the Perfection of
the Powers? And the answer is that Chaos, too,
has its being from God’s Will. Discord and Concord,
Chaos and Cosmos, are both of God. The Primal
Elements are, as it were, the Passions of God’s Will
desiring Himself. It is Himself as Mother or Spouse

1 Not Horus.
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desiring Himself as Father. In other of the Tris-
megistic tractates® this “ Feminine Aspect” of Deity
is called Wisdom and Nature and Generation and
Isis. He is Wisdom as desiring Himself,—that Desire
being the Primal Cause as Mother of the whole world-
process, which is consummated by His Fullness uniting
with His Desire or Wisdom, and so perfecting it.

This is the whole burden of the Gnostic Sophia-
mythus, which I have given very good reasons for
believing derived its main element from Egypt.?
Curiously enough, Reitzenstein (pp. 39, 40) quotes the
two chapters (lili. and liv.) from Plutarch on which
I base my conclusions, but he does not notice that in
this respect the Christianized Gmosis is distinctly de-
pendent on Egypt.

And so Philo? also tells us that the Mother of All
is Gmosis (émriariun), the very same name that Plutarch
gives to Isis.

The Mother, when thought of as without the Pléroma,
is impregnated by the Word, which Basilides would
have called the All-seed Potency of the Pléroma,
endowed with all Powers, and sent forth as the seed
of the sensible cosmos that is to be. The Mother in
her higher Nature contemplates the Eternal Cosmos
or Order of the Pléroma, and in her lower Nature
copies its Beauties by means of the permutations and
combinations of her elements and the generations and
transformations of her lives or souls.

This form of cosmogenesis Reitzenstein (p. 46)
regards as of a pantheistic nature, while the general
narrative he holds to set forth a world-representation
of a dualistic tendency. It is true, as he himself

! For references, see R. 39, n. 1 ; also 44.
% Cf. my note on Plut., De Is. ¢t Os., liv. 6, in the Prolegg.
3 De Ebriet., § 30.
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admits, that this blend of contradictory conceptions
meets us frequently in Gnostic systems of a more or
less contemporary date; nevertheless he lays great
stress upon this difference, and so insists upon an
interpolation.

In this he is confirmed (p. 39) by the fact that
whereas § 9 speaks of God the Mind being male-female,
we are in the second vision face to face with “eine
wetbliche Allgottheit,” who stands next to the Highest
God.

I must, however, confess that these contradictions
do not make so great an impression upon my mind as
they seem to have done on the critical faculty of
Professor Reitzenstein. There is no system known to
me, even of the most exclusive monotheism, into which
dualism does not creep somehow or other at some
stage ; it cannot be avoided, for it is in the nature
of things.

The dualism of our text is, however, by no means
so very marked, for though it is not distinctly stated
in § 4, it leaves it clearly to be inferred that the
Darkness comes from the Light itself, for previously
there was nothing but Light; “all things” had become
Light to the eye of the seer. It is the mystery of the
sad-eyed Serpent of Darkness wrapping itself round
the lower limbs of the Light.

It was, in my opinion, precisely for the sake of
removing the thought of dualism that the seer is
shown a still more intimate vision within the Light
Veil, where all ideas of monotheism, dualism, tritheism,
polytheism, and pantheism lose their formal distinctions
in a Formless State, or, at any rate, in a State of Being
where all are interblended with all. In describing it,
the “tongue of flesh” has to use the familiar language
of form, but every word employed has a new significance ;



32 THRICE-GREATEST HERMES

for even the “tongue of angels” cannot describe it,
or any of the “tongues” of heaven; He alone who
speaks forth the Words of the One Tongue can
express it.

Whence this sublime conception” of the Pléroma
came, I do not know; it seems to me impossible to
find a geographical origin for such things, as, indeed,
it seems vain to seek a geographical origin for dualism
and the rest. For the writer or writers of our tractate
these ideas came from the nature of things, from the
immediate experience of sight.

The form of expression, of course, may be susceptible
of a geographical treatment, but as yet I am not
satisfied that any clear heredity has been made out
for this supposed interpolation. The Feminine Divinity,
next the Highest God, is not set over against that
God, but is His own Will. He is in the Pléroma
Vision as much and as little male and female as in
the general narrative. He transcends all opposites
and contains all opposites in Himself.

‘What is clear, however, is that in the combination
of both visions we have before us a simple and early
form of the Gnosis which we meet with later in
Christian over-workings, and especially in the very
elaborate expositions of the Basilidian and Valentinian
schools, the systems of which can, in their main
elements, be paralleled and compared point by point
with our treatise; but this would be too lengthy a
proceeding in our present study, for it would require
a volume to itself in any way adequately to treat
of it1 ‘

! The reader, however, may be referred to the chapters on
“The Basilidian Gnosis,” “The Valentinian Movement,” “Some
Outlines of Aonology,” and “ The Sophia-Mythus,” in F. F. F.,
pPp. 253-357.
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THE SECOND EMANATION

9. We now return to the main narrative. Within
the World-Egg, which was encircled by the Mighty
Power (the Gnostic Horos), there had already been
developed three Cosmic Elements (not our mixed
elements) — Fire, Air, and Water-Earth. This had
been effected by the descent of the Cosmic Logos
into the Primal Elements of Disorder. As the Logos
descended, Fire and Air ascended, and the Logos
remained in Water-Earth. This was the result of
the First Outpouring from the Potency of the Plérdma,
the First Word uttered by Mind.

The Second OQOutpouring of Mind was of Mind no
longer regarded as Light only, but as Light and Life,
Male-Female. This emanation appeared as Enforming
Mind—that is, the Fashioner or Former, Artificer or
Demiurge of lives or souls; it was the ensouling of
the Ordered Elements of Nature with lives, whereby
these Elements were drawn together into forms.

The Great Mind, as Light and Life, reflected itself in
the “ pure formation ” of Nature-—that is to say, in Fire
and Spirit (Air), Fire for Light and Spirit for Life, to
further enform things.

The Mighty Power or Self-limitation of Mind,
the Boundary that no mortal can pass, marks off the
formative area of the whole cosmos. This area, however,
was by no means only the mixed sensible world
(cosmos) which we perceive with our present physical
senses. On the contrary, there are within it various
orders (cosmoi) of the main cosmos. For the Ordering
Mind, as the Enformer or Soul-fashioner, differentiates
itself into seven Ruling Forms or Spheres which
“enclose ” the mixed sensible cosmos; these spheres,
therefore, must be of a psychic nature—that is to say,

VOL. IL 3
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of a pure or subtle substance ; they are Forms of subtle
matter endowed with reason. They constitute the
Cosmic Engine of the fashioning of souls, or psychic
natures, and of their perpetual transforming. Their
energies and activities are those of Fafe, or the ordered
sequence of cause and effect, symbolized by spheres
perpetually entering into themselves.

10. In all the main phases there is to be observed
the idea of a downward tendency followed by an
upward. The Darkness descends; it then transmutes
itself and aspires above in & Cry or Yearning for Light.
The Word descends; immediately the Fire and Air
ascend. The Formative Mind descends; immediately
the Word ascends from the mixed Water-Earth—and
at-ones itself with its co-essential emanation from the
Father—to a space about the Seven, and thus leaves the
still down-tending elements in the Element Water-
Earth deprived of its immediate presence, after giving
physical matter the initial impulse to order. This
physical matter our author calls “ pure matter,” meaning
thereby matter deprived of the immediate presence of
Reason.

11. Hereupon from the impulse she has received
Nature begins her physical enformation, develops her,
physical elements and bodies of irrational lives.
Water-Earth divides into water and earth, and also
air, for this air is clearly something different from the
Spirit-Air that ascended; the lower air is one of the
downward elements,

THE DESCENT OF MAN

12. When this had been accomplished, there followed
a Third Outpouring—the descent of Man, the con-
summation of the whole Enformation of things, a still
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more transcendent manifestation of Mind, the One
Form that contains all forms, His Very Image co-
equal with Himself. He finally comes Himself to
consummate and save the cosmos in the Form of Man—
that is, to gather it to Himself and take it back into
the Pléroma.

Nevertheless the Word and the Formative Mind and
Man are not three different Persons; they are all
co-essential with each other and one with the Father.
For the Word is co-essential with the Demiurgic Mind
(§ 10), and the latter is Brother of Man (§ 13), and
Man is co-equal with God (§ 12).

13. And so Man, the Beloved, descends; and in his
descent he is clothed with all the powers of his Brother’s
creative energy, the creative energy of Life conjoined
with rational Light.

Having learned the lesson of the conformations and
of the limitations of the Spheres, he desires to break
right through the Great Boundary itself; but to do this
he must descend still further into matter. Before he
can burst through upwards he must break through
downwards,

14. Accordingly he breaks through the Spheres down-
wards, seeking his consort Nature below, and shows her
his Divine Form radiant with all the energies bestowed
on him by all the Powers above.

And she in her great love wound herself round the
image of this Form mirrored upon her water, and the
shadow of it thrown upon her earth; just as the
Darkness wound itself, like a Great Serpent, round the
lower parts of the Light, so does Nature coil herself
round the shadow and reflection of Man. Man is
above, yet is he below ; man is free, yet is he bound—
bound willingly in love for her who is himself.

Reitzenstein (pp. 47-49) is greatly puzzled with all
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this, and seeks to distinguish several contradictory
elements, presumably supposing that these elements
are woven together into a literary patchwork from
distinct traditions. I cannot myself follow him here
with any clearness. Of course the writer or writers of
our treatise did not discover new ideas or invent new
terms; they used what was in their minds and the
minds of their circle. It was, however, the weaving of
it into a whole, not as a literary exercise, but as a
setting forth in the most understandable terms with
which they were acquainted of the “things seen,” that
was their main interest. Those who had the “sight”
would understand and appreciate their labours, those
who had not would never understand, no matter what
terms or what language were used.

When, then, Reitzenstein (p. 47) says thatin § 11, in
the bringing forth by Nature of irrational lives, there
is a confusion of contradictory conceptions, he fails to
see that Nature is ever the World-Soul, the spouse of
Mind ; though Darkness she is spouse of Light. Un-
aided she brings forth things irrational, a phase of that
birth of Nature by herself that is incomplete.

So also in § 13, Reitzenstein detects contradictory
elements, which he ascribes to two different regions of
ideas. He does not, however, perceive that though in
one sentence the “formations” are said to be those of
the Father, and in the next those of the Brother, this is
no real confusion, because the Formative Mind is the
Father, enforming Himself in Himself; this self-
energizing, when regarded by itself, may be spoken of as
other than the Father, but is not really so.

Nor can I see that there is any real contradiction in
the breaking through of the Spheres as though they
were the product of an opposing Power to that of the
Son. The Fate was certainly so regarded by men who
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were under its sway; but our treatise is endeavouring
precisely to give an insight into the state of things
beyond the Fate. The burden of its teaching is that all
these oppositions are really illusory ; man can transcend
these limitations and come into the freedom of the
Sons of God. Even the most terrible and fundamental
oppositions are not really so, but all are Self-limitations
of God’s Will; and man is Son of God co-equal with
Him.

THE FIirsT MEN

16. Our treatise then describes the first appearance
of man on earth, which it regards as a great mystery
never before revealed, “ the mystery kept hid until this
day.” This I take to mean that it had hitherto never
been written about, but had been kept as a great
secret.

This secret was the doctrine that the first men, of
which there were seven types, were hermaphrodites,
and not only so, but lived in the air; their frames were
of fire and spirit, and not of the earth-water elements.
The Celestial Man, or type of humanity, was gradually
differentiating himself from his proper nature of Light
and Life, and taking on bodies of fire and air, was
changing into mind (Light-fire) and soul (Life-spirit).

This presumably lasted for long periods of time, the
lower animal forms gradually evolving to greater com-
plexity as Nature strove to copy the “Form” of Man,
and Man devolving gradually until there was a union,
and the human subtle form could find vehicles among
the highest animal shapes.

The first incarnate men appear to have been at first
also hermaphrodite; and it must have been a time
when everything was in a far greater state of flux than
things are now.
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“ INCREASE AND MuLTIPLY”

18. This period of pre-sexual or bi-sexual develop-
ment having come to an end, the separation of the
sexes took place. The commandment is given by
the Word: “Increase ye in increasing and multiply
in multitude” (avfdvecOe év avéioer kai TAROuveaOe
év m\jfer).

It is true that this is reminiscent of the oft-re-
peated formula in the Greek Targum of Genesis,—
avfaveafe xai mAnOivesfel—but it is only slightly
reminiscent, the main injunction being strengthened,
and the rest of the logos being quite different from any-
thing found in Genesis. As nothing else in the whole
treatise can be referred to direct Hebrew influence, we
must conclude that the formula was, so to speak, in the
air, and has so crept into our treatise.?

It has, however, given rise to a diatribe copied on to
the margin of one MS,—B. (Par. 1220)—by a later
hand, and incorporated into the text of M. (Vat. 951).
It is in B. ascribed to Psellus,® who goes out of his way
to stigmatize Hermes as a sorcerer and a plagiarist
throughout of Moses; in brief, the Devil is a thief of
the Truth to lead men astray. In this we learn more
about the limitation of the so-called “ZPrince of
Philosophers "4 than of aught else.

1 Cf. Gen. i. 22 and 28, viii. 17, ix. 7, and xxxv. 11 (in the
singular).

% See, however, Frag. XX,, and R. 126, n. 1. Of. the same
formula in C. H., iii. (iv.) 3 (P. 32, 11), and R. 116, n. 2.

3 And is printed in Boissonade’s (V. C.) edition of Michael
Psellus, De Operatione Demonum (Niirnberg, 1838), pp. 153, 154.

* If, indeed, the Psellus of our scholion is the Younger Psellus
(eleventh century); the De Op. Dem., however, is ascribed by
many t0 the Elder Psellus (ninth century). See, however, the

section “The Original MS. of our Corpus” in ch, i. of the
“ Prolegomena,” '
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19. This increasing and multiplying, the perpetual
coupling of bodies, and the birth of new ones, is effected
by the Fate, or Harmony of the Formative Spheres, the
Engine of Birth, set under Forethought or Providence
(mpdvowa). This Pronoia can be none else than Nature
herself as the Wisdom or Knowledge of God—in other
words, His Will.

Love

The motive power of all is Love. If this Love
manifests itself as Desire for things of Matter, the
Lover stays in Darkness wandering; if it becomes the
Will to know Light, the Lover becomes the Knower of
himself, and so eventually at-one with Good.

20. But why should love of body merit Death—that
is to say, make man mortal? The disciple attempts
an explanation from what he has seen. Although his
answer is approved, the meaning is by no means clear.

The physical body, or body in the sense-world, is
composed of the Moist Nature, which in a subsequent
phase remains as Water-Eartb, and in a still subsequent
phase divides itself into the elements of physical earth,
water, and air. The dissolution of the combination of
these elements is effected by Death—that is, Dark-
ness, the Drainer of the Water, the Typhonean Power.
Water must thus here symbolize the Osirian Power of
fructification and holding together. The Moist Nature
then seems to be differentiated from the Darkness by
the energizing of Light in its most primitive brooding.
But seeing that the Light is also Life, the Darkness,
which is posited as the ultimate opposite, is Death.

THE WAY OF DEATHLESSNESS

21. The Way of Deathlessness is then considered.
The disciple repeats his lesson, and the Master com-
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mends him; the Way Up is the Path of Self-
knowledge.

Still the disciple cannot believe that this is for him;
he cannot understand that Mind is in him, or rather is
himself, in so much as Mind as Teacher seems to be
without him. The play is on Mind and mind; the one
gives the certitude of Immortality, the other is still
bound by the illusion of Death. The disciple has not
this certitude ; Mind, then, is not his.

22. The Master then further explains the mystery.
Gnosis must be preceded by moral purification; there
must be a turning-away before the Re-turn can be
accomplished. The whole nature must be changed.
Yet every effort that the little man seems to make of
his own striving is really the energizing of the Great
Man.

23. Those, however, who yield themselves to lower
desires, drive the Mind away, and their appetites are
only the more strengthened by the mind.

The text of this paragraph is very corrupt, so that
the exact sense of the original is not recoverable; and
this makes it all the more difficult to understand what
is meant by the Avenging Daimon, the Counterpart of
the Mind. This difficulty is increased by § 24, where
we are told that the “way of life” (7o #0o¢) is ab
death surrendered to the Daimon.

If, however, the reader will refer to the section on
“The Vision of Er” (in the Miscellanea of the “Pro-
legomena ”), which in my original MS. followed as a
Digression on this passage, he will be put in contact
with the Platonic view of the Daimon and “way of
life”; in our treatise, however, the teaching is of a
more intimate character, and must be taken in con-
junction with C. A, x. (xi.) 16 and 21, where we shall
comment on it at further length.
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THE ASCENT OF THE SOUL

24. The subject of instruction is now the Way
Above (@vodos), or ascent of the soul out of the body
at death.

The physical body is left to the work of change and
dissolution. The life of integration and conservation
ceases, and the life of disintegration begins.

The form (eldos) thus vanishes, apparently from the
man’s consciousness; that is to say, presumably, he is
no longer clothed in the form of his physical body, but
is apparently in some other vehicle ; the particular fixed
form, or “way of life,” or “habit,” he wore on earth
being handed over to the Daimon deprived of all energy,
so that apparently it becomes an empty shell.

The next sentence is a great puzzle, and I can only
guess at the meaning. The senses which had previously
been united by the mind become separate—that is,
instead of a whole they become parts (uépn), they return
to the natural animal state of sensation, and the animal
part of man, or his vehicle of passion and desire, begins
in its turn to disintegrate, the mind or reason (logos)
being gradually separated from it, or, rather, its true
nature showing forth in the man as he gradually strips
off the irrational tendencies of the energies.

25. Those irrational tendencies have their sources in
the Harmony of the Fate-Sphere of seven subordinate
spheres or zones; and in these zones he leaves his
inharmonious propensities, deprived of their energy.
For the Harmony is only evil apparently; it is really
the Engine of Justice and Necessity to readjust the
foolish choice of the soul—that is, to purify its irra-
tional desires, or those propensities in it that are not
under the sway of right reason and philosophy. For a
better understanding of the characteristics ascribed to
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the “seven spheres,” we must “run off” into another
Digression, which the reader will find relegated to
ch. xii. of the “Prolegomena,” under the title “ Con-
cerning the Seven Zones and their Characteristics.”
This, then, having been taken as a direct commentary
on § 25, we continue with the text of our treatise.

THE EIGHTH SPHERE

26. The soul of the initiated strips itself naked of the
“garment of shame,” the selfish energizings, and stands
“clothed in its own power.” This refers probably to
the stripping off of the “carapace of selfhood,” the
garments woven by its vices, and the putting on of
the “ wedding garment ” of its virtues.

This state of existence is called the Eighth! a state
of comparative “sameness” as transcending the zones
of “difference.” It is the Ogdoad of the Gmnostics, the
Jerusalem Above, the plane of the Ego in its own form,
the natural state of “ those-that-are.”

In another seuse it may perbaps mean that the man,
after passing through the phases of the lower mind,
now enters within into the region of the pure mind, the
Higher Ego, and there is at-oned with all the experi-
ences of his past lives that are worthy of immortality,
his virtuous energizings, —the “those-that-are,” that
perhaps constitute the “crown of mighty lives” sung
of by the Pythian Oracle when celebrating the death
of Plotinus.?

In this state the man, who has freed himself from the
necessity of reincarnation, hears the Song of the Powers
above the Ogdoad—that is to say, in Gnostic terms, the

1 ¢f. Com. on C. H., xiii. (xiv.) 14.

2 (f. Porphyry, Plotini Vita, xxii., ed. Creuzer (Oxford, 1835) ;
also Theosoph. Rev. (July 1898), p. 403.
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Hymn of the Zons of the Plérdma. Such a man
would have reached the consummation of his earthly
pilgrimage, and be ready to pass on into the Christ-
state, or, at any rate, the state of super-man. He would
be the Vietor who had won the right of investiture
with the Robe of Glory, and the dignity of the crown-
ing with the Kingship of the Heavens. This Final
Initiation is most beautifully set forth in the opening
pages of the Pistis Sophia, and especially in the Song
of the Powers (pp. 17 ff.), beginning with the words:
“Come unto us, for we are thy fellow-members. We
are all one with thee.”

The consummation of the mystery is that the
alter-egos of the Individual Ego, or the sum total of
purified personalities which in that state constitute
its membership, or fawxis, of their own selves surrender
themselves to a fullness of union or a transcendency
of separation, in which they become the powers or
energies of a New Man, the true Son of Man; they
pass into a state where they each blend with all,
and yet lose nothing of themselves, but rather find
in this new union the consummation of all their
powers. In this state of Sonship of the Divine they
are no longer limited by bodies, nor even by partial
souls or individual minds; but, becoming Powers, they
are not only 4n God, but one with the Divine Will—
nay, in final consummation, God Himself.

27. Of such a nature was the Shepherd; He, too, was
the Christ of God, the Son of the Father, who could take
-all forms to carry out the Divine Will. When the
form,—even though that form might for the disciple
take on the appearance of the cosmos itself, as he con-
ceived it,—had served its purpose, the Shepherd once
more “ mingled with the Powers.”
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THE THREE “ BODIES” OF THE BUDDHA

The Shepherd was a Christ for those who prefer the
name of Christian Tradition, a Buddha for those who
are more familiar with Eastern terms. And that this
is so may be clearly seen by considering the so-called
“three bodies” (¢rtk@yam) of @ or the Buddha, for
Buddhahood is a state beyond individuality in the
separated sense in which we understand the term.

In the Chinese Version of Ashvaghosha’s now lost
Sanskrit treatise, Mahaydana-shraddhotpada-shastra, we
read : '

“It is characteristic of all the Buddhas that they
consider all sentient beings as their own self, and do not
cling to their individual forms. How is this? Because
they know truthfully that all sentient beings as well
as their own self come from one and the same Suchness,
and no distinction can be established among them.”

“ All Tathagatas are the Dharmakaya? itself, are
the highest truth (paramdrthasatya) itself, and have
nothing to do with conditionality (samwrittisatya) and
compulsory actions ; whereas the seeing, hearing, ete., of
the sentient being diversify the Activity ® of Tathagatas.

“ Now this Activity has a twofold aspect.

“The first depends on the phenomena-particularizing
consciousness by means of which the Activity is conceived
by the minds of all who fall short of the state of a
Bodhisattva in their various degrees. This aspect is
called the Body of Transformation (Nirmanakaya).

“ But as the beings of this class do not know that the

1 Ashvaghosha’s Discourse on the Awakening of Faith in the
Mahayana. Translated for the first time from the Chinese
Version by Teitaro Suzuki (Chicago, 1900). Mahayana means
the ¢ Great Vehicle” of Buddhism.

2 Lit. Body of the Law.
3 The italics are mine throughout.
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Body of Transformation is merely the shadow [or reflec-
tion) of their own evolving consciousness, they tmagine it
comes from some external sources, and so they give it o
corporeal limitation. But the Body of Transformation
[or what amounts to the same thing, the Dharmakaya]
has nothing to do with Limitation or measurement.”

That is to say, a Buddha can only communicate with
such minds by means of a form, that form being really
that of their own most highly evolved consciousness.
There are, however, others who have the consciousness
of the “formless’’ state, but have not yet reached the
Nirvapic Consciousness. These in this system are
called Bodhisattvas.

“The second aspect [of the Dharmakaya] depends on
the activity-consciousness (karmavijidna), by means of
which the Activity is conceived by the minds of the
Bodhisattvas while passing from their first aspiration
(chittotpada) stage up to the height of Bodhisattva-hood.
This is called the Body of Bliss (Sambhogakaya)” (pp.
100, 101).

We have used the term “formless state” in the
penultimate paragraph to signify the states of conscious-
ness in “worlds” called Ariipa; but these are only
“formless ” for consciousness which has not reached the
Bodhisattva level—presumably the Buddhic plane of
Neo-theosophical nomenclature.

For “this Body has infinite forms. The form has
infinite attributes. The Attribute has infinite excel-
lencies. And the accompanying reward of Bodhisattvas
—that is, the region where they are predestined to be
born—also hag infinite merits and ornamentations.
Manifesting itself everywhere, the Body of Bliss is
infinite, boundless, limitless, unintermittent, directly
coming forth from the Mind” (p. 101).

The older Chinese Version says: “It is boundless,
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cannot be exhausted, is free from the signs of limita-
tion. Manifesting itself wherever it should manifest
itself, it always exists by itself and is never destroyed ”
(p. 101, n. 2). .

In other words, one who has reached the Nirvianic
Consciousness—that is to say, a Master—can teach or
be active on “planes” that are as yet unmanifest to us
ordinary folk; these “planes,” however, even when the
disciple is conscious of them, are conditioned by the
self-limitation of his own imperfection. The Vehicles
of this Activity are called Dharmakaya, Sambhogakiya
and Nirmanakdya; and the limitation of their Activity
is determined on the side of the disciple by the degree
of his ability to function consciously in those states
which are known in Neo-theosophical nomenclature
respectively as those of Atman, Buddhi and Higher
Manas, or, in more general terms, those of the divine,
spiritual and human aspects of the self.

In the first degree of conscious discipleship, then, the
Master communicates with His disciples and teaches
them by means of the Nirmanakiya; that is to say, He
quickens the highest form of consciousness or conception
of masterhood they have so far attained to—taking the
form of their greatest love, perhaps, as they have known
Him in the flesh, or as He has been told of as existing
in the flesh, but not His own-form, which would tran-
scend their consciousness.

The next stage is when the disciple learns to tran-
scend his own “egoity,” in the ordinary sense of the
word ; this does not mean to say that his true in-
dividuality is destroyed, but instead of being tied down
to one ego-vehicle, he has gained the power of manifest-
ing himself wherever and however he will, at any
morment of time; in brief, the power of self-generation
on the plane of egoity, in that he has reached a bigher
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state which is free from the limitations of a single line
of egoity.

He now begins to 7ealise in the very nature of his
being that the “ Self is in all and all in the Self.” Such
a disciple, or Bodhisattva, is taught by the Master in this
state of being, and the Kaya which he supplies for the
energizing of his beloved Father is perfectly unintelli-
gible to us, and can only be described as an expanded
consciousness of utmost sympathy and compassion, which
not only strives to blend with the Life of all beings,
but also with the One Being in the world for him, the
Beloved. Such a sensing of the Master’s Presence is
called the Sambhogakaya of the Master, His Body of
Bliss.

There is a still higher Perfection, the Dharmakaya, or
Own-Nature of Masterhood. But how should the dim
mind of one who is Without imagine the condition of
One who is not only Within, but who combines both
the Without and the Within in the Transcendent Unity
of the Perfect Fullness ?

TrE PREACHING OF THE GNOSIS

27. With the exposition of the Consummation of the
Teaching and the return to earth of the consciousness
of the Seer, our treatise breaks off into a graphic
instruction of how the Gnosis is to be utilized. The
Wisdom is no man’s property; he who receives it
holds it in trust for the benefit of the world-folk.

I am, however, inclined to believe that §§ 27 to 29
are a later interpolation, and that the treatise originally
ran straight on after the conclusion of the Shepherd’s
Instruction with the words: “But I recorded in my
heart the Shepherd’s benefaction ” (§ 30).

Until the end of § 26 we have moved in the
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atmosphere of an inner intimate personal instruction,
set forth in a form evidently intended only for the few;
indeed, as we find in other treatises emphatic injunctions
to keep the teaching secret, we cannot but conclude that
the oldest and most authoritative document of the
school was guarded with the same secrecy. The general
impression created by the instruction is not only that
it itself is the consummation and reward of a strict and
stern probation, and not a sermon to be preached on
the house-tops, but also that those who followed that
way were not propagandists, but rather members of a
select philosophic community.

With § 27, however, all is changed; we are
introduced to the picture of a man burning with
enthusiasm to communicate, if not the direct teaching
itself, at any rate the knowledge of its existence and
saving power to all without distinction. In a few
graphic sentences the history of the fortunes of this
propagandist endeavour is sketched. An appeal is
made of the most uncompromising nature; it is a
clarion call to repentance, and we seem to be moving
in an atmosphere that is Hebrew rather than Greek,
prophetical rather than philosophical.

It would seem almost that this propagandist phase
had been forced upon the community rather than that
it was natural to it; something seems to have occurred
which obliged it to enter the arena of general life and
proclaim its existence publicly. What this compulsion
was we have no means of determining with any
exactitude, for the historical indications are very
obscure. 1f we were to conjecture that it was the
vigorous preaching of nascent Christianity which
wrought this change, we should, I think, be taking
part for whole, for prior to Christianity there was the
most energetic propaganda made by the Jews, the
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intensity of which may be estimated by the phrase
“Ye compass sea and land to make one proselyte,” and
the nature of which may be most clearly seen in the
propaganda of the Sibylline writers, with whose diction
the appeals to the “earth-born folk” in our text may
be aptly compared, while the prayer at sunset may be
paralleled with the prayers of the Essenes and
Therapeuts.

On the other hand, the tradition of the Gnosis and
Saving Faith preached by our Peemandrists is distinctly
not Hebrew; it is a philosophizing of other materials
—materials which, as we have seen, were also partly
used by Jewish and Christian mysties, and adapted to
their own special traditions.

‘We thus see that at the time when Christianity came
to birth there were many rival traditions contending
for general recognition, all of them offering instruetion
in the Gnosis and hopes of Salvation, and I myself
believe that all of them were partial manifestations of
the impartial Quickening of the Spiritual Life which
was at that time more abundantly poured forth than
ever before or after in the Western world.

With § 30, if my conjecture of an interpolation is
correct, the original treatise is continued, and we are
told the nature of the awakening of the spiritual
consciousness which has come to the new-born disciple.

Henceforth all things are new for him, they all
have new meanings. He has become a man, instead
of a “ procession of fate ” ; he has reached the “ Plain of
Truth.” TIn Christian terms the Christ has been born
in his heart consciously.

A HYMN OF PRAISE AND PRAYER FOR THE GNOSIS

31. The treatise is concluded with a most noble

hymr, in which the further growth and effort of the
VOL. II 4
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man in 'spirit; is set forth. Henceforth his effort will
be to become like unto the Father Himself, to pass
from Sonship into the Perfection of perfection, Identity
or At-one-ment with the Father. "

The sentence, “ That I may give the Light to those
in ignorance of the Race, my Brethren and Thy Sons,”
seems to me to be either an interpolation, showing the
same tendency as that of the propagandist section, or an
indication that the whole hymn was added at the same
time as the propagandist paragraphs, for the treatise
proper seems to end naturally and consistently in the
Hellenistic form of the tradition with the words, “I
reached the Plain of Truth.”?

THE NAME “ POIMANDRES”

Many have already remarked that the name *Poi-
mandres” is formed irregularly in Greek, and this has
led to an interesting speculation by Granger, who
writes :

“While, however, the name Poimandres does not
answer to any Greek original, it is a close transliteration
of a Coptic phrase. In the dialect of Upper Egypt
pemenctre means ‘ the witness” That the Coptie
article [p] should be treated as part of the name itself
is not unusual ; compare the name Pior.2 Such a title
corresponds very closely in style with the titles of
other works of this same period—for example, the Z'rue
Word of Celsus, or the Perfect Word, which is an
alternative title of the Asclepius. The term Poemandres,
therefore, on this supposition, contains an allusion to

1 1t is to be noticed that the Hymn is a Song of Holiness,
“Holy art thou” is nine times repeated—most probably in-
tentionally. This was noticed long ago by Casaubon. See R.

b8, n. 3.
2 Palladius, Hust, Laus., 89.
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the widely spread legend of Hermes as witness! a
legend which is verified for us from several sources.
But the writer has adapted the details to his purpose.
Hermes is not himself the witness, but the herald of
the witness.” 2

Granger then propounds the very strange theory,
contradicted by all the phenomena and opposed to
every authority, that the Coptic Gnostic works of the
Askew and Bruce Codices were originally composed in
Coptic with the adoption of Greek technical terms,
whereas they are manifestly translations from the Greek.
He, however, continues:

“There seems no adequate reason why such works
may not have been composed in Coptic. The Egyptian
Gnostic writings of the third century exhibit the
same qualities of style as the Coptic biographies and
apocalypses of the fourth and following centuries.
And so I am prepared to believe that the Poemandres
may have been first composed in Coptic. Or shall we
say that the work was current from the first in both
languages 2”8

We should say that the last guess is most highly
improbable, and only denotes the indecision of the
writer. The original “Poemandres” may very well
have been composed not in Coptic but in Demotic; but
the reasons given by Granger, as based on the pheno-
mena of the Gnostic Coptic writings, are not to be
seriously considered. Nevertheless, the name “Poi-
mandres ” may be a Greek transliteration of an Egyptian
name, though we hardly think that “The Witness”

! G. has just referred to the story of Hermes being witness for
Horus when indicted on a charge of bastardy by Typhon, as
related in Plutarch,

2 Granger (F.), “The Poemandres of Hermes Trismegistus,”

J. Th. Stud., vol. v., no. 191, p. 400.
3 Ibid., p. 401.
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will suit the theme. In any case “Man-Shepherd”
was certainly the idex conveyed to the Non-Egyptian
by the name, however philologically unsound its form
may be in Greek.

THE GooD SHEPHERD

It has been no part of our task to attempt to trace
the Hermes-idea along the line of pure Greek descent,
for this would have led us too far from our immediate
subject. There is, however, one element of that tradi-
tion which is of great interest, and to which we may
draw the attention of the reader in passing. The
beautiful idea of the Christ as the “ Good Shepherd”
is familiar to every Christian child. Why the Christ
is the Shepherd of all men is shown us by this first
of our marvellous treatises. In it we have the
universal doctrine apart from any historical dogma,
the eternal truth of an ever-recurring fact, and not
the exaggeration of one instance of it.

The representation of Christ as the Good Shepherd
was one of the earliest efforts of Christian art; but
the prototype was far earlier than Christianity—in
fact, it was exceedingly archaic. Statues of Hermes
Kriophoros, or Hermes with a ram or lamb standing
beside him, or in his arms, or on his shoulder, were
one of the most favourite subjects for the chisel in
Greece. We have specimens dating to the archaic
period of Greek art! Hermes in these archaic statues
has a pointed cap, and not the winged head-dress and
sandals of later art. This type in all probability goes
back to Chaldean symbolic art, to the bearers of the
twelve “signs of the zodiac,” the “sacred animals.”
These were, in one human correspondence, the twelve

1 See Roscher’s Lextkon, art. “ Hermes.” ¢“Hermes in der
3 4
Kunst ”—¢ Periode des Archaismus.”
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septs or classes of priests. Here we see that the Greek
tradition itself was not pure Aryan even in its so-
called archaic period. Chaldza had given of her
wisdom to post-diluvian Greece, even as she had
perchance been in relation with Greece before the
“flood.” Here, then, we have another element in the
Hermes-idea. In fact, nowhere do we find a pure line
of tradition ; in every religion there are blendings and
have been blendings. There was unconscious syncretism
(and conscious also) long before the days of Alexandria,
for unconscious syncretism is as old as race-blendings.
Even as all men are kin, so are popular cults related; and
even as the religion of nobler souls is of one paternity,
so are the theosophies of all religions from one source.

One of the greatest secrets of the innermost initiated
circles was the grand fact that all the great religions
had their roots in one mother soil. And it was the
spreading of the consciousness of this stupendous
truth which subsequently—after the initial period
of scepticism of the Alexandrian schools—gave rise to
the many conscious attempts to synthesise the various
phases of religion, and make “ symphonies ” of apparently
contradictory philosophical tenets. Modern research,
which is essentially critical and analytical, and rarely
gynthetical, classifies all these attempts under the
term “syncretism,” a word which it invariably uses in
a depreciatory sense, as characterising the blending of
absolutely incompatible elements in the most uncritical
fashion. But when the pendulum swings once more
towards the side of synthesis, as it must do in the
coming years—for we are but repeating to-day in
greater detail what happened in the early centuries—
then scholarship will once more recognise the unity
of religion under the diversity of creeds and return
to the old doctrine of the mysteries.
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In connection with the “Good Shepherd” glyph,
it will be useful to quote from Granger’s instructive
exposition on the subject,! where he writes :

“Since the identification of Jesus with Hermes took
place in circles which formed part of the Christian
community,? we shall not be surprised to find that
one of the leading types of Christian art, the Good
Shepherd, was immediately adopted from a current
representation of the Greek Hermes® As we see
from Hippolytus (Refuf., v. 7), the Gnostics were
especially interested in Hermes as Hermes Logius, a
type which was increasingly frequent in later Greek
art. And this epithet was connected by them with
the conception of Jesus as the Logos. Now another
type of Hermes, the Kriophoros, seemed to bring
together Jesus as the Logos and Jesus as the Good
Shepherd. These representations of Jesus begin in
the second century; and so they correspond in order
of time with the appearance of the Gospel according to
the Egyptians, and of those Gmostic compositions which
largely depend upon it.*

“ Another fact leads us to think that the figure of

1 Op. cit., pp. 408 ff.

2 @. seems here to be referring to the Naassene Document,
but without any suspicion apparently of its composite character.

3 See Sittl, Klassische Kunstarchéologre, 777, 809, 819.

* G. here again refers apparently to the Naassene Docu-
ments, which, however, did not depend on the Gospel according
to the Egyptians, as we have shown ; nor have we any sure
ground for dating this widespread mystic gospel of Egypt as
being of the second century rather than of the first. G. (p. 411)
suggests that the scene of the Gospel of the Egyptians was on top
of the Mount of Olives after the resurrection, which may very
well be the case, and that the title of C. H., xiii. (xiv.),
“The Secret Sermon on the Mountain,” has reference to this
gospel, which is by no means probable, for our sermon keeps
entirely within its own tradition in its setting.
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the Good Shepherd had its roots in a previous tradition.
‘It is probable that there were no statues before the
age of Constantine, except the Good Shepherd.’! We
must therefore add Hermes to the list of pagan types
which were taken over for its own purpose by the
rising Christian art.

“ Moreover, we are enabled to advance one step
further the long-standing controversy as to the portraits
of Jesus. Since the figure of the Good Shepherd is
borrowed from Greek sculpture, it cannot be used as
evidence for the earliest conceptions about the appear-
ance of Jesus. And so the arguments of Farrar and
others fall to the ground, in so far as they take the
presence of this type to show that there was no genuine
tradition of Christ’s appearance.?

“We are now in a position to throw a little further
light upon the famous inscription of Abercius. The
inscription speaks of a Shepherd—* Who feedeth on the
plains His flock of sheep, and hath great eyes that gaze
forth every way. For He did teach me [how to under-
stand and] scriptures worthy to believe.’2

“The Shepherd, whose great eyes look in every
direction, is no other than Hermes treated as a
symbol of Christ. And so some of the arguments
which may be directed against the Christian character
of this inscription, and to which Harnack* attaches
an exaggerated weight, are turned aside.”

With all of this may be compared what we have

1 Lowrie, Christian Art and Archeology, p. 290,

3 Taken in connection with the above quotation from Lowrie,
we should say that it disposes of the whole contention. And for
further corroboration of this view we would refer the reader to
the Acts of John.

3 (. gives the Greek text only, omitting the first line, which
runs : “The disciple of the Pure Shepherd.” Cf. R. 115.

* Cf. Class. Rev., ix. 297.
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already written in the Prolegomena on *“The Popular
Symbolic Representation of the Shepherd” in the
chapter on “‘Hermas’ and ‘Hermes,’”

Compare also the Hymn to Attis in the Naassene
tradition, where he is invoked “as Pan, as Bacchus, as
Shepherd of bright stars.” This is the macrocosmic
side of the microcosmic mystery.

We should also not forget the interesting grouping
on a Christian lamp?! and gem,? which goes back very
probably to the third century.?® It represents the Christ
as the Good Shepherd, after the Hermes type, with a
lamb on his shoulder. Above his head are the Seven
“Planets,” the Lords of the Fate, and in addition the
Sun and Moon on either side, as is frequently the case in
Mithraic representations. Round his feet seven lambs
crowd, symbolical of the “seven peoples,” one under
each “ planet.” Moreover, on the right is Noah's dove
and ark, and Jonah being swallowed by the whale,
while on the left is Jonah again, vomited on to the
land and peacefully resting beneath the shade of the
miraculous gourd-tree.

This seems to me to be a symbol of the mysteries,
a glyph of rebirth. The lambs are the purified lower
nature of the man, the purest essence of which is
exalted to the head of the Great Man. This purified
“little man” is swallowed by the Cosmic Fish, the
Great Mother, the Womb of the Almighty, and the
man is born again to rest under his own tree in the
Paradise of the Further Shore.

It is also of interest to note that the Hermetic
colonies already planted in Mesopotamia, in the earliest

1 Garucci, Storia della Arte christiana, vi. tav. 474 ; Perret,
Catacombes de Rome, tab. 17, no, 5.

2 Perret, ¢bid., tab. 16, no. 80

3 R. 113. The gem has only six.
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Islamic times of which the Arabian writers tell us,
called their head the “Shepherd.”?

From all of which we conclude that the Good
Shepherd was one of the leading ideas of Hellenistic
theology.

L (f. Chwolsohn (D.), Die Ssabier und der Ssabismus, ii. 628.
Cf. R. 166 ff.



CORPUS HERMETICUM (IL.)

THE GENERAL SERMON

(THE title only is preserved in our Corpus, the
text having disappeared with the loss of a quire
or quires before the parent copy came into the
hands of Psellus.)

* * * * *
* * * * *
* * L * *
* * * * *
* * * * ¥
* * * * ¥
* * * * *
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CORPUS HERMETICUM II. (II1.)

TO ASCLEPIUS

(Text: P. 19-30; Pat. 18b-20.)

* * * * *

1. Hermes.* All that is moved, Asclepius, is
it not moved «n something and by something ?

Ascleprus. Assuredly.

Her. And must not that in which it’s moved
be greater than the moved ?

Asc. 1t must.

Her. Mover, again, has greater power than
moved ?

Asc. It has, of course.

Her. The nature, furthermore, of that in
which it’s moved must be quite other from the
nature of the moved ?

Asc. It must completely.

2. Her. Is not, again, this cosmos vast, [so
vast] that than it there exists no body greater ?

1 From here till the end of § 4 is quoted by Stobaus, Phys.,
xviii. 2; G. pp. 147-149; W. 157, 6 ff.
59
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Asc. Assuredly.

Her. And massive too, for it4s crammed with
multitudes of other mighty frames, nay rather
all the other bodies that there are ?

Asc. Tt is.

Her. And yet the cosmos is a body ?

Asc. 1t is a body.

Her. And one that’s moved ?

3. Asc. Assuredly.

Her. Of what size, then, must be the space
in which it’s moved; and of what kind [must
be] the nature [of that space]? Must it not
be far vaster [than the cosmos], in order that
it may be able to find room for its continued
course, so that the moved may not be cramped
for want of room and lose its motion ?

Asc. Something, Thrice-greatest one, it needs
must be, immensely vast.

4. Her. And of what nature? Must it not
be, Asclepius, of just the contrary? And is not
contrary to body bodiless ?

Asc. Agreed.

Her. Space, then, is bodiless. But bodi-
less must either be some godlike thing or God
[Himself] And by “some godlike thing” I
mean no more the generable but the ingener-
able!

1 That is, beyond genesis, the universe of becoming, or the
sensible universe.
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5. If, then, space be some godlike thing, it is
substantial*; but if 'tis God [Himself], it tran-
scends substance. But it is to be thought of
otherwise [than God], and in this way.

God is first “thinkable”? for us, not for
Himself, for that the thing that’s thought doth
fall beneath the thinker’s sense. God then can
not be ‘“thinkable” unto Himself, in that He’s
thought of by Himself as being nothing else
than what He thinks. But He is “something
else” for us, and so He’s thought of by us.

6. If space is, therefore, to be thought, [it
should] not, [then, be thought as] God, but
space. If God is also to be thought, [He should]
not [be conceived] as space, but energy that can
contain [all space].

Further,® all that is moved is moved not in
the moved but in the stable. And that which
moves [another] is of course stationary, for ’tis
impossible that it should move with it.

Asc. How is it, then, that things down here,
Thrice-greatest one, are moved with those that
are [already] moved? For thou hast said* the
errant spheres were moved by the inerrant one.

Her. This is not, O Asclepius, a moving
with, but one against; they are not moved with

1 odaiwdés. 2 Or intelligible.

3 From here till the end of § 9 (exclusive of the last sentence) is
quoted by Stobeus, Phys., xix. 2 ; G. pp. 154-157 ; W. 163, 14 ff.
4 Se. in some previous sermon.
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one another, but one against the other. It is
this contrariety which turneth the resistance of
their motion into rest. For that resistance is
the rest of motion.

7. Hence, too, the errant spheres, being moved
contrarily to the inerrant one, are moved by one
another by mutual contrariety, [and also] by the
stable one through contrariety itself. And this
can otherwise not be.

The Bears! up there, which neither set nor
rise, think'st thou they rest or move ?

Asc. They move, Thrice-greatest one.

Her. And what their motion, my Asclepius ?

Asc. Motion that turns for ever round the
same.

Her. But revolution—motion round same—
is fixed by rest. For “round-the-same” doth
stop ‘““beyond-same.” ‘ Beyond-same” then,
being stopped, if it be steadied in ‘‘ round-same ”
—the contrary stands firm, being rendered ever
stable by its contrariety.

8. Of this I'll give thee here on earth an
instance, which the eye can see. Regard the
animals down here,—a man, for instance,
swimming! The water moves, yet the resist-
ance of his hands and feet give him stability,
so that he is not borne along with it, nor sunk
thereby.

1 Sc. Ursa Major and Ursa Minor.
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Asc. Thou hast, Thrice-greatest one, adduced
a most clear instance.

Her. All motion, then, is caused in station
and by station.

The motion, therefore, of the cosmos (and of
every other hylic animal') will not be caused
by things exterior to the cosmos, but by things
interior [outward] to the exterior—such [things]
as soul, or spirit, or some such other thing
incorporal.

"Tis not its body that doth move the living
thing in it; nay, not even the whole [body of
the universe a lesser] body e’en though there
be no life in it.?

9. Asc. What meanest thou by this, Thrice-
greatest one? Is it not bodies, then, that
move the stock and stone and all the other
things inanimate ?

Her. By no means, O Asclepius. The some-
thing-in-the-body, the that-which-moves the
thing inanimate, this surely’s not a body, for
that it moves the two of them—both body of
the lifter and the lifted ? So that a thing that’s
lifeless will not move a lifeless thing, That
which doth move [another thing] is animate, in
that it is the mover.

Thou seest, then, how heavy laden is the soul,

1 That is, living material organism.
2 That is, in the lesser body.
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for it alone doth lift two bodies. That things,
moreover, moved are moved ¢n something as well
as moved by something is clear.

10. Asc. Yea,' O Thrice-greatest one, things
moved must needs be moved in something void.?

Her. Thou sayest well, O [my] Asclepius!?®
For naught of things that are is void. ~Alone the
““is-not” ’s void [and] stranger to subsistence. For
that which is subsistent can never change to void.*

Asc. Are there, then, O Thrice-greatest one,
no such things as an empty cask, for instance,
and an empty jar, a cup and vat, and other
things like unto them ?

Her. Alack, Asclepius, for thy far-wandering
from the truth! Think’st thou that things
most full and most replete are void ?

11. Asc. How meanest thou, Thrice-greatest
one ?

Her. Is not air body ?

Asc. It is.

! For a criticism of Parthey’s text of the following three
paragraphs, see R., pp. 209, 300. Parthey had uncritically
conflated the text of our Corpus and the readings of Stobzus, in
ignorance that he had before him two different recensions of the
same text. I follow Reitzenstein.

2 ¢f. P. 8. A., xxxiii. 1.

$ From here to the end of § 12 is quoted by Stobeeus, Phys.,
xviii. 3; G. pp. 149-150; W. 158, 13 ff.

4 The variant in Stobezus reads: “No single thing of things
that are is void by reason of the [very nature of] subsistence.
The ‘is’ could not be ‘is’ were it not full of subsistence
[itself].” The rest of the variants need not be noted in

ranslation.
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Her. And doth this body not pervade all
things, and so, pervading, fill them? And
“body” ; doth body not consist from blending
of the “four”? Full, then, of air are all thou
callest void ; and if of air, then of the * four.”!

Further, of this the converse follows, that all
thou callest full are void—of air; for that they
have their space filled out with other bodies, and,
therefore, are not able to receive the air therein.
These, then, which thou dost say are void, they
should be hollow named, not void ; for they not
only are, but they are full of air and spirit.

12. Asc. Thy argument (logos), Thrice-greatest
one, is not to be gainsaid; air is a body.
Further, it is this body which doth pervade all
things, and so, pervading, fill them. What are
we, then, to call that space in which the all doth
move ?

Her. The Bodiless, Asclepius.

Asc. What, then, is Bodiless ?

Her. 'Tis Mind and Reason (Logos), whole
out of whole, all self-embracing, free from all
body, from all error free, unsensible to body and
untouchable, self stayed in self, containing all,
preserving those that are, whose rays, to use a

1 The physical elements— earth, air, water and fire — were
supposed to be severally combinations of the Primal Elements,
Earth, Air, Water and Fire, one Element dominating in each.
Thus our air would consist of a proportion of all four Great Ele-

ments, but would have Air predominant in it ; and so for the rest,
VOL. IL
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likeness, are Good, Truth, Light beyond light,
the Archetype of soul. .

Asc. What, then, is God ?

18. Her. Not any one of these is He ; for He
it is that causeth them to be, both all and each
and every thing of all that are. Nor hath He
left a thing beside that is-not; but they are all
from things-that-are and not from things-that-
are-not. For that the things-that-are-not have
naturally no power of being anything, but rather
have the nature of the inability-to-be. And,
conversely, the things-that-are have not the
nature of some time not-being.

14. Asc. What say’st thou ever, then, God is ?

Her. God, therefore, is not Mind, but Cause
that the Mind is; God is not Spirit, but Cause
that Spirit is; God is not Light, but Cause that
the Light is. Hence should one honour God with
these two names [the Good and Father]—names
which pertain to Him alone and no one else.

For no one of the other so-called gods, no one
of men, or daimones, can be in any measure
Good, but God alone; and He is Good alone
and nothing else. The rest of things are
separable all from the Good’s nature; for [all
the rest] are soul and body, which have no space
that can contain® the Good.

1 In the original there is a word-play—xwpiord (separable) and
xwpiica:_(contain)—which is impossible to reproduce in translation.
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15. For that as mighty is the Greatness of the
Good as is the Being of all things that are—
both bodies and things bodiless, things sensible
and intelligible things. Call not thou, therefore,
aught else Good, for thou would’st impious be;
nor anything at all at any time call God but
Good alone, for so thou would’st again be
impious.

16. Though, then, the Good is spoken of by
all, it is not understood by all, what thing it is.
Not only, then, is God not understood by all,
but both unto the gods and some of men they
out of ignorance do give the name of Good,
though they can never either be or become
Good. For they are very different from God,
while Good can never be distinguished from
Him, for that God is the same as Good.

The rest of the immortal ones are natheless
honoured with the name of God, and spoken of
as gods; but God is Good not out of courtesy
but out of nature. For that God’s nature and
the Good is one ; one is the kind of both, from
which all other kinds [proceed].

The Good is He who gives all things and
paught receives.! God, then, doth give all
things and receive naught. God, then, is Good,
and Good is God.

17. The other name of God is Father, again

1 Cf. C. H, x. (xi.) 3: 'Tis “He alone who taketh naught.”
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because He is the that-which-maketh all. The
part of father is to make. .

Wherefore child-making is ‘a very great and a
most pious thing in life for them who think
aright, and to leave life on earth without a child
a very great misfortune and impiety; and he
who hath no child is punished by the daimons
after death.

And this the punishment: that that man’s
soul who hath no child, shall be condemned unto
a body with neither man’s nor woman’s nature,
a thing accurst beneath the sun.

Wherefore, Asclepius, let not your sympathies
be with the man who hath no child, but rather
pity his mishap, knowing what punishment
abides for him.

Let all that has been said, then, be to thee,
Asclepius, an introduction to the gnosis of the
nature of all things.

COMMENTARY

« AN INTRODUCTION TO THE GNOSIS OF THE NATURE
oF ALL THINGS”

This treatise has no precise title, for, as we have
already seen in treating of the make-up of the Corpus,
the traditional title, “ Of Hermes to Tat, the General
Sermon,” found in all the MSS,, cannot apply to our
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tractate, which is addressed to Asclepius, and from
which Stobzus quotes under the general title, «Of
Hermes, from the [Sermons] to Asclepius.”

The supposition, however, that Sermon (II.) has
dropped out from the parent copy of our Corpus, owing
to the loss of one or more quires or quaternions, explains
those phenomena so admirably, that it has only to be
brought forward, as it has been by Reltzenstem to
carry conviction.

It is a curious fact, however, that Stobseus starts
his quotations from this treatise precisely with the
same words with which our text begins; nevertheless
these words plunge us so immediately into a secondary
subject, that Reitzenstein thinks there may have been
a more general introduction which Johannes may very
well have omitted.

That, however, the lost pages of our Corpus should
have contained such an introduction, broken at precisely
the very same point to a word, would seem to be a
coincidence the reverse of probable; nevertheless the
treatise itself purports to be a very formal ome, for
we learn from the concluding words (§ 17) that it
was intended to be “An Introduction to the Gnosis
(mpoyvwaia) of the Nature of All Things.”

We are, therefore, driven to conclude that, in spite
of a most improbable coincidence, the beginning may
have been lost, and that we have therefore to regret the
loss not only of the whole of the “ General Sermon” to
Tat, but also of the introduction to the “ Introduction
to the Gnosis” addressed to Asclepius, and therewith, in
all probability, some precious indications of how “Tat”
and “ Asclepius” are to be precisely defined.

Parthey’s conflated title (p. 19) from the MSS,, and
Stobzus, “ Of Hermes the Thrice-greatest, the General
Sermon to Asclepius,” must therefore be definitely
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abandoned, and, in lieu of the lost general title, we
must be content with the simple heading, “To
Asclepius.”

SPACE 18 A PLENUM

The subject is that of the Fullness of Being or the
Plenum of things. Space is a Plenum,—the funda-
mental concept of modern scientific speculation.

Asclepius, however, must guard himself against the
confusion of Space with God; for God is not Space,
but Cause thereof,—the True Transcendency of “that
which can contain all things” (§ 6).

“In Him we move.” “All that is moved is moved
in what is stable,” or “in Him who stands” (év éoraTe) ;
where it is to be noticed that the term, “ He who
stands,” is found in Philo, and is made much of in
Gnostic tradition, especially in the so-called Simonian
Gnosis, for in 7he Great Announcement, from which
Hippolytus has preserved some passages, the Logos is
called “He who stands” or “He who has stood,
stands and will stand.”! This is the aspect of the
Reason of things that holds and compacts all together,
the Stock or Pillar of Immobility, the opposite aspect
being that of the Separator or Divider; the two
together forming the Cross of Manifestation, the
resolution of the Sphere of Sameness.

The World-Soul is in perpetual motion; this per-
petual motion is ordered and reduced to a cosmos and
harmony of motion by the introduction into it, by
means of the Reason, of the root-forms of motion
(mentioned in the 7%meus and elsewhere);—up, down;
right, left; front, back ; in, out; round,—and no-motion

All bodies are essentially inert; it is the soul that
moves them, either immediately or mediately (§ 9).

! R,, p. 305, also makes a brief reference to this,
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What the precise meaning of § 10 may be I cannot
say; the tradition of the original text was variable,
showing that the copyists had difficulty with it. As,
however, the doctrine throughout is that of a Plenum
(as, indeed, it is elsewhere in the Trismegistic writings),
I can only suppose that the instructor of “ Asclepius”
was endeavouring to clinch his point by arguing that the
only Void was the “is-not” or non-being; now as non-
being cannot possibly “exist,” there can be no such
thing as Void.

THE SPOUSE OF DEITY

That, then, in which “the All doth move,” in which
all things “live and move and have their being,” is
the Bodiless; in other words, the Mind or Reason of
God, the Logos,—who, as Philo tells us, is the Place of
God,—that is, Infinite Space itself, the Container of all
things, the very Spouse of Deity. Spouse or Son, it
matters not; that in which all moves and lives and
breathes is Wisdom, Good and Truth, the Aon of &ons,
Light of light, Life of life, the Archetype of Soul
itself (§ 12).

Gop IS CAUSE THAT SPIRIT IS

“God, then, is not Spirit,”! much less “a spirit,”?
“but Cause that Spirit is”; for God is “ Good alone.”
Therefore: “ Call not thou aught else Good.”

And now let us turn to F. C. Conybeare’s important
criticism of Matt. xix. 17=Mk. x. 18=Lk. xviii. 19,
in the first number of The Hibbert Journal?® where he

1 Cf. Joh. iv. 24 : “mvedua 6 Ocds.”

2 As the A.V. has it erroneously.

3 See his article, “ Three Early Doctrinal Modifications of the
Text of the Gospels,” in The Hibbert Journal (Oct. 1902), pp. 98-
113. J. R. Wilkinson’s few remarks (H. J., Ap. 1903, pp. 575,
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brings forward very strong evidence that the original
reading was: “Call thou me not Good; One only is
Good, God the Father,”—a reading known to Marcion,
the Clementine Homilies, Athanasius, Didymus, Tatian,
and Origen (the two last inferentially).

If we compare this with our text, “Call not thou,
therefore, aught else Good, for thou would’st impious be ;
nor any thing at all at any time call Good but God alone,”
and “ He is Good alone and nothing else,”—we cannot
fail to be struck with the precise similarity of the
phrasing and blend of ideas.

If, further, we take this in connection with the still
more striking contrast, “ God is not Spirit,” with the
Johannine “God is Spirit,” we might at first sight
almost persuade ourselves that our treatise had these
Christian declarations immediately in mind. But the
general phenomena of similarity of diction and idea of
the Trismegistic literature with those of the New Testa-
ment documents is so much more satisfactorily explained
by the fact that both literatures use mainly the common
Hellenistic theological phrases of the time, that we need
not distress ourselves with any suggestions either of
plagiarism or of direct controversy.

Doubtless the declaration, “God is Spirit,” was a
commonplace among the religio-philosophical circles of
the time, and Hermes is here simply refining on a
common idea. The reading, “Call thou not me Good,”
which appears to have been preserved mainly in Gnostic
tradition, may also as easily have come from a similar
general idea that the One and Only One was Good alone.

It is, moreover, of special interest to notice that the
second clause of the Marcionite reading runs: “There
is one [only] Good, God the Father,” while in our

576) on Conybeare’s criticism of this synoptic passage do not seem
to me to be of any weight.
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treatise the two names of God are given as Good and
Father; and so we read (§ 16): “God, then, is Good,
and Good is God ”; and immediately after (§ 17): “The
other name of God is Father.”!

Striking, however, as are those coincidences, we are
nevertheless wholly unpersuaded that there was any
immediate literary contact between those two sets of
Scripture. All that can be said is that their literary
gimilarities are due to a common theological language
and their many points of contact in ideas to a generally
common atmosphere of theological conceptions.

HeE Wro 1s WitHOoUT A WIFE 1s HALF A MaN

Again, the doctrine of the duty to beget children (§ 17)
seems at first sight to be an interpolation by a Jewish
editor, the Jews holding that “he who is without a
wife is half a man.” We must, however, remember
that the Egyptian priests were married, and that the
rule with them, as with the Pythagoreans, was that a
man should first of all discharge his duty to society and
live the “ practical,” “ political” or “social” life, before
retiring into the life of contemplation. He must first
beget children, not only that the race might be
continued, but also that bodies might be supplied by
parents devoted to the ideal of the religious or
philosophic life, so that advanced souls might find birth
in favourable conditions, and so the Order be continued.

This also is the ancient rule laid down by the Manu
of the Aryan Hindus in the Manava Dharma Shdstra.
The duties of the householder station of life (Grihastha
dshrama) must first be performed, before the parents
can retire to the contemplative life (Vanaprastha

! Cf. the expression, “ God, Father and the Good,” C. H., x.
(xi) 1.
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ashrama). In special cases, however, exceptions could
be made. °

It may then be that Asclepius stands for those pupils !
who were still living the married life.

The scribe of the thirteenth century, Codex B.
(Parisinus, 1220), has laconically written on the margin
of this paragraph the single word “ nonsense ” (¢pAvapia);
he was presumably a monk.




CORPUS HERMETICUM III (IV.)

THE SACRED SERMON

Or HEerMES
(Text: P. 31-33; Pat. 8b-9.)

1. TrE Glory of all things is God, Godhead and
Godly Nature. Source of the things that are is
God, who is both Mind and Nature,—yea Matter,
the Wisdom that reveals all things. Source
[too] is Godhead,—yea Nature, Energy, Neces-
sity, and End, and Making-new-again.*

Darkness that knew no bounds was in Abyss,
and Water [too] and subtle Breath intelligent;
these were by Power of God in Chaos.

Then Holy Light arose; and there collected
‘meath Dry Space®? from out Moist Essence

1 Of. P. S. A., xxvi. 2,

2 Lit. *“Sand ? ; this presumably refers to the Light, and would
thus mean “within the area or sphere of Light”—that is to say,
manifestation, The “ Moist Essence” is apparently the Water of

Chaos, or primal substance.
75
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Elements ; and all the Gods do separate things
out from fecund Nature. -

2. All things being undefined and yet un-
wrought, the light things were assigned unto the
height, the heavy ones had their foundations laid
down underneath the moist part of Dry Space,!
the universal things being bounded off by Fire
and hanged in Breath to keep them up.

And?® Heaven was seen in seven circles; its
Gods were visible in forms of stars with all their
signs; while Nature had her members made
articulate together with the Gods in her. And
[Heaven’s] periphery revolved in cyclic course,
borne on by Breath of God.

3. And every God by his own proper power
brought forth what was appointed him. Thus
there arose four-footed beasts, and creeping things,
and those that in the water dwell, and things
with wings, and everything that beareth seed,
and grass, and shoot of every flower, all having
in themselves seed of again-becoming.?

And they selected out* the births® of men for
gnosis of the works of God and attestation of the
energy of Nature; the multitude of men for

1 6¢’ bypg@ #uue; presumably the “Water” of space. The
heavy things are apparently primaval or cosmic “ Earth.”

2 The emended text from here to the end of the first sentence
of §3 is given by R. 47, n. 1.

3 Or “reincarnation ” (raAwyyeveatfas).

4 domeppuordyovy. %

Tas yevéaes.
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lordship over all beneath the Heaven and gnosis
of its blessings, that they might increase in
increasing and multiply in multitude, and every
soul infleshed by revolution of the Cyclic Gods,
for observation of the marvels of the Heaven
and Heaven’s Gods’ revolution, and of the works
of God and energy of Nature, for tokens of its
blessings, for gnosis of the power of God, that
they might know the fates that follow good and
evil [deeds] and learn the cunning work of all
good arts.

4. [Thus] there begins their living and their
growing wise, according to the fate appointed by
the revolution of the Cyclic Gods, and their
deceasing for this end.

And there shall be memorials mighty of their
handiworks upon the earth, leaving dim trace
behind when cycles are renewed.

For every birth of flesh ensouled, and of the
fruit of seed, and every handiwork, though it
decay, shall of necessity renew itself, both by the
renovation of the Gods and by the turning-round
of Nature’s rhythmic wheel.

For that whereas the Godhead is Nature’s ever-
making-new-again the cosmic mixture, Nature
herself is also co-established in that Godhead.
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COMMENTARY

TexT AND TITLE

The text seems to be very corrupt, and at one time I
thought it incomplete; but it may very well end with
the reference to the mighty deeds of the men of old.

The title “ Sacred Sermon ” would lead us to expect
something of a special nature, something that would
constitute a basis of doctrine. For we hear of the
“Sacred Sermon” of Orpheus, and of the “Sacred
Sermon ” of Pythagoras, and are told that they formed
the most sacred deposits of these two mystic schools
respectively, and were regarded with special reverence ;
they thus seem to have been looked upon in some
fashion as containing the groundwork of these systems.

And this is precisely what we find with our treatise ;
it is to a large extent a summary of the general ideas
of the “ Sheplierd ” cosmogony adapted to the needs of
a simpler formularization.

When, however, Reitzenstein (p. 193) refers to this
treatise cursorily as the preaching of some prophet or
other which has been transferred to Hermes by the
Redactor of our Corpus, he suggests that we are dealing
with a doctrine foreign to the cosmogonical ideas of
the “ Shepherd.” It is, indeed, true that if we compare
the data of the two treatises together, detail by detail,
we shall find strong contradictions; but the general
“feel” of both is the same, the general atmosphere is
identical.

THE TRINITY

Prefixed to the cosmogenesis is a formal theological
procem, the precise meaning of which escapes me
because of its almost mnemonic nature ; it is, indeed
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quite in s@tra style. There appears, however, to be a
distinet trinitarian?! idea lurking in the first sentence,
the trinity consisting of God (6 ©Oeos) and Godhead
(1o O¢iov) and Nature (5 ¢vais). The Glory or Power
of all things is this Divine Trinity. The Source (or
Beginning), the End and the Ever-renewing of all things
are owing to this Triad. All three seem to be almost
interchangeable terms. The Godhead is the Mind of
God, Godly Nature is the Wisdom of God. Again, at
the end of the sermon (§ 4) we are told that the God-
head (or that which is Divine) is ¢ Nature’s ever-making-
new-again the cosmic mixture.” Godhead in operation is
Nature, while at the same time Nature is co-established
in Godhead, and both are one in God, the Source of all.

The cosmogenesis begins with the grandiose image:
“ Darkness that knew no bounds was in Abyss.”

We have already, in commenting on “ Darkness” in
the “Pceemandres” treatise, referred, in explanation,
to a Gnostic tradition in which the Primal Elements
appear as Water, Darkness, Abyss, and Chaos, and have
given some reason for ascribing the form of this tradition
to Egypt—that is, Archaic Egypt, a parallel tradition
to the Sumerian, both derived from a still more Archaic
source,

FroM THE SYSTEM OF THE NICOLAITANS

If, now, we turn to Epiphanius (remembering that he
picked up what he knew or thought he knew about the
Gnostics in Egypt), we shall find that he has preserved
from another Gnostic system an even more striking
parallel with our text.

The Bishop of Salamisis denouncing the Nicolaitans,?
who for him were the earliest Christian Gnostics, there

1 Not, of course, in a technical Christian sense.
? Adv. Her., xxv. 1-5.
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being very numerous and various sects of them, all
deriving from a certain Nicolaus, whom Epiphanius
would have us believe to have been one of the first
seven deacons of the Church.

If, in reality, however, the Nicolaitans=the Balaam-
ites of early Talmudic Rabbinism! then the original
Nicolaitans were the earliest Christians, for “ Balaam-
ites” was the Rabbinical by-name of the followers of
Balaam (Bileam)=Jeschu, and Balaam=Nicolaos, in
Hebrew and Greek respectively.

Curiously enough, moreover, in the paragraph (§ 4)
before the one from which we are going to quote,
Epiphanius ascribes the use of the mystic words,
“Kaulakau Xaulakau,” to the Nicolaitans, words
which we have, with high probability, shown in the
chapter “ Myth of Man in the Mysteries” (§ 16 J., end)
to have been used by a Jewish Gnostic of the time of
Philo, writing in an Egyptian environment, and dealing
with the Man-tradition, which is one of the main
elements of the “Peemandres” doctrine. All of which
carries us back to the dawn of Christianity.

Speaking, then, of these Nicolaitans, Epiphanius
writes (xxv. 5):

“Qthers of them, again, plaster together empty names,
saying: There was Darkness and Abyss (Buvfds) and
Woater; and Spirit in the midst of them made separa-
tion of them.”?

Here we have precisely the same elements as in our
text for the foundation of a cosmogonical representation.
What precise relationship these various traditions may
have had to one another we cannot say with any
certainty ; but what we can say is that the writer or

1 See D. J. L., p. 188, where this identification is worked out
with some probability.
2 Ed. Dindorf (Leipzig, 1859), ii. 35, 36.
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writers of our treatise are dealing with a material
common to themselves, to pre- Christian Jewish
:Gnosticism and the earliest forms of the Christian
Gnosis.

THE “Books oF THE CHALDZANS”

The sentence (in § 2), “ All things being undefined
and yet unwrought (axarasxevasrwv),” is also to be
noticed, and, together with the opening sentence of
the cosmogony, compared with the LXX. version of
Gen. i. 2:

“And the earth was invisible and as yet unwrought
(akaTaorelacros), and Darkness was upon the Abyss,
and the Spirit of God was borne upon the Water.”

Are we, then, to suppose that our Trismegistic writer
based himself directly upon this famous “oracle” of
Jewish Seripture ?

The Jewish Gnostics would doubtless do so in their
commentaries; but the phenomena of the Christianized
Jewish Gnostic systems persuade us rather that these
Gmostic Jews did not derive their ideas directly from
the text of their national Secripture, but from what we
may call parallel traditions of an esoteric nature. We
shall see later on, when treating of Zosimus, that there
were translations of the Chaldzan sacred books in the
Alexandrian Library, and we cannot but believe that
the general ideas of Chaldean cosmogony were familiar
to all the learned of the time. For Chaldea and Egypt
were regarded as the two most wisdom-loving nations
of antiquity, the two most sacred lands. What wonder,
then, that Chaldean and Egyptian ideas should be
blended together, and turned out into a “scientific”
whole, by the spirit of Greek “philosophizing,” in our
treatises ?

I would therefore conclude that both here, and in
VOL. IL 6
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the repetition of the formula, “increase in increasing
and multiply in multitude” (§ 3), from the “ Peemandres ”
treatise (§ 18), the similarities are not due to direct
plagiarism, but to the fact that such logo: were “in the
air.” I would also suggest that the somewhat peculiar
term &rarackevacTos was not original with the Greek
Targum of Genesis, first made at Alexandria some
250 years B.C., but that it was rather taken from the
theological and philosophical language of the day and
used by the Hebrew translators; that, in brief, in the
LXX. translation already we have to take into account
the strong influence of the technology of Hellenistic
theology.

With regard to the whole of our treatise, I would
suggest that we have the heads of topics which were
to be subsequently explained and commented upon,
rather than a didactic treatise setting forth a clear
teaching. Like the proem, the cosmogenesis itself is
straitly condensed, so condensed that the indications
are too vague for us to form any clear mental picture
of the process that is suggested. We have nothing but
a series of headings that may have meant something
very definite to the writer—may, in fact, have summed
up for him a whole body of doctrine—but which for us,
in our ignorance of detail, can have but little precise
meaning.

To add to our difficulties, the text, as we have already
said, appears to be very faulty. It is very probable
that owing to its original brevity, copyists and readers
would be tempted to gloss it in the interests of
what would appear to them greater clearness; these
glosses creeping into the text later on would, since
the gloss-makers did not know the original scheme,
blurr rather than elucidate the mother-text—and hence
our tears.
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The most striking doctrine in the exposition is that
of Renewal or Making-new-again (avavéwsis). All
animal and vegetable forms contain in themselves “the
seed of again-becoming ” (1o omépua s Takiyyevesias).
I do not think that this is intended simply to mean
that the individual is continued in the species ; for we
read that “every birth of flesh ensouled . . . shall of
necessity renew itself (avavewOijoerar).” The doctrine
that is preached is, therefore, that of palingenesis or
“re-incarnation ”’; the renewal on the karmic wheel of
birth-and-death (¢vaews kUkAov évapiBuiov Spounua).

TrE “FLoop”

The last point to which we need call the reader’s
attention is the sentence: “ And there shall be
memorials mighty of their handiworks upon the
earth, leaving dim trace behind when cycles are
renewed.”

The thought of the writer is evidently turned back
towards the past, to a time when a mighty race, devoted
to growth in wisdom, lived on earth and left great
monuments of their wisdom in the work of their hands,
dim traces of which were to be seen “in the renewal of
the times.” This seems to me to be a clear reference
to the general belief of the time (commonly, though
erroneously, called Stoic) that there were alternate
periods of destruction, by fire and water, and of renewal.
In Egypt the common belief, as we have pointed out
elsewhere, was that the last destruction had been by
water and flood. Before this Flood our author believed
there had been a mighty race of Egyptians, the race of
the First Hermes, and that some dim traces of the
mighty works of this bygone wisdom-loving civilization
were still to be seen.
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I am, myself, strongly inclined to believe in this
tradition; and I have sometimes speculated as to the
possibility of there being buried beneath one or more
of the pyramids the remains of some prehistoric build-
ings (perhaps also of pyramid-shape) that have survived
the “ Flood.”



CORPUS HERMETICUM IV. (V.)

THE CUP OR MONAD

Or Hermes To Tar
(Text: P. 34-40 ; Pat. 26b-27.)

1. Hermes. With Reason (Logos), not with
hands, did the World-maker ! make the universal
World %; so that thou thus shouldst think of Him
as everywhere and ever-being, the Author of all
things, and One and Only, who by His Will® all
beings hath created.

This Body of Him is a thing no man can
touch, or see, or measure, a Body inextensible,
like to no other frame. ’'Tis neither Fire nor
Water, Air nor Breath*; yet all of them come
from it.® Now being Good He willed to conse-
crate this [Body] to Himself alone, and set its
Earth in order and adorn it.°®

1§ Snueovpyds. 2 Tdy wdvra xéouoy.

3 0éanais. 4 Perhaps meaning Ather.
& ¢f. C. H., xiii. (xiv.) 6.
8 koopficas,—the whole is a play on the word réouos (kosmos),
which means “order,” “ornament,” and “world.” I have tried
85
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2. So down [to Earth] He sent the Cosmos®
of this Frame Divine,>—man, a life that cannot
die, and yet a life that dies. And o'er [all
other] lives and over Cosmos [too], did man
excel by reason of the Reason (Logos) and the
Mind. For contemplator of God’s works did
man become; he marvelled and did strive to
know their Author.

3. Reason (Logos) indeed, O Tat, among all
men hath He distributed, but Mind not yet ; not
that He grudgeth any, for grudging cometh not
from Him,® but hath its place below, within the
souls of men who have no Mind.

Tat. Why then did God, O father, not on all
bestow a share of Mind ?

Her. He willed, my son, to have it set up
in the midst for souls, just as it were a prize.

4. Tat. And where hath He had it set up ?

Her* He filled a mighty Cup® with it, and
sent it down, joining a Herald [to it], to whom
He gave command to make this proclamation
to the hearts of men:

to retain it in English by using both meanings. The three pre-
ceding sentences, from “This Body” onwards, are quoted by
Stobeeus, Phys., 1. ii. 30 ; G. i, 26 ; W, 38, 10 ff., under the head-
ing “ Of Hermes.”

! That is, “ Order.”

2 That is, the Body of God ; the One Element.

3 ¢f. C. H,v. (vi) 2.

4 A critical text of most of these two paragraphs is given, R,
214, 1. 1.

5 xpariipa, lit. a cratér or mixing-bowl,
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Baptize® thyself with this Cup’s baptism, what
heart can do so, thou that hast faith thoucanst
ascend to Him that hath sent down the Cup,
thou that dost know for what thou didst come
into being !

As many then as understood the Herald’s
tidings and doused themselves in Mind, became
partakers in the Gnosis; and when they had
“received the Mind” they were made ‘ perfect

”

men.

But they who do not understand the tidings,
these, since they possess the aid of Reason [only]
and not Mind, are ignorant wherefor they have
come into being and whereby.

5. The senses of such men are like irrational
creatures’; and as their [whole] make-up is in
their feelings and their impulses,”® they fail in all
appreciation of® those things which really are
worth contemplation. These centre all their
thought upon the pleasures of the body and its
appetites, in the belief that for its sake man hath
come into being,

But they who have received some portion
of God's gift,* these, Tat, if we judge by their
deeds, have from Death’s bonds won their release ;
for they embrace in their own Mind all things,

! The meaning of this term is not to “sprinkle” with water,
but to “plunge the whole body ” into water.

2 kal év Qupd xal év dpyfi Thv Kpagw Exovres.
8 Lit. “they do not wonder at.” 4 Se. the Mind.
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things on the earth, things in the heaven, and
things above the heaven,—if there be aught.’
And having raised themselves so far they sight
the Good; and having sighted It, they look
upon their sojourn here as a mischance; and in
disdain of all, both things in body and the
bodiless, they speed their way unto that One
and Only One.

6. This is, O Tat, the Gnosis of the Mind,
Vision of things Divine; God-knowledge is it,
for the Cup is God’s.

Tat. Father, I, too, would be baptized.

Her. Unless thou first shalt hate thy Body,
son, thou canst not love thy Self. But if thou
lov’st thy Self thou shalt have Mind, and having
Mind thou shalt share in the Gnosis.

Tat. Father, what dost thou mean ?

Her. It is not possible, my son, to give
thyself to both,—I mean to things that perish
and to things divine. For seeing that existing
things are twain, Body and Bodiless, in which
the perishing and the divine are understood, the
man who hath the will to choose is left the
choice of one or other; for it can never be the
twain should meet. And in those souls to
whom the choice is left, the waning of the one
causes the other’s growth to show itself.

1 ¢f. C. H. xi, (xii.) 19: “ And contemplate what is beyond —if
there be aught beyond the Cosmos.”
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7. Now the choosing of the Better not only
proves a lot most fair for him who makes the
choice, seeing it makes the man a God, but
also shows his piety to God. Whereas the
[choosing] of the Worse, although it doth
destroy the ‘“man,” it only doth disturb God’s
harmony to this extent, that as processions pass
by in the middle of the way, without being able
to do anything but take the road from others,
so do such men move in procession through the
world led by their bodies’ pleasures.!

8. This being so, O Tat, what comes from
God hath been and will be ours ; but that which
is dependent on ourselves, let this press onward
and have no delay; for ’tis not God, ’tis we
who are the cause of evil things, preferring them
to good.

Thou see’st, son, how many are the bodies
through which we have to pass, how many are
the choirs of daimones, how vast the system of
the star-courses? [through which our Path doth
lie], to hasten to the One and Only God.

For to the Good there is no other shore?;
It hath no bounds; It is without an end » and

1 Critical text of simile is also given by R. 102, n. 2. Quoted
by Zosimus in § “ On the Anthropos Doctrine.”

2 kal ovvéxear kal Spduovs &orépwy,—the Septenary Spheres or
¢ Cyeclic Gods” ; for the osvéxeia (lit. continuity) is evidently the
same as the apuovia, Harmony, Concord, System.

3 adidBarov,—lit, not to be crossed, not to be forded.
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for Itself It is without beginning, too, though
unto us it seemeth to have one—the Gnosis.

9. Therefore to It Gnosis is no beginning;
rather is it [that Gnosis doth afford] to us the
first beginning of Its being known.

Let us lay hold, therefore, of the beginning,
and quickly speed through all [we have to pass].

'Tis very hard, to leave the things we have
grown used to, which meet our gaze on every
side, and turn ourselves back to the Old Old
[Path].

Appearances delight us, whereas things which
appear not make their believing hard.

Now evils are the more apparent things,
whereas the Good can never show Itself unto
the eyes, for It hath neither form nor figure.

Therefore the Good is like Itself alone, and
unlike all things else; for ’tis impossible that
That which hath no body should make Itself
apparent to a body.

10. The “ Like’s” superiority to the ‘ Unlike ”
and the ¢ Unlike’s ”* inferiority unto the * Like”
consists in this :

The Oneness? being Source® and Root of all,
is in all things as Root and Source. Without
[this] Source is naught; whereas the Source
[Itself] is from naught but Itself, since It is

1 Reading with B., 7o¥ &vopofov.
2 uovds,—the Monad, that is the Good. 3 Or, Beginning.
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Source of all the rest. It is Itself Its Source,
since It may have no other Source.

The Oneness then being Source, containeth
every number, but is contained by none ; engen-
dereth every number, but is engendered by no
other one.

11. Now all that is engendered is imperfect,
it is divisible, to increase subject and to decrease ;
but with the Perfect [One] none of these things
doth hold. Now that which is increasable in-
creases from the Oneness, but succumbs through
its own feebleness when it no longer can contain
the One.

And now, O Tat, God’s Image® hath been
sketched for thee, as far as it can be?; and if
thou wilt attentively dwell on it and observe it
with thy heart’s eyes, believe me, son, thou'lt
find the Path that leads above ; nay, that Image
shall become thy Guide?® itself, because the Sight
[Divine] hath this peculiar [charm], it holdeth
fast and draweth unto it those who succeed in
opening their eyes, just as, they say, the magnet
[draweth] iron.*

! The Universal Cosmos or Monad.

2 The above sentences, beginning with “The Oneness,” second
paragraph of § 10, are quoted by Stobeeus, Phys., I. x. 15;
G. pp. 116, 117; W. 127, 6 ff.; under the heading, *“Of
Hermes.”

3 Of. C. H., vii. (viil.) 2; ix. (x.) 10; x. (xi.) 21; R. 23, n. 5.

4 This simile is also used in the Naassene Document, and in
Plutarch, On Isis and Osiris, where I have noticed it.
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COMMENTARY

THE TITLE

This beautiful little treatise, in which the great
principles of the Gnosis are set forth so clearly and
lucidly by the philosopher-mystic who penned it so
many centuries ago, bears a double, or rather a triple,
title: “Of Hermes to Tat: The Cup or Monad [or
Oneness].”! The double title, however, is but a choice of
names, for The Cup is The Oneness,—The One Element,?
the “ Body ” of God, which is the Cause of all bodies
and yet itself is bodiless; in other words, the Monad
is the Intelligible Cosmos itself, God’s Image, elsewhere
called His Alone-begotten Son.

That this idea of a Cup or Mixing-bowl (Cratér), in
the symbolic sense of an all-containing receptacle, in
which all the elements were blended together, and in
the metaphysical sense of a transcendent Unity, the
source of all things measurable and numberable, was
one of the main doctrines of the Trismegistic tradition, is
plain from the Poemandrist Zosimus, who refers especially
to this Cup as the symbol of Spiritual Baptism—that is,
the plunging of the whole nature into the Great Ocean
of Spirit or Mind, so that the man becomes irradiate with
Life and illumined with Light.

For a consideration of this Crater or Cup symbolism
I must refer the reader to the chapter so entitled in
the “Prolegomena”; it there being shown that in all
probability it was transmitted along the Orphic line

1 See R. 193. TUnfortunately, though he twice quotes from
our treatise, Stobeeus adds nothing to our knowledge of the title,
since he prefixes his extracts with the simple heading, “Of
Hermes.”

2 Which is to be equated, I believe, “ meta-physically ”” with the
Quintessence or Ather.
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of tradition, though doubtless the Egyptian had some
similar ideas.

Our treatise should be read in the closest connection
with C. H., xi. (xil.), “The Mind to Hermes,” which
ig its “esoteric” counterpart. What is here set forth
for Tat by Hermes is there imparted to Hermes by the
Mind; what is here set forth for the probationer or
“ hearer” is there set forth for the advanced disciple or
“geer”; or, to use Mystery terms, what is here told
to the Mystes is there revealed to the Epopt. Thus,
then, the Tat-instruction begins.

THE BAPrisM oF THE MIND

1. All things are made by Reason, the Formative
Energy of the Mind. The Ideal Cosmos, or World-
Order, is the Divine Body.

2. Earth is the sensible Cosmos ; on Earth man, the
image of the Image, or Reason, of God rules. The
purpose of man is thus to become the contemplator
(Beatijs) of the works of God; it is by the “ wonder”
aroused in him by the sight of these marvels that he
will rise eventually into a knowledge of God Himself.
This “ wonder” is, then, the beginning of the True
Philosophy or God-knowledge (5 Toi Oeot kaTavonats).

3. All men have in them “reason” (the ray of the
Reason or Logos), but as yet few have “ Mind.” This
“mind ” is the true Son of Mind, it is the real man,
the perfect man, self-conscious of his Self. This true
Self-consciousness is the prize set up for souls to win :
the crown of humanity, the Christ-state (or, at any rate,
the super-man or true man state).

The Christ-Baptism is the plunging of the whole
nature into the Mind-filled Cup,—the Pléroma of the
Divine Being whose Body and Mind are one,—for is
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not the Cup the Body of God, “ consecrated unto Himself
alone” (§ 1), the Universal Body of all things ?

Tae HoLy GRAIL

It would be fascinating to speculate on what con-
nection this Cup of Initiation may have had with the
Mystic Eucharist, and the Original of the later Grail-
tradition, which a great master of music and song has
in our days made to live again in undying melody, and
80 restored it to its more universal significance. How
Wagner sensed the marvel of the wondrous Vision
with a poet’s intuition may be seen from his own
words :

“To the enraptured gaze of one longing for celestial
love, the clear blue atmosphere of heaven seems at first
to condense itself into a wonderful, scarcely perceptible,
but dazzlingly beautiful Vision. Then with gradually
increasing precision the wonder-working angelic host
is delineated in infinitely delicate outlines, as, conveying
the holy vessel in its midst, it insensibly descends from
the blazing heights of heaven. As the vision grows
more and more distinet, . . . the heart throbs with the
pain of ecstasy; . . . and when at last the Grail shows
itself in the marvel of undraped reality, ... the
beholder’s brain reels—he falls down in a state of
adoring aunnihilation. . ., . With chaste rejoicing the
angelic host then returns to the heavenly height, fading
away into the nothingness whence it first emanated.”

But for the Seers of the Gnosis there was a more
intimate realization, for they were bidden to cast aside
all hesitation and fearlessly to plunge themselves into
the very Cup Itself, the Ocean of Divine Love and
Wisdom.

This was the Proclamation or Preaching («x7pvyua),
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or Good Tidings, of the Herald of God to men, to those
who had the Living Faith they could “ascend to Him
who had sent down the Cup,” God's Greatest Gift.

By such a Baptism as this, not by a symbolic
sprinkling with water, is it that man is to be redeemed.
This is the consummation of man’s earthly pilgrimage,
the realization of the “ Gnosis of the Mind, Vision of
things Divine ; God-knowledge is it; for the Cup is
God’s.”

THE “ HATING OF THE BoDy”

6. In § 6 we have given us a discipline of the
mystic way, the “hating of the body,” which is by no
means to be taken literally.

A misunderstanding of this discipline led many of
the mystics of the time (and, for a matter of that, has
led most of the mystics of all time) to the false belief
that the body (or matter generally) was the source of
evil. Hence we have all the mortifications and chastise-
ments of the flesh which the monkish spirit introduced
into Christendom, and which persist in some quarters
even to our own day. Against this the Common Sense
of Christianity as a general religion, basing itself on
the general utterances of the Christ, has ever protested.

Our mystic philosopher, in urging his disciples to
hate the body, apparently does so because they are in
the first stages of awakening, and so far have not got
the “ Mind ” active in them.

In taking the first steps there must be developed a
consciousness of the strong antithesis of good and evil,
of love and hate, in order that the will of the disciple
may be strengthened towards the good and weakened
towards the bad.

When, however, his will is bdalanced between the
two, when he as easily wills good as evil, then, and
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not till then, is he prepared to learn the further great
lesson: that real wisdom consists in balance, in the
Middle Way ; that nothing is evil in itself—the Body
is as honourable in its own sphere, as absolutely
necessary and indispensable, as is the Mind in its.

He learns the great secret that to have one’s thoughts
always in heaven is as erroneous as to have them always
on earth ; that there is a higher mode of existence, when
the things of heaven and earth are within each other,
and not apart.

As the Introduction to ZThe Book of the Great Logos
according to the Mystery has it:

“Jesus saith: Blessed is the man who knoweth this
Word (Logos), and hath brought down the Heaven and
borne up the Earth and raised it Heavenwards.”?

Heaven and Earth must kiss each other for this
consummation, this truly Sacred Marriage.

And yet in the third Synoptic (xvi. 25, 26) we read :

“Jesus saith: If any man come unto Me, and hate
not his father, and mother, and wife, and children, and
brethren and sisters, yea, and his own soul also, he
cannot be My disciple.”

Here we have precisely the same word “ hate ” (wioet)
as in our text. That, however, this “dark saying”’ was
interpreted in a mystical sense by Gmnostic tradition,
as by no means referring to physical parents but to
the past causes of our imperfections,® I have already
pointed out on several occasions®; we may therefore

t Codex Brucianus; see F. F. F., p. 520.

% Cf. the Pistis Sophia, 341-343, where the text is given as:
“He who shall not leave father and mother to follow after Me
is not worthy of Me,” and explained by the Saviour to mean:
“Ye shall leave your Parents the Rulers, that ye may be Children
of the First Everlasting Mystery.”

3 See, for instance, Extracts from the Vdhan” (London, 1904),
pp. 374-376.
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conclude that in a gnostic teaching, such as is our
treatise, the terms “hate” and “bedy ” are not to be
literally interpreted.

8. And that this is so may be seen from the declaration
in § 8: “For ’tis not God, 'tis we who are the cause of evil
things, preferring them to good ” ;—where the cause of
evil is not assigned to the body but to man’s own choice.
And finally, to clinch our contention, we would refer the
reader to the Sermon to Asclepius, C. H., vi. (vii.) 6:

“Such are the things that men call good and beauti-
ful, Asclepius—things which we cannot flee or hate.”

THE GNOSIS AND ITS BLESSINGS

9. In § 9 we have to notice the phrase: “Therefore o
It Gnosis is no beginning ; rather is it that Gnosis doth
afford fo ws the first beginning of Iis being known”;
and compare it with the logos quoted by the Jewish
commentator in the Naassene Document (§ 25): “The
Beginning of Perfection is Gnosis of Man, but Gnosis
of God is Perfect Perfection.”

The claim for the Gmosis is therefore a modest one.
The Gnosis is not an end in itself; it is but the begin-
ning of the True Knowledge of God. They who receive
the Baptism of the Mind are made “ perfect men,” not
Perfect ; not until they have received this touch of the
Christ-consciousness have they reached true manhood.

Those who have received this Baptism know why
they have come into being,—the purpose of life. They
become consciously immortal; they know they are
deathless, they do not ounly believe it ; their immortality
is no longer a belief, it is a fact of knowledge.

They have won their freedom from Death and Fate,
and know the real constitution of the cosmos up to the

Threshold of the Good, the Plain of Truth—that is to
VOL. IL 7
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say, presumably in Buddhist terms, as far as the
Nirvinic state of consciousness. Net yet, however,
have they entered Nirvina—that is to say, become one
with the Logos. They have seen the Sight or Vision
of Nirvidna, but not entered into the Promised Land,
that “ Blessed Space,” which, as Basilides tells us, “can
neither be conceived of nor characterized by any word.”?

The Vision is an earnest of what they may be. They
have become Gods, it is true, already, or, in other words,
enjoy the same freedom and consciousness as the Gods
or Angels, but there is a still more transcendent state,
when they will be at-oned with Deity Himself.

THE ANCIENT PATH

Hard as it is to leave the “things we have grown
used to,” the things habitual, it must be done if we are
to enter into the Way of the Gnosis. But no new Path
is this, no going forth into new lands (though it may
have all the appearance of being so). The entrance on
the Path of the Gnosis is a Going-Home, it is a Return
—a Turning-Back (a True Repentance). “We must
turn ourselves back unto the Old Old Way ” (ra walaia
Kkal apxaia).

And for the followers of the Doctrine of Thrice-
greatest Hermes, this Old Old Path could have meant
nothing but the Archaic Wisdom of Ancient Egypt.
The Wisdom of Egypt was thus the Gnosis.

! See F. F. F., p. 261.



CORPUS HERMETICUM V. (VL)

THOUGH UNMANIFEST GOD IS
MOST MANIFEST

Or HerMEs 10 HIS SoN TaT
(Text : P. 41-48; Pat. 12b-13b.)

1. I wiLL recount for thee this sermon (logos)
too, O Tat, that thou may’st cease to be without
the mysteries of the God beyond all name.?
And mark thou well how That which to the
many seems unmanifest, will grow most manifest
for thee.

Now were It manifest, It would not be. For
all that is made manifest is subject to becoming,
for it hath been made manifest. But the Un-
manifest for ever s, for It doth not desire to be
made manifest. It ever is, and maketh manifest
all other things.

Being Himself unmanifest, as ever being and
ever making - manifest, Himself is not made
1 ¢f. § 8 end, and § 9 beginning.

99
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manifest. God is not made Himself; by think-
ing-manifest, He thinketh all things manifest.

Now ‘“thinking-manifest” deals with things
made alone, for thinking-manifest is nothing else
than making.

2. He, then, alone who is not made, ’tis clear,
is both beyond all power of thinking-manifest,
and is unmanifest.

And as He thinketh all things manifest, He
manifests through all things and in all, and most
of all in whatsoever things He wills to manifest.

Do thou, then, Tat, my son, pray first unto
our Lord and Father, the One-and-Only One,
from whom the One? doth come, to show His
merey unto thee, in order that thou mayest have
the power to catch a thought of this so mighty
God, one single beam of Him to shine into thy
thinking. For thought alone “sees” the Un-
manifest, in that it is itself unmanifest.

If, then, thou hast the power, He will, Tat,
manifest to thy mind’s eyes. The Lord be-
grudgeth not Himself to anything, but mani-
fests Himself through the whole world.

Thou hast the power of taking thought, of
seeing it and grasping it in thy own ‘hands,”
and gazing face to face upon God’s Image.* But

1 & ¢avracia—that is to say, by thinking into manifestation.

2 Presumably the Manifested God ; the One-and-Only One
being the Unmanifested, the God beyond all name. '

3 The Intelligible Cosmos.
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if what is within thee even is unmanifest to thee,
how, then, shall He Himself who is within thy self
be manifest for thee by means of [outer] eyes ?

3. But if thou wouldst “see” Him, bethink thee
of the sun, bethink thee of moon’s course, bethink
thee of the order of the stars. Who is the One
who watcheth o’er that order? For every order
hath its boundaries marked out by place and
number.

The sun’s the greatest god of gods in heaven ;
to whom all of the heavenly gods give place
as unto king and master. And he, this so-great
one, he greater than the earth and sea, endures
to have above him circling smaller stars than
him. Out of respect to Whom, or out of fear of
Whom, my son, [doth he do this]?

Nor like nor equal is the course each of these
stars describes in heaven. Who [then] is He
who marketh out the manner of their course and
its extent ?

4. The Bear up there that turneth round
itself, and carries round the whole cosmos with
it—Who is the owner of this instrument? Who
He who hath set round the sea its bounds?
Who He who hath set on its seat the earth ?

For, Tat, there s someone who is the Maker
and the Lord of all these things. It could not
be that number, place and measure could be
kept without someone to make them. No order
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whatsoever could be made by that which lacketh
place and lacketh measure; nay, even.this! is
not without a lord, my son. For if the orderless
lacks something, in that it is not lord of order’s
path, it also is beneath a lord—the one who
hath not yet ordained it order.

5. Would it were possible for thee to get thee
wings, and soar into the air, and, poised midway
‘tween earth and heaven, behold the earth’s
solidity, the sea’s fluidity (the flowings of its
streams), the spaciousness of air, fire’s swiftness,
[and] the coursing of the stars, the swiftness
of heaven’s circuit round them [all]!

Most blessed sight were it, my son, to see all
these beneath one sway—the motionless in
motion, and the unmanifest made manifest;
whereby is made this order of the cosmos and
the cosmos which we see of order.

6. If thou would’st see Him too through things
that suffer death,® both on the earth and in the
deep,® think of a man’s being fashioned in the
womb, my son, and strictly scrutinize the art of
Him who fashions him, and learn who fashioneth
this fair and godly image of the Man.*

1 Namely, that which lacketh place, number, and order ; that
is, disorder, chaos.

2 As opposed to the immortal world-order.

3 Of. § 9 below, where it almost seems to mean “ water.”

4 The Heavenly Man of “The Shepherd” treatise ; man is the
image of The Man, the Logos or Image of God. This and the
following passage is referred to by Lactantius, D. Institt., ii. 10,
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Who [then] is He who traceth out the circles
of the eyes; who He who boreth out the nostrils
and the ears; who He who openeth [the portal
of] the mouth; who He who doth stretch out
and tie the nerves; who He who channels out
the veins; who He who hardeneth the bones;
who He who covereth the flesh with skin; who
He who separates the fingers and the joints;
who He who widens out a treading for the feet ;
who He who diggeth out the ducts; who He
who spreadeth out the spleen; who He who
shapeth heart like to a pyramid; who He who
setteth ribs together ; who He who wideneth the
liver out ; who He who maketh lungs like to a
sponge ; who He who maketh belly stretch so
much ; who He who doth make prominent the
parts most honourable, so that they may be seen,
while hiding out of sight those of least honour?

7. Behold how many arts [employed] on one
material, how many labours on one single sketch ;
and all exceeding fair, and all in perfect measure,
yet all diversified! Who made them all? What
mother, or what sire, save God alone, unmanifest,
who hath made all things by His Will ?

8. And no one saith a statue or a picture
comes to be without a sculptor or [without] a
painter ; doth [then] such workmanship as this
exist without a Worker? What depth of blind-
ness, what deep impiety, what depth of ignorance !
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See, [then] thou ne’er, son Tat, deprivest works
of Worker! -

Nay, rather is He greater than all names, so
great is He, the Father of them all' For verily
He is the Only One; and this His work, to be a
father.

9. So, if thou forcest me somewhat too bold,
to speak, His being is conceiving of all things
and making [them]?

And as without its maker it is impossible that
anything should be, so ever is He not unless He
ever makes all things, in heaven, in air, in earth,
in deep, in all of cosmos, in every part that is
and that is not of everything. For there is
naught in all the world that is not He.

He is Himself, both things that are and things
that are not. The things that are He hath
made manifest, He keepeth things that are not
in Himself.

10. He is the God beyond all name; He the
unmanifest, He the most manifest; He whom
the mind [alone] can contemplate, He visible
unto the eyes [as well]; He is the one of no
body, the one of many bodies, nay, rather He of
every body.

Naught is there which He is not. For all are

! The translation of this sentence is conjectural ; for the text is
not only corrupt, but there appears to be a lacuna in it.
2 The male and female energies of the Divine Parent.
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He and He is all.' And for this cause hath He
all names, in that they are one Father's. And
for this cause hath He Himself no name, in that
He’s Father of [them] all.

Who, then, may sing Thee praise of Thee, or
[praise] to Thee ?

Whither, again, am I to turn my eyes to sing
Thy praise ; above, below, within, without ?

There is no way, no place [is there] about
Thee, nor any other thing of things that are.

All [are] in Thee ; all [are] from Thee, O Thou
who givest all and takest naught, for Thou hast
all and naught is there Thou hast not.

11. And when, O Father, shall I hymn Thee ?
For none can seize Thy hour or time.

For what, again, shall I sing hymn? For
things that Thou hast made, or things Thou hast
not? For things Thou hast made manifest, or
things Thou hast concealed ?

How.? further, shall I hymn Thee? As being
of myself? As having something of mine own ?
As being other ?

For that Thou art whatever I may be; Thou
art whatever I may do; Thon art whatever I
may speak.

For Thou art all, and there is nothing else

! For emended reading, see R. 244.
2 That is, of all names. For the following, ¢f. P. S. 4.. xxxi, 3.
3 Text from here on given in R. 68, n. 4.



106 THRICE-GREATEST HERMES

which Thou art not. Thou art all that which
doth exist, and Thou art what deth not exist,—
Mind when Thou thinkest, and Father when
Thou makest, and God when Thou dost energize,
and Good and Maker of all things.

(For that the subtler part of matter is the air,
of air the soul, of soul the mind, and of mind

God.)

COMMENTARY

THE TITLE

The redactor of our Corpus must have taken this
sermon from some collection of “Those to Tat,” for it
begins “ kat Tovde got Tov Adyor.” One other sermon
at least, then, must have preceded it; but whether it
was our C. H., iv. (v.), “The Cup,” or the lost €. H. (ii.),
“The General Sermon,” it is impossible to say.

The sermon bears no title proper, and the enunciation
of the subject, which stands in its place, is derived from
the second sentence of the treatise itself, and has plainly
been superscribed by some later Byzantine editor.

Mavi

The opening paragraphs of this fine tractate are very
difficult to render into English in any way that can
preserve the subtle shades of meaning of the Greek.
As this subtle word-play has been entirely missed by
all previous translators, I have made a rough attempt
to preserve it by using the somewhat clumsy term
“manifest.” The word-play in Greek may be seen
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from the following list of the original terms taken in
the order of their occurrence: agavés, gpavepwraro,
empavés, pawduevov, épdvy, apavés, pavival, davepa,
agavis, pavepiv, ¢pavepoirai, ¢avrasie, pavTacidv,
¢pavracia, apavraciacTos kai apanis, pavracidy, pai-
vetat, pavivar. These all occur in § 1 and the first two
lines of § 2.

I have translated gavracia by “thinking-manifest,”
seeing that it is the power by which an object is made
apparent or manifest. The doctrine is the same as that
of the Vedanta philosophy, the Maya of the Vedanta-
vadins,. Mayd is generally translated *illusion,” but
this is not a good equivalent, for it comes from the root
ma, to make or measure. The Logos is called in the
Vedanta, Mayin (masc.), the Maker, Measurer, or
Creator, and His Power, or Shakti, is Maya (fem.). It
is the Power of the Divine Thought, and so far from
being illusion in any ordinary sense of the word, is
very real for us, and is only non-real as compared
to the Logos Himself, the One Reality in the highest
philosophical sense of the term.

The idea is magnificently summed up for us in a
logos of Phosilampés,' quoted by the redactor of the
Untitled Apocalypse of the Codex Brucianus, which runs
as follows:

“Through Him is that-which-really-is and that-
which-really-is-not, through which the Hidden.which-
really-is and the Manifest-which-really-is-not exists.”

Also compare Hippolytus' summary of the “ Simonian”
Gnosis:

“Of this Twofold Nature he calls the one side the
Hidden and the other the Manifest, saying that the
concealed [parts] of the Fire are hidden in the manifest,
and the manifest produced by the concealed. . . .

! Perhaps a by-name of Basilides ; see F. F. F., p. 554.
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“ And the manifest side of the Fire has all things in
itself which a man can perceive of#things visible, or
which he unconsciously fails to perceive. Whereas the
hiaden side is everything that we can conceive as
intelligible, . . . or which a man fails to conceive.”

2. “The Lord begrudgeth not Himself to any thing.”
Compare this with C. H., iv. (v.) 3: “Not that He
grudgeth any, for grudging cometh not from Him”;
and compare both with the saying of Plato in the
Timeeus (29 E):

“ He was Good, and to the Good there can never at
any time be any grudging of aught.”

Tag HiGHER PANTHEISM OR PANMONISM

10. With the soul-satisfying pantheism of § 10 we
may with interest compare the address to the Logos in
The Martyrdom of Peter, which still retains many
Gnostic elements.

“Thou that art to be understood by spirit alone!
Thou art my father, Thou my mother, Thou my brother,
Thou my friend, Thou my servant, Thou my master.
Thou art the all, and all is in Thee. Yea, all that is, is
Thou; and there is nothing else that is but Thee
alone !” 2

HymMmx 10 Ar1-GoD

The treatise ends with one of the most magnificent
Hymns to God ever written in any language—a hymn
which some foolish copyist has spoilt by tagging on to
it the gloss of a reader noted on the margin of the
MS. from which our seribe copied.

1 Hipp., Philes., vi. 9; see my Simon Magus (London, 1892),
p- 13.

? Lipsius (R. A.) and Bonnet (M.), Acta Apostolorum Apocrypha
(Leipzig, 1891), i. 98.
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With the sentence: “ All are in Thee, all are from
Thee,” compare the Naassene Hymn (quoted in Hip-
polytus’ Introduction, in “ The Myth of Man”):

“‘From Thee’ is Father, and ‘Through Thee,
Mother,—the two Immortal Names, Parents of Zons,
O Thou who hast the Heaven for Thy City, O Man of
Mighty Names!”



CORPUS HERMETICUM VI. (VIL)

IN GOD ALONE IS GOOD AND
ELSEWHERE NOWHERE

(Text: P. 48-53 ; Pat. 14a-15a.)

1. Goop, O Asclepius, is in none else save God
alone ; nay, rather, Good is God Himself
eternally.

If it be so, [Good] must be essence, from
every kind of motion and becoming free (though
naught is free from It), possessed of stable
energy around Itself, never too little, nor too
much, an ever-full supply. [Though] one, yet
[is It] source of all; for what supplieth all is
Good. When I, moreover, say [supplieth]
altogether [all], it is for ever Good. But this
belongs to no one else save God alone.

For He stands not in need of any thing, so
that desiring it He should be bad; nor can a
single thing of things that are be lost to Him,
on losing which He should be pained; for pain

is part of bad.
110
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Nor is there aught superior to Him, that He
should be subdued by it; nor any peer to Him
to do Him wrong, or [so that] He should fall
in love on its account; nor aught that gives
no ear to Him, whereat He should grow angry ;
nor wiser aught, for Him to envy.

2. Now as all these are non-existent in His
being, what is there left but Good alone ?

For just as naught of bad is to be found in
such transcendent Being, so too in no one of the
rest will Good be found.

For in them all are all the other things®—
both in the little and the great, both in each
severally and in this living one? that’s greater
than them all and mightiest [of them].

For things subject to birth® abound in passions,
birth in itself being passible. But where there’s
passion, nowhere is there Good; and where is
Good, nowhere a single passion. For where is
day, nowhere is night; and where is night,
day is nowhere.

Wherefore in genesis the Good can never be,
but only be in the ingenerate.

But seeing that the sharing in all things hath
been bestowed on matter, so doth it share in
Good.

1 That is, things not Good.
2 Or animal ; that is, cosmos as a single life or living creature,
3 Or genesis.
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In this way is the Cosmos good; that, in so
far as it doth make all things, as far as making
goes it’s Good, but in all other things it is not
Good. For it’s both passible and subject unto
motion, and maker of things passible.

3. Whereas in man by greater or by less of
bad is good determined. For what is not too
bad down here, is good; and good down here
is the least part of bad.

It cannot, therefore, be that good down here
should be quite clean of bad, for down here
good is fouled with bad; and being fouled, it
stays no longer good, and staying not it changes
into bad.

In God alone, is, therefore, Good, or rather
Good is God Himself.

So then, Asclepius, the name alone of Good
is found in men, the thing itself nowhere [in
them], for this can never be.

For no material body doth contain It,—a
thing* bound on all sides by bad, by labours,
pains, desires and passions, by error and by
foolish thoughts.

And greatest ill of all, Asclepius, is that each
of these things that have been said above, is
thought down here to be the greatest good.

And what is still an even greater ill, is belly-
lust, the error that doth lead the band of all

1 Sc. the body.
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the other ills—the thing that makes us turn
down here from Good.

4. And I, for my own part, give thanks to
God, that He hath cast it in my mind about
the Gnosis of the Good, that it can never be
It* should be in the world.? For that the
world is ““fullness”?® of the bad, but God of
Good, and Good of God.

The excellencies of the Beautiful are round the
very essence [of the Good]; nay, they do seem
too pure, too unalloyed; perchance ’tis they
that are themselves Its essences.

For one may dare to say, Asclepius,—if essence,
sooth, He have—God’s essence is the Beautiful ;
the Beautiful is further also Good.

There is no Good that can be got from objects
in the world. For all the things that fall
beneath the eye are image-things and pictures
as it were; while those that do not meet [the
eye are the realities*], especially the [essence]
of the Beautiful and Good.

Just as the eye cannot see God, so can it not
behold the Beautiful and Good. For that they
are integral parts of God, wedded to Him alone,
inseparate familiars, most beloved, with whom
God is Himself in love, or they with God.

1 Sc. the Good. 2 Cosmos.

3 Or pléroma. The “world” is the pléroma of evil, but
“God” the pléroma of good.

4+ A lacuna unfortunately occurs here in the text.

VOL. IL
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5. If thou canst God conceive, thou shalt
conceive the Beautiful and Good, transcending
Light, made lighter than the Light by God.
That Beauty is beyond compare, inimitate that
Good, e’en as God is Himself.

As, then, thou dost conceive of God, conceive
the Beautiful and Good. For they cannot be
joined with aught of other things that live, since
they can never be divorced from God.

Seek’st thou for God, thou seekest for the
Beautiful. One is the Path that leadeth unto
It—Devotion joined with Gnosis.

6. And thus it is that they who do not know
and do not tread Devotion’s Path, do dare to
call man beautiful and good, though he have
ne’er e’en in his visions seen a whit that’s Good,
but is enwrapped with every kind of bad, and
thinks the bad is good, and thus doth make
unceasing use of it, and even feareth that it
should be ta’en from him, so straining every
nerve not only to preserve but even to
increase it.

Such are the things that men call good and
beautiful, Asclepius,—things which we cannot
flee or hate; for hardest thing of all is that
we've need of them and cannot live without

them.
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COMMENTARY

THE TITLE

This sermon, which bears no proper title, but has been
headed by some editor with the enunciation of the
subject taken from the opening sentence of the treatise
itself, belongs to the Asclepius-group.

Reitzenstein (p. 194) thinks that this tractate and
the previous Asclepius-Dialogue—0C. H., ii. (iii.)—may
very well have formed part of the same collection of
Asclepiana.

Duavrism ?

The teaching of our sermon is apparently dualistic ;
but is it not only formally so, and as an exercise to
raise the thought of the pupil away from the “things
he has grown used to”? For at the end Hermes
declares:

“Such are the things that men call good and beauti-
tul, Asclepius—things which we cannot flee or hate; for
hardest thing of all is that we've need of them and
cannot live without them.”

This is a clear advance on the formal Tat-teaching
as to “hating” the body given in C. H.,iv. (v.) 6, and
points clearly to an instruction in which the cosmos
was not regarded as the pléréma of bad, in spite of the
formal and emphatic statement in § 4:

“0 yap kdouos TAjpwud éort Ths kaxlas.”

Moreover, if we turn to C. H., ix. (x.), 4—another
treatise of Hermes to Asclepius, and curiously enough
having as superscription almost the same proposition
as heads our present treatise—we read:

“xwplov yap avris [kaxias) 5 yh, obx 6 kdomos, ws
éviot woré épovot Bhacpnuotvres.”
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“Bad’s place is earth, and not the world, as some
will sometimes say with impious tongue.”

Here we have a formal denial in an Asclepius-
tractate of the formal proposition in our Asclepius-
sermon.

The cosmos is not evil; it is the beautiful world-
order. Evil is a thing connected with the earth; there
is no such thing as a #Ajjpwua of evil; evil has at best
only a xwpiov. They who say such things blaspheme.

This is strong language, and there seems no other
conclusion to be drawn from it but that there were
various schools within the Trismegistic tradition, and
that they wrangled theologically together.

Is it, however, possible that the Hermes of our
treatise is only speaking metaphorically, so that he
may intensify the ideal of the Good, and that he was
subsequently taken as speaking literally? For he
must have known that the Cosmos was regarded as the
Son of God, par excellence, the fairest and best-beloved
of all, God’s Very Image.

On the other hand, we know that in the Trisme-
gistic doctrine the “cosmic man” was opposed to the
“ essential man,” that, in fact, the term “cosmic” was
used in the nomenclature of the time in a theological as
well as in a philosophical sense. This was especially
the case in Christianity. Many instances could be cited
from the New Testament documents; and we have also
a striking example of the use of “ cosmos” in this sense
in the second logion of the First Oxyrhynchus Fragment:

“Jesus saith: Except ye fast to the world (rov
kdopov), ye shall in no wise find the Kingdom of God.”

As, moreover, we nowhere else find mention of a
“ pleroma of evil,” we may permissibly conclude that it
is here not intended to be taken literally, but only as
a metaphorical expression.
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Gop THE PLEROMA OF GoOOD

“God is the Pleroma of Good, and Good is the
Pleroma of God.”

And so, speaking of the Triumphant Christ as the
Cosmic Logos, Paul writes :

“And Him hath He (God) given as Head over all
things unto the Church! which is His Body—the
Fullness (Pléroma) of Him who doth fulfil all things in
all.”?

The thought-atmosphere in which the idea of the
“Church ” as the Pleroma arose may be sampled from
Philo, De Preem. et Pen., § xi. (M. il 418, p. 920;
Ri. v. 232):

“And thus the soul, becoming a Pleroma of virtues
by means of the three best [blessings]—nature, instruc-
tion (mathesis) and practice (ask2sis),— leaving no
vacant spot in her for entrance of aught else, brings
unto birth a perfect number, — her two hexads of
sons, a miniature and copy of the circle of the types
of life® for the improvement of the things down
here.

“This is the House  that naught can harm, the perfect
and continual in the public scriptures, and also in the
secret meanings of the mystic ones,—the House that
won the prize, as I have said, of lordship o’er the tribes
of its [own] race.”

“Tt was thus from this House in course of time, as
it increased and became populous, that well-regulated
cities were established, yea, disciplines of wisdom and
of righteousness and holiness, in which the transmuta-

1 75 &xAnole, that is, the Spiritual Body of the © Elect.”

2 Eph. i. 23. ¢f. Col ii. 19: “In Him dwelleth the whole
Fullness of the Godhead as in a body.”

3 Se. the Zodiac. 4 Se. of God.
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tion (ueramolnois) of the rest of virtue was sought
out in manner worthy of so high a work. ”

In the Trismegistic tradition, however, the idea is
simpler, as we learn from “ The Definitions of Asclepius,”
C. H. (xvi.) 3:

“For that the Fullness of all things is One and is in
One,—this latter One not coming as a second One, but
both being One. . .

“For should one try to separate what seems to be
both All and One and Same from One,—he will be
found to take his epithet of ‘All’ from the idea of
multitude and not from that of fullness (pléréma)—
which is impossible; for if he put All for the One, he
will destroy the AllL”

Nevertheless, the Pleroma ! of Life is more specially
the Cosmos as the Son of God—that is, as the Logos.
Thus in C. A, xii. (xiii.) 15, we read:

“ Matter is one; and the World-order (Cosmos), as
a whole,—the Mighty God and Image of the Mightier
One, both with Him unified, and the Conserver of the
Will and Order of the Father,—is Life’s Fullness
(Pléroma). . . . )

“How then, O son, could there be in the God,—
the Image of the Father, the Plenitude (Pléréma) of
Life2—dead things?”

And again in C. A.,ix. (x.) 7:

“For [Cosmos] being a most wise Breath, bestows
their qualities on bodies together with the one Pleroma
—that of Life.”

5. This Pleroma of God is the Good and Beautiful.
The Path to this True Good is one of balance,—for it

1 Cf. John i. 16 : “Of His Fullness we have all received, and

grace on grace.”
2 Cf. John i. 4 : “In Him was Life and the Life was the Light

of men.”
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is the Way of Devotion united unto Gnosis —in
Sanskrit terms, the Bhakti-Marga and Jiiana-Marga
combined.!

6. Finally we learn, though inferentially, that things
are not bad in themselves; the evil is that men are
content with the little goods they have and cling
desperately to these, in ignorance of the greater
blessings to which they could attain, did they but open
their spiritual eyes for the True Vision of the Good.
For even the psychic visions of the soul, in spite of
their beauty, give man no hint of that Most Blessed
Sight of All

! Compare C. H,i. 27: “And I began to preach to men the
beauty of Devotion and of Gnosis.”



CORPUS HERMETICUM VIIL (VIIL)

THE GREATEST ILL AMONG MEN
IS IGNORANCE OF GOD

(Text: P. 54, 55 ; Pa:‘t'i._“l‘éa.)

1. WHITHER stumble ye, sots, who have sopped
up the wine of ignorance unmixed, and can so far
not carry it that ye already even spew it forth ?

Stay ye, be sober, gaze upwards with the
[true] eyes of the heart! And if ye cannot all,
yet ye at least who can!

For that the il} of ignorance doth pour o’er all
the earth and overwhelm the soul that’s battened
down within the body, preventing it from fetch-
ing port within Salvation’s harbours.

2. Be then not carried off by the fierce flood,
but using the shore-current,’ ye who can, make
for Salvation’s port, and, harbouring there, seek
ye for one to take you by the hand and lead
you * unto Gnosis’ gates.

1 Lit. back or up-current.
2 0f.C H,iv. (v.)11; ix. (x.) 10; x (xi.)2; R. 23, n. 5.
120
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Where shines clear Light, of every darkness
clean ; where not a single soul is drunk, but
sober all they gaze with their hearts’ eyes on
Him who willeth to be seen.

No ear can hear Him, nor can eye see Him,
nor tongue speak of Him, but [only] mind and
heart.

But first thou must tear off from thee the cloak
which thou dost wear,—the web of ignorance,
the ground of bad, corruption’s chain, the cara-
pace of darkness, the living death, sensation’s
corpse, the tomb thou carriest with thee, the
robber in thy house, who through the things he
loveth, hateth thee, and through the things he
hateth, bears thee malice.

3. Such is the hateful cloak thou wearest,—
that throttles thee [and holds thee] down to it,
in order that thou may’st not gaze above, and,
having seen the Beauty of the Truth, and Good
that dwells therein, detest the bad of it; having
found out the plot that it hath schemed against
thee, by making void of sense those seeming
things which men think senses.

For that it hath with mass of matter blocked
them up and crammed them full of loathsome
lust, so that thou may’st not hear about the
things that thou should’st hear, nor see the
things that thou should’st see.



122 THRICE-GREATEST HERMES

COMMENTARY

A PrEACHING

THERE is little to be said about this powerful appeal to
cease from the drunkenness of physical sensations and
to awaken to the Light.

Reitzenstein (p. 194) calls it a “ Prophetenpredigt,
and says that nowhere in the MSS. is it ascribed to
Hermes; by which he can only mean that it bears no
other superseription than the descriptive sentence which
heads if.

The style and spirit remind us not so much of
C. H.,iii. (iv.), as Reitzenstein (p. 206, 1) suggests, as
of the interpolated or superadded passages in the
“ Peemandres ” treatise (§ 27):

“0 ye people, earthborn folk, ye who have given
yourselves to drunkenness, and sleep, and ignorance,
be sober now, cease from your surfeit, cease to be
glamoured by irrational sleep!”

Did this sentence give rise to our little sermon ; or
is the sentence a summary of the preaching? Or do
both sentence and sermon come from a common stock ?

»”

THe ProOBABLE COMPLETION OF AN
OXYRHYNCHUS LoGION

The last hypothesis seems to be the most satisfactory
choice; and we may compare what would appear to
be a familiar figure of speech among such communities
with logion 3 of the First Oxyrhynchus Fragment:

“Jesus saith: I stood in the midst of the world (rov
kdapov), and in the flesh did I appear unto them; and
I found all men drunken, and none found I athirst
among them; and my soul grieveth over the souls of
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men, because they are blind in their heart and see
not . ..”

Can we fill up the missing word from our sermon ?

“But sober all they gaze with their hearts’ eyes on
Him who willeth to be seen.”

The missing word seems, therefore, to be “ God.”

The Gospel that is preached is the Beauty of the
Gnosis,—“ the Beauty of the Truth and Good that dwells
therein ”; just as in C. H,, 1. 27:

“And I began to preach to men the Beauty of
Devotion and of the Gnosis.”

The tempest-tossed on the Sea of Ignorance are to
make for the Harbour of Salvation—evidently some
great organization devoted to the holy life; therein
they must seek for one who knows, who can take them
by the hand and lead them unto the Gates of the
Gnosis.

This suggests that the organization consisted of a
general body, within which were grades of instruction;
the many were striving for illumination, some few had
reached it.



CORPUS HERMETICUM VIIIL. (IX.)

THAT NO ONE OF EXISTING
THINGS DOTH PERISH, BUT
MEN IN ERROR SPEAK OF
THEIR CHANGES AS DESTRUC-
TIONS AND AS DEATHS

[Or HerMES TO TaT]
(Text: P. 56-59 ; Pat. 48a, 48b.)

1. [Hermes.] Concerning Soul and Body, son,
we now must speak ; in what way Soul is death-
less, and whence comes the activity® in com-
posing and dissolving Body.

For there’s no death for aught of things [that
are]; the thought [this] word conveys, is either
void of fact, or [simply] by the knocking off a
syllable what is called “death,” doth stand for
“ deathless.”

1 &vépyeia.
2 The text is obscure, and the translations without exception
make nonsense of it. Some words seem to be missing.
124
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For death is of destruction, and nothing in
the Cosmos is destroyed. For if Cosmos is
second God, a life! that cannot die, it cannot be
that any part of this immortal life should die.
All things in Cosmos are parts of Cosmos, and
most of all is man, the rational animal.

2. For truly first of all, eternal and tran-
scending birth, is God the universals’ Maker.
Second is he “after His image,” Cosmos,
brought into being by Him, sustained and fed by
Him, made deathless, as by his own Sire, living
for aye, as ever free from death.

Now that which ever-liveth, differs from the
Eternal ; for He* hath not been brought to being
by another, and even if He have been brought to
being, He hath not been brought into being by
Himself, but ever 2s brought into being.

For the Eternal, in that It is eternal, is the all.
The Father is Himself eternal of Himself, but
Cosmos hath become eternal and immortal by
the Father.

3. And of the matter stored beneath it,® the
Father made of it a universal body, and packing
it together made it spherical-—wrapping it round
the life “—[a sphere] which is immortal in itself,
and that doth make materiality eternal.

! Living thing, “animal.” 2 Se. the Eternal.

3 Sc. beneath the cosmos, world-order or universe.

* The text here seems to me to be very faulty ; for woiudy, woid,
I read (@ov, (ga. In such unintelligible phrases as adr§ Td woidy,
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But He, the Father, full-filled with His ideas,
did sow the lives?® into the sphere, and shut them
in as in a cave, willing to order forth?® the life
with every kind of living.

So He with deathlessness enclosed the uni-
versal body, that matter might not wish to
separate itself from body’s composition, and so
dissolve into its own [original] unorder.

For matter, son, when it was yet incorporate,
was in unorder. And it doth still retain down
here this [nature of unorder] enveloping the rest
of the small lives®—that increase-and-decrease
which men call death.

4. It is round earthly lives that this unorder
doth exist. For that the bodies of the heavenly
ones preserve one order allotted to them from
the Father as their rule*; and it is by the restora-
tion® of each one [of them] this order is pre-
served indissolute.®

The “ restoration” then of bodies on the earth

and b per’ abrod xoidy, the writer is evidently dealing with the
Cosmos as the one life, the adré{wor, from which all other lives
are derived ; and if he did not write adré(yor, he assuredly wrote
(fov. He wrote sense and not the nonsense of the present text.

1 Se. the great lives or so-called heavenly “ bodies.”

2 Or beautify.

3 As distinguished from the great lives or animals, the so-called
heavenly “ bodies.”

4 thv &pxhv,—or source or principle.

5 &roxardoraots, a term used of the cyclic return of stars to their
original positions.

6 If we may be permitted to coin a neologism.
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is [thus their] composition, whereas their dissolu-
tion restores them to those bodies which can
never be dissolved, that is to say, which know
no death. Privation, thus, of sense is brought
about, not loss of bodies.

5. Now the third life—Man, after the image
of the Cosmos made, [and] having mind, after
the Father’s will, beyond all earthly lives—not
only doth have feeling with the second God, but
also hath conception of the first; for of the one
’tis sensible as of a body, while of the other it
conceives as bodiless and the Good Mind.

Tat. Doth then thus life not perish ?

Her. Hush, son! and understand what God,
what Cosmos [is], what is a life that cannot die,
and what a life subject to dissolution.

Yea, understand the Cosmos is by God and in
God ; but Man by Cosmos and in Cosmos.

The source and limit and the constitution of
all things is God.

COMMENTARY

THE CosMos AS “ SEcoNDp Gop”

The superscription enunciates the nature of the
treatise. It is evidently taken from the Dialogues to
Tat, and originally formed part of some General Dis-
sertation or of a collection of Dissertations.

It formed part of an instruction in which the Cosmos
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was treated of as “Second God,” as we find it also in
Philo!; but just as Philo guards against any idea of
duality, so does our treatise when it ends with the
words (§ 5):

“The source and limit and the constitution of all
things is God.”

The Great Body of the Cosmos, the Sphere or Perfect
Form, the root of all forms, seems to be bounded by
the idea of the ZAon or Eternity, or Deathlessness. It
is, as it were, the Cave or Womb of all things in genesis,
centred in the Pleroma of ideas, the Intelligible Cosmos,
which is full-filled with the ideas of God (§ 3).

THE LAW OF APOKATASTASIS

The eternal order and life of Cosmos is preserved by
the law of apokatastasis or restoration (§ 4), the law of
ever-becoming, and cyclic renewal, the making-new-
again (dvavéwas) of C. H.,, iii. (iv.) 1.

There is no question of loss of body,—this is an
illusion ; there is a privation of sense, a going into
latency of some particular phase of consciousness.

There are then Great Lives—God, Cosmos, Man.
Cosmos is made in the image of God, Man in the image
of Cosmos. Therefore has Man sense and mind; by
the former he is “in sympathy with” the Cosmos, as
Body by the latter he is conscious of God as Mind,—
that is the Bodiless. Or as we might phrase it, by
sense Man knows the Sensible Cosmos, by mind the
Intelligible Cosmos, the Good Mind; for God is Source
and Limit and the Constitution of all things—the
Cosmos, both Intelligible and Sensible, included.

1 Leg. Alleg,§21; M. i 82; P. 1103 (Bi. i 113); Quesst. Sol.,

i. (quoted by Euseb., Prep. Evang., vii. 13). See in the “ Prolego-
mena,” “ Philo Concerning the Logos.”



CORPUS HERMETICUM IX. (X.)

ON THOUGHT AND SENSE

TaaT THE BEAUTIFUL AND GoOOD 1S5 IN GoOD
ONLY AND ELSEWHERE NOWHERE

(Text: P. 60-67; Pat. 14, 15.)

1. I cave the Perfect Sermon (Logos) yester-
day, Asclepius ; to-day I think it right, as sequel
thereunto, to go through point by point the
Sermon about Sense.

Now sense and thought do seem to differ, in
that the former has to do with matter, the latter
has to do with substance. But unto me both
seem to be at-one and not to differ—in men I
mean. In other lives' sense is at-oned with
nature, but in men thought.

Now mind doth differ just as much from
thought as God doth from divinity. For that
divinity by God doth come to be, and by mind
thought, the sister of the word (logos)? and

1 Or animals.

% There is here the usual play on the meanings, reason, word,
sermon or sacred discourse.

VOL, II. 129 9
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instruments of one another. For neither doth
the word (logos) find utterance without thought,
nor is thought manifested without word.

2. So sense and thought both flow together
into man, as though they were entwined with
one another. For neither without sensing can
one think, nor without thinking sense.

But it is possible [they say] to think a thing
apart from sense, as those who fancy sights in
dreams. But unto me it seems that both of
these activities occur in dream-sight, and sense
doth pass out of the sleeping to the waking
state.

For man is separated into soul and body, and
only when the two sides of his sense agree
together, does utterance of its thought con-
ceived by mind take place.

8. For it is mind that doth conceive all
thoughts—good thoughts when it receives the
seeds from God, their contraries when [it re-
ceiveth them] from one of the daimonials; no
part of Cosmos being free of daimon, who
stealthily doth creep into the daimon who'’s
illumined by God’s Light," and sow in him the
seed of its own energy.

And mind conceives the seed thus sown,

1 That is to say man, or rather the ego in man. The translators
seem to make nonsense of this passage through rejecting the
original reading.
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adultery, murder, parricide, [and] sacrilege,
impiety, [and] strangling, casting down preci-
pices, and all such other deeds as are the work
of evil daimones.

4. The seeds of God, ’tis true, are few, but
vast and fair, and good—virtue and self-control,
devotion. Devotion is God-gnosis; and he who
knoweth God, being filled with all good things,
thinks godly thoughts and not thoughts like the
many [think].

For this cause they who Gnostic are,' please
not the many, nor the many them. They are
thought mad and laughed at*®; they’re hated and
despised, and sometimes even put to death.

For we did say?® that bad must needs dwell
here on earth, where ’tis in its own place. Its
place is earth, and not Cosmos, as some will
sometimes say with impious tongue.

But he who is a devotee of God, will bear
with all—once he has sensed the Gnosis. For
such an one all things, e’en though they be for
others bad, are for him good; deliberately he
doth refer them all unto the Gnosis. And,
thing most marvellous, ’tis he alone who maketh
bad things good.

5. But I return once more to the Discourse

L of &v yvdoe: byres, lit. they who are in Gnosis.

2 Of. Plat., Phedr., 249 p: The wisdom-lover *is admonished
by the many as thouglrthe were beside himself.”

3 Sc. in some other sermon.
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(Logos) on Sense. That sense doth share with
thought in man, doth constitute him man. But
’tis not [every] man, as I have said, who benefits
by thought ; for this man is material, that other
one substantial.

For the material man, as I have said, [con-
sorting] with the bad, doth have his seed of
thought from daimons; while the substantial
men [consorting] with the Good, are saved by
God.

Now God is Maker of all things, and in His
making, He maketh all [at last] like to Himself;
but they, while they're becoming®' good by
exercise of their activity, are unproductive
things.

It is the working of the Cosmic Course?® that
maketh their becomings what they are, befouling
some of them with bad and others of them
making clean with good.

For Cosmos, too, Asclepius, possesseth sense-
and-thought peculiar to itself, not like to that of

1 Or being made,

2 It is difficult to bring out the full delicacy of wording of the
original in translation. First God’s ultimate intention is stated
to be the making all things like (8uoia) Himself ; this is the great
sameness of union with Him. But meantime while this making,
creating or becoming, is going on, these imperfections cannot
produce—that is, become creators in their turn ; they are unpro-
ductive (&popa). That which is the instrument of God’s making
is the cosmic course (¢opd). We are finally (§ 7) told that it is
bodies which are the cause of difference or diversity (év Siagpopd),
the opposite pole, 8o to speak, to the likeness (8ueia) with God.
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man ; ’'tis not so manifold, but as it were a
better and a simpler one.

6. The single sense-and-thought of Cosmos is
to make all things, and make them back into
itself again, as Organ of the Will of God, so
organised that it, receiving all the seeds into
itself from God, and keeping them within itself,
may make all manifest, and [then] dissolving
them, make them all new again; and thus, like
a Good Gardener of Life, things that have been
dissolved, it taketh to itself, and giveth them
renewal once again.

There is no thing to which it gives not life ; but
taking all unto itself it makes them live, and is at
the same time the Place of Life and its Creator.

7. Now bodies matter [-made] are in diversity.
Some are of earth, of water some, some are of
air, and some of fire.

But they are all composed; some are more
[composite], and some are simpler. The heavier
ones are more [composed], the lighter less so.

It is the speed of Cosmos’ Course that works
the manifoldness of the kinds of births. For
being a most swift Breath, it doth bestow their
qualities on bodies together with the One
Pleroma—that of Life.

8. God, then, is Sire of Cosmos; Cosmos, of
[all] in Cosmos. And Cosmos is God’s Son ; but
things in Cosmos are by Cosmos. ,
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And properly hath it been called Cosmos
[Order]; for that it orders™* all with their diversity
of birth, with its not leaving aught without its
life, with the unweariedness of its activity, the
speed of its necessity, the composition of its
elements, and order of its creatures.

The same, then, of necessity and of propriety
should have the name of Order.

The sense-and-thought, then, of all lives doth
come into them from without, inbreathed by
what contains [them all]; whereas Cosmos
receives them once for all together with its
coming into being, and keeps them as a gift from
God.

9. But God is not, as some suppose, beyond
the reach of sense-and-thought. It is through
superstition men thus impiously speak.

For all the things that are, Asclepius, all are
in God, are brought by God to be, and do
depend on Him—both things that act through
bodies, and things that through soul-substance
make [other things] to move, and things that
make things live by means of spirit, and things
that take unto themselves the things that are
worn out.

And rightly so; nay, I would rather say,
He doth not Aave these things; but I speak
forth the truth, He ¢s them all Himself. He

1 Or adorns.
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doth not get them from without, but gives them
out [from Him].

This is God’s sense-and-thought, ever to move
all things. And never time shall be when e’en a
whit of things that are shall cease; and when
I say ““a whit of things that are,” I mean a whit
of God. For things that are, God hath; nor
aught [is there] without Him, nor [is] He without
aught.

10. These things should seem to thee, Asclepius,
if thou dost understand them, true ; but if thou
dost not understand, things not to be believed.

To understand is to believe, to not believe is
not to understand.

My word (logos) doth go before [thee]® to the
truth. But mighty is the mind, and when it
hath been led by word up to a certain point, it
hath the power to come before [thee*] to the
truth.

And having thought o’er all these things, and
found them consonant with those which have
already been translated by the reason, it® hath
[e’en now] believed, and found its rest in that
Fair Faith.

To those, then, who by God[’s good aid] do
understand the things that have been said [by

1 Of. C. H.,iv. (v.) 11 ; vii. (viil.) 2 ; x. (xi.) 21 ; R. 23, n. 5.

2 That is, presumably, before the pupil of the Gnosis is
conscious of it in his physical brain.

3 Se. the mind.
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us] above, they're credible ; but unto those who
understand them not, incredible.”

Let so much, then, suffice on thought-and-
sense.

COMMENTARY

TITLE AND ORDERING

This treatise bears a double title:—“On Thought
and Sense,” and “That the Beautiful and Good is in
God only.” The former heading is clearly taken from
the concluding words: “Let so much then suffice on
thought-and-sense ” ; whereas the introductory sentence
speaks of the Sermon on Sense only. The latter head-
ing seems to be a thoughtless repetition of the title
of C. H., vi. (vii).

The opening words: “I gave the Perfect Sermon
yesterday, Asclepius,” inform us not only that we have
to do with an Asclepius Dialogue, but also that our
sermon followed directly on the “Perfect Sermon,” a
Latin version of which has fortunately been preserved
to us!

It is, therefore, of very great interest to find that
Lactantius? in quoting a sentence from our treatise
(§ 4)—*Devotion is God-gnosis ”—continues with the
words: “ Asclepius, his hearer, has also explained the
same idea at greater length in the Perfect Sermon.”

1 For it would, of course, be absurd to suppose that the *“ Perfect
Sermon ” could in any way be thought to indicate C. H., vi. (vii.),
the last Asclepius Dialogue in our Corpus; especially when our
sermon (§ 4) directly combats the teaching of C. H., vi.

2 Diw. Institt., ii. 15 (Ed. Fritz., i. 106) ; ¢f. also v. 14,
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Lactantius had, therefore, a collection before him
in which these two sermons stood in close connection.

Reitzenstein (p. 195) thinks that our sermon must
be an extract from a longer one, because he cannot
bring himself to believe that so short a treatise could
have been found in immediate connection (as the
opening words suggest) with so lengthy and detailed
a tractate as the “ Perfect Sermon.” This may be so;
and yet the formal beginning and ending of our sermon
would seem to suggest that we are dealing with a
complete tractate and not with an extract.

“ SENSE-AND-THOUGHT ”

The doctrine that in men “sense-and - thought”
together constitutes human “sense” throws some light
on the meaning of the term “sense” as used elsewhere
in the Trismegistic literature, where we should expect
to find “mind” employed, and that, too, in the sense
of the higher mind.

Normal human “ thought,” then, is, so to say, sensible,
entirely bound up in sense-impressions; it is the mind
alone that can soar beyond the senses, for it alone can
be “illumined by God’s Light” (§ 3).

The mind 1is, as it were, a womb or woman, that can
be impregnated either by the “ Seeds of God ” or by the
“Daimonial Energy”; she thus conceives and brings
forth virtues or vices.

All of this is precisely the same doctrine as Philo
preaches, as may be seen by the passages we have
quoted in the “Prolegomena” on the subject of the
“Sacred Marriage.”

THOSE IN GXNOSIS

The Seeds of God are Virtue and Self-control and
Devotion or Piety; and Devotion in its true sense
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is God-gnosis, or Knowledge of God. The Gnostics,
then, “ they who are in Gnosis”—a curious expression—
because of their natural divorcement from the “ world,”
“ please not the many, nor the many them.”

“They are thought mad and laughed at; they’re
hated and despised, and sometimes even put to death.”

Mark the impersonal note, the calm laying down of
the causes of misunderstanding between the *many”
and the “few”; and compare this with the more
personal note of the saying underlying the following
Synoptic accommodations :

“Blessed are ye when men hate you and excommuni-
cate you, and revile and expel your Name as evil, for
the Son of Man’s sake” (Luke vi. 22).

“ Blessed are ye when men revile you and persecute
you and say all evil against you, lying, for My sake”
(Matt. v. 11).

It is clear, at least it seems so to me, that “ Luke”
has kept closer to the original, and that that originel
was addressed not only to the members of a community,
but to those who had been cast forth from some other
community “for the sake of the Son of Man ”-—that is,
because of the immediate inspiration of the Logos,
which doubtless did not pay sufficient attention to the
prejudices of the “ many ” of that community.

“ Matthew,” on the contrary, seems to have adapted
the Saying for general purposes and the necessities of
the Cult of Jesus.!

TrE TRUE GNOSTIC

Excellent also is the doctrine that the true “ Gnostic,”
the man who is consciously growing into the stature of

1 R, (p. 213, 1) brings this passage of our sermon into connection
with some assumed persecution of the Peemandres communities
in the course of the fourth century ; but I cannot myself see the
slightest ground for such an assumption.
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the Christ, the true “ Devotee of God,” “ will bear with
all,” for he is beginning to know the Reason of things.

“ For such an one all things, e’en though they be for
others bad, are for him good; deliberately he doth
refer them all unto the Gnosis.”

He sees the Good, he sees God, in all things. He
is the true Alchemist. For *thing most marvellous,
‘tis he alone who maketh bad things good”; by
spiritual alchemy he transmutes the evil of the world to
good ; he drains the “cup of bitterness” unto the dregs,
and transmutes it into the pure Water of Life.

In every Man, then, there are two “ men,” the material
(or hylic) and the substantial (or spiritual, ovatddys).

Evil, however, is not a permanent thing; it is but
the process of “ becoming good,” the productive side of
things (§ 5).

THE GOAL OF THE GNOSIS

It is difficult to bring out the delicacy of the wording
of the original in translation. First God’s ultimate
intention is stated to be the making of all things like
unto (6uota) Himself; the world-process is to be ulti-
mately consummated in the Great Sameness of Union
with Him. But meantime while this making, creating
or becoming, or transformation, is going on, the imper-
fections cannot produce, that is, become creators in their
turn ; they are unproductive (d¢popa). That which is
the instrument or organ of God’s making is the Cosmic
Course (popa). We are finally (§ 7) told that the
differences of bodies are conditioned by the speed of
this Cosmic Course ; therefore the opposite poles, Other
and Same, are both ultimately referable to Cosmos, the
Likeness of God.

The end to be achieved is to develop the “ sense-and-
thought ” of the Cosmos, the One Sense, not manifold,
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but simple. This is the deliberate working with the
Will of God, the Cosmic Will, the perpetual renewing
of all things (avavéwss).

The Cosmos, then, as the Logos of God, is the Good
Gardener of Life; it is both the place of Life and its
Creator—that is to say, both female and male, both
Mother and Father.

THE PossIBILITY OF KNowING GoOD

But the Cosmos is not apart from God, nor even in
God; God does not have Cosmos as a possession, but s
Cosmos and all therein (§9). Cosmos is Son of God,
His Very Self (§ 8).

Therefore we can learn to know somewhat of the
nature of God by sense and thought, for, “ God is not,
as some suppose, beyond the reach of sense and thought ”
(avaicOnros kal avdyros); that is, God does not entirely
transcend sense and thought, for God is all things.

“As some suppose” doubtless refers again to the
“blasphemers” of § 4—that is, the apparently dualistic
doctrine set forth in C. A, vi. (vii.).X

And so, finally, we learn that Faith, in the true sense,
is a certitude of the mind, or of true manhood. “To
understand is to believe” (§ 10). Gmnosis and not belief
is the Fair Faith.

Compare with this the “ Perfect Sermon,” x. 1:

“The reason for a thesis such as this, O my Asclepius,
I would that thou should’st grasp, not only with the
keen attention of thy soul, but also with its living power
as well.

“For ’tis a reason that most men cannot believe; the
Perfect and the True are to be grasped by the more holy
minds. "

1 Reitzenstein (p. 171, 2) compares this doctrine of the insensi-
bility and incognizability of God with the Sabazan Gnosis.



CORPUS HERMETICUM X. (XI)

THE KEY

Or THRICE-GREATEST HERMES
(Text: P. 67-84 ; Pat. 9b-12.)

1. Hermes. My yesterday’s discourse (logos)
I did devote to thee, Asclepius, and so ’tis
[only] right I should devote to-day’s to Tat;
and this the more because ’tis the abridgment
of the General Sermons (Logot) which he has
had addressed to him.

“ God, Father and the Good,” then, Tat, hath?
the same nature, or more exactly, energy.

For nature is a predicate of growth, and used
of things that change, both mobile and immobile,
that is to say, both human and divine, each one
of which He willeth into being.

1 The three are only different names for one idea ; the verb is
in the singular in the Greek. Of. C. H., ii. (iii.) 16 and 17:
“Good then is God and God is Good” ; and “The other name of

God is Father.”
141
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But energy consists in something else, as we
have shown in treating of the rest, both things
divine and human things'; which thing we
ought to have in mind when treating of the
Good.?

2. God’s energy is then His Will; further
His essence is to will the being of all things.
For what is “God and Father and the Good”
but the to be of all that are not yet? Nay,
subsistence * self of everything that is;—this,
then, is God, this Father, this the Good ; to Him
is added naught of all the rest.

And though the Cosmos, that is to say the
Sun, is also sire himself to them that share in
him; yet so far is he not the cause of good
unto the lives, he is not even of their living.

So that e’en if he be a sire, he is entirely
so by the compulsion of the Good’s Good-will,
apart from which nor being nor becoming could
e’er be.

3. Again, the parent is the children’s cause,
both on the father’s and the mother’s side,* only
by sharing in® the Good’s desire [that doth
pour] through the Sun. It is the Good which
doeth the creating.

And such a power can be possessed by no one

1 That is to say, presumably, in the General Sermons.

2 Lit. of this. 3 Uxaptis. Cf. C. H., xvi. 4.
4 Lit. both with regard to seed and nourishment.

5 Lit. taking.
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else than Him alone who taketh naught,' but
wells all things to be; I will not, Tat, say
makes.

For that the maker is defective for long periods
(in which he sometimes makes, and sometimes
doth not make) both in the quality and in the
quantity [of what he makes]; in that he some-
times maketh them so many and such like, and
sometimes the reverse.

But “God and Father and the Good” is
[cause] for all to be. So are at least these
things for who can see.

4. For It doth will to be, and It is both Itself
and most of all by reason of? Itself. Indeed
all other things beside are just because of It;
for the distinctive feature of the Good is “ that
it should be known.” Such is the Good, O Tat.

Tat. Thou hast, O father, filled us so full® of
this so good and fairest Sight, that thereby my
mind’s eye hath now become for me almost a
thing to worship.

For that the Vision of the Good doth not,
like the sun’s beam, fire-like blaze on the eyes
and make them close; nay, on the contrary, it
shineth forth and maketh to increase the seeing*
of the eye, as far as e’er a man hath the capacity

L Cf. C. H.,ii. (iii) 16: “The Good is He who gives all things
and naught receives,”

2 Lit, for.
3 éxrfpwoas,—reminding us of #Afpwua. ¢ Lit. light.
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to hold the inflow of the radiance that the mind
alone can see. :

Not only does it come more swiftly down to
us, but it does us no harm, and is instinet with
all immortal life.

5. They who are able to drink in a somewhat
more than others of this Sight, ofttimes from
out the body fall asleep into this fairest Spectacle,
as was the case with Uranus and Cronus, our
forebears.! May this be our lot too, O father
mine !

Her. Yea, may it be, my son! But as it
is, we are not yet strung to the Vision, and
not as yet have we the power our mind’s eye to
unfold and gaze upon the Beauty of the Good—
Beauty that naught can e’er corrupt or any
comprehend.

For [only] then wilt thou upon It gaze when
thou canst say no word concerning It. For
Gnosis of the Good is holy silence and a giving
holiday to every sense.

6. For neither can he who perceiveth It,
perceive aught else; nor he who gazeth on It,
gaze on aught else; nor hear aught else, nor
stir his body any way. Staying his body’s
every sense and every motion he stayeth still.

And shining then all round his mind, It shines

1 See Lact., D. Imstitt.,,i. 11; P. S. A., xi. 4, xxxvii. 3; and
Ex.i. 4.
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through his whole soul, and draws it out of
body, transforming all of him to essence.

For it is possible, my son, that a man’s soul
should be made like to God, e’en while it still
is in a body, if it doth contemplate the Beauty
of the Good.

7. Tat. Made like to God! What dost thou,
father, mean ?

Her. Of every soul apart are transformations,
son.

Tat. What meanest thou? Apart!

Her.! Didst thou not, in the General Sermons,
hear that from One Soul—the All-soul—come
all these souls which are made to revolve in all
the cosmos, as though divided off ?

Of these souls, then, it is that there are many
changes, some to a happier lot and some to
[just] the contrary of this.

Thus some that were once creeping things
change into things that in the water dwell, the
souls of water things change to earth-dwellers,
those that live on the earth change into things
with wings, and souls that live in air change
into men, while human souls reach the first step
of deathlessness changed into daimones.

And so they circle to the choir of the Inerrant
Gods ; for of the Gods there are two choirs, the

! From here to end of § 8 is quoted by Stobzus, Phys., 1. xli.

48 (G. i. 429, 430 ; W. 416, 18 f).
VOL. II 10
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one Inerrant, and the other Errant. And this
is the most perfect glory of the soul.

8. But if a soul on entering in the body of a
man persisteth in its vice,! it neither tasteth
deathlessness nor shareth in the Good; but
speeding back again it turns into the path that
leads to creeping things. This is the sentence
of the vicious soul.

And the soul’s vice is ignorance.® For that
the soul who hath no knowledge of the things
that are, or knowledge of their nature, or of
Good, is blinded by the body’s passions and
tossed about.

This wretched soul, not knowing what she is,
becomes the slave of bodies of strange form in
sorry plight, bearing the body as a load; not
as the ruler, but the ruled. This [ignorance]
is the soul’s vice.

9. But on the other hand the virtue of the
soul is Gnosis. For he who knows, he good and
pious is, and still while on the earth® divine.

Tat. But who is such an one, O father mine ?

Her. He who doth not say much or lend
his ear to much. For he who spendeth time
in arguing and hearing arguments, doth shadow-

1 éaw wany pelyy,

2 ¢f. 0. H,, xii. (xiii.) 3 : “The great ill of the soul is Godless-
ness” ; also below § 20: “What greater chastisement of any

human soul can there be, son, than lack of piety ?”
3 Lit. already.
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fight. For “God, the Father and the Good,”
is not to be obtained by speech or hearing.

And yet though this is so, there are in all
the beings senses, in that they cannot without
senses be.

But Gnosis is far different from sense. For
sense is brought about by that which hath the
mastery oer us, while Gnosis is the end of
science,’ and science is God’s gift.

10. All science is incorporal, the instrument
it uses being the mind, just as the mind employs
the body.

Both then come into bodies, [I mean] both
things that are cognizable by mind alone and
things material.? For all things must consist
out of antithesis and contrariety; and this can
otherwise not be.

Tat. Who then is this material God of whom
thou speakest ?

Her. Cosmos is beautiful, but is not good *—
for that it is material and freely passible*; and
though it is the first of all things passible, yet
18 it in the second rank of being and wanting
in itself.

And though it never hath itself its birth in
time, but ever is, yet is its being in becoming,

1 ¢riorhuns. 2 Or hylic.

3 But ¢f. P. 8. 4., xxvii. 1.

¢ That is capable of suffering, or impressionable by agencies
other than itself.
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becoming for all time the genesis of qualities
and quantities ; for it is mobile and all material
motion’s genesis.!

11. It is intelligible * rest that moves material
motion in this way,® since Cosmos is a sphere—
that is to say, a head. And naught of head
above’s material, as naught of feet below’s in-
telligible,* but all material.

And head itself moved in a sphere-like way—
that is to say, as head should move,® is mind.

All then that are united to the “tissue” of
this “head” (in which® is soul) are in their
nature free from death,—just as when body hath
been made in soul, are things that have more soul
than body.

Whereas those things which are at greater
distance from this ‘ tissue "—there, where are
things which have a greater share of body than
of soul—are by their nature subject unto death.

The whole, however, is a life; so that the
universe consists of both the hylic and of the
intelligible.”

12. Again, the Cosmos is the first of living

1 Genesis and becoming are both véves:s in Greek.

2 Noétic as opposed to hylic—the antithesis and contrariety
mentioned above.

$ Namely the ever-becoming of genesis.

4 Or mental, in the sense of being of the same nature as the mind.

5 kegarinds. 6 In which “tissue.”

7 §§ 12,13 are quoted by Stobaus, Phys., L. xxxix. 9 (G. i. 307 ;
W. 350, 13 ff.).
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things, while man is second after it, though first
of things subject to death.

Man hath the same ensouling power in him
as all the rest of living things®; yet is he not only
not good, but even evil,® for that he’s subject
unto death.’

For though the Cosmos also is not good in
that it suffers motion, it is not evil, in that it
is not subject unto death. But man, in that
he’s subject both to motion and to death, is evil.*

13. Now then the principles ® of man are this-
wise vehicled: mind in the reason (logos), the
reason in the soul, soul in the spirit,® [and] spirit
in the body.

Spirit pervading [body]’ by means of veins
and arteries and blood, bestows upon the living
creature motion, and as it were doth bear it in
a way.

For this cause some do think the soul is blood,
in that they do mistake its nature, not knowing
that [at death] it is the spirit that must first

! That is to say, the world-system itself and all the globes in it.

2 (f. Ex. i. 11 and 15.

3 Whereas the system and its globes are regarded as practically
immortal.

4 Reitzenstein (p. 40, 1) gives a revised text of the major part
of this utterance of Hermes, from “ Cosmos is beautiful ” onwards,
but unfortunately he omits just the most obscure sentences in it.

6 Lit. a man’s soul, where yvx? is used in a general sense, and
not in the particular sense applied to it in the category which
immediately follows.

$ mvebuare. TO0f.P.S A,vi 4
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withdraw into the soul, whereon the blood con-
geals and veins and arteries are emptied, and
then the living creature is withdrawn ; and this
is body’s death.

14. Now from One Source® all thmgs depend ;
while Source [dependeth] from the One and Only
[One]. Source is, moreover, moved to become
Source again; whereas the One standeth per-
petually and is not moved.

Three then are they: ‘God, the Father and
the Good,” Cosmos and man.

God doth contain Cosmos; Cosmos [con-
taineth] man. Cosmos is e'er God’s Son, man
as it were Cosmos’s child.

15. Not that, however, God ignoreth man ;
nay, right well doth He know him, and willeth to
be known.

This is the sole salvation for a man—God’s
Gnosis. Thisis the Way Up to the Mount.?

By Him alone the soul becometh good, not
whiles is good, whiles evil, but [good] out of
necessity.

Tat. What dost thou mean, Thrice-greatest
one ?

Her. Behold an infant’s soul, my son, that
is not yet cut off,® because its body is still small
and not as yet come unto its full bulk.*

1 &pxh. 2 Lit. to Olympus. 3 8Sc. from the world-soul.
4 (. the instructive exposition of Basilides in F. F. F., pp. 274 {..
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Tat. How?

Her. A thing of beauty altogether is [such
a soul] to see, not yet befouled by body’s
passions, still all but hanging from the Cosmic
Soul !

But when the body grows in bulk and draweth
down the soul into its mass, then doth the soul
cut off itself and bring upon itself forgetfulness,
and no more shareth in the Beautiful and Good.
And this forgetfulness becometh vice.

16. It is the same for them who go out from
the body.

For when the soul withdraws into itself, the
spirit doth contract itself within the blood, and
soul within the spirit.® And then the mind,
stript of its wrappings, and naturally divine,
taking unto itself a fiery body, doth traverse
every space, after abandoning the soul unto its
judgment and whatever chastisement it hath
deserved.

Tat.* What dost thou, father, mean by this?
The mind is parted from the soul and soul from

1 This is generally translated “the spirit is contracted into the
blood, and the soul into the spirit,” but such a translation con-
tradicts § 13, where we are told that “the spirit withdraws dnto
the soul” at death. It seems to mean that the spirit passes
within, out of the blood, and the soul is then clothed in a spirit-
vesture, or borne in a spirit-vehicle.

2 From here to the end of § 18 is quoted by Stobeeus, Phys.,
xl. 3 (G. i. 312,313 ; W.310, 25 ff.) ; only the dialogue is ascribed
in error to Asclepius and Tat and not to Hermes and Tat.
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spirit? Whereas thou said’st the soul was the
mind’s vesture, and the soul’s the spirit.

17. Her. The hearer, son, should think with
him who speaks and breathe with him®'; nay,
he should have a hearing subtler than the voice
of him who speaks.

It is, son, in a body made of earth that this
arrangement of the vestures comes to pass.
For in a body made of earth it is impossible the
mind should take its seat itself by its own self
in nakedness.

For neither is it possible on the one hand the
earthy body should contain such immortality, nor
on the other that so great a virtue should endure
a body passible in such close contact with it. It
taketh, then, the soul for as it were an envelope.

And soul itself, being too a thing divine, doth
use the spirit as s envelope, while spirit doth
pervade the living creature.

18. When then the mind doth free itself from
the earth-body, it straightway putteth on its
proper robe of fire, with which it could not
dwell in an earth-body.

For earth doth not bear fire; for it is all set
in a blaze even by a small spark. And for this
cause is water poured round earth, to be a guard
and wall, to keep the blazing of the fire away.

But mind, the swiftest thing of all divine out-

1 ¢f.P.S A, x. 1
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thinkings, and swifter than all elements, hath
for its body fire.

For mind being builder! doth use the fire as
tool for the construction of all things—the Mind
of all [for the construction] of all things, but
that of man only for things on earth.

Stript of its fire the mind on earth cannot
make things divine, for it is human in its
dispensation.®

19. The soul in man, however,—not every
soul, but one that pious is—is a daimonic some-
thing and divine. ;

And such a soul when from the body freed, if
it have fought the fight of piety—the fight of
piety is to know God and to do wrong to no man
—such soul becomes entirely mind.

Whereas the impious soul remains in its own
essence, chastised by its own self, and seeking
for an earthy body where to enter, if only it be
human.

For that no other body can contain a human
soul ; nor is it right that any human soul should
fall into the body of a thing that doth possess
no reason. For that the law of God is this: to
guard the human soul from such tremendous
outrage.?

1 dnuiovpyds. 2 17 Siofoe, t.e. in its economy.
3 This paragraph is quoted by Stobwzus, Phys, xli. 49 (G. i.
430, 431 ; W. 417, 15 ff.). For the idea, ¢f. P. S. A., xxxii. 2.
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20. Tat. How father, then, is a man’s soul
chastised ?

Her. What greater chastisement of any human
soul can there be, son, than lack of piety?
What fire has so fierce flame as lack of piety ?
What ravenous beast so mauls the body as lack
of piety the very soul ?

Dost thou not see what hosts of ills the
impious soul doth bear?

It shrieks and screams: I burn; I am ablaze ;
I know not what to ery or do; ah, wretched
me, I am devoured by all the ills that compass
me about ; alack, poor me, I neither see nor hear!

Such are the cries wrung from a soul chastised ;
not, as the many think, and thou, son, dost
suppose, that a [man’s] soul, passing from body,
is changed into a beast.

Such is a very grave mistake, for that the
way a soul doth suffer chastisement is this :

21. When mind becomes a daimon, the law
requires that it should take a fiery body to
execute the services of God; and entering in
the soul most impious it scourgeth it with whips
made of its sins.

And then the impious soul, scourged with its
sins, is plunged in murders, outrage, blasphemy,
in violence of all kinds, and all the other things
whereby mankind is wronged.

1 ¢f. P. 8. 4., xxv. 4 and xxviii. 1.
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But on the pious soul the mind doth mount
and guide it* to the Gnosis’ Light. And such a
soul doth never tire in songs of praise [to God]
and pouring blessing on all men, and doing
good in word and deed to all, in imitation of
its Sire.?

22. Wherefore, my son, thou shouldst give
praise to God and pray that thou mayst have thy
mind Good [Mind]. It is, then, to a better state
the soul doth pass; it cannot to a worse.

Further® there is an intercourse* of souls;
those of the gods have intercourse with those of
men, and those of men with souls of creatures
which possess no reason.

The higher, further, have in charge the lower;
the gods look after men, men after animals
irrational,” while God hath charge of all; for
He is higher than them all and all are less
than He.

Cosmos is subject, then, to God, man to the
Cosmos, and irrationals to man. But God is o’er
them all, and God contains them all.

God’s rays, to use a figure, are His energies;
the Cosmos’s are natures; the arts and sciences

are man’s.®
1 ¢f. 0. H.,iv. (v.) 11; vii. (viil) 11 ; ix. (x.) 10; R. 23, n. 5.
2 Namely, the Good.
3 From here to the end is quoted by Stobaeus, Phys., I. xxxix. 8
(G. i. 305-307 ; W. 303, 14 ff.).
4 xowwvia. COf. P. 8. 4., xxiii. 1.
50f.P.S.A,v. 1. 6 Of. Ex. viii. 1.
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The energies act through the Cosmos, thence
through the nature-rays of Cosmos upon man ;
the nature-rays [act] through the elements; man
[acteth] through the sciences and arts.

23. This is the dispensation® of the universe,
depending from the nature of the One, pervading
[all things] through the Mind, than which? is
naught diviner or of greater energy; and naught
a greater means for the at-oning men to gods
and gods to men.

He, [Mind,] is the Good Daimon. Blessed the
soul that is most filled with Him, and wretched ®
is the soul that’s empty of the Mind.

Tat. Father, what dost thou mean, again ?

Her.* Dost think then, son, that every soul
hath the Good [Mind]}? For ’tis of Him we
speak, not of the mind in service® of which we
just were speaking, the mind sent down for [the
soul’s] chastisement.

24. For soul without the mind ‘can neither
speak nor act.”® For oftentimes the mind doth
leave the soul, and at that time the soul nor sees

L 3iolknats, compare § 19.

2 Sc. the Mind.

3 xaxodafuwy, a8 opposed to 6 &yadds Sefpwr. It is impossible to
reproduce the original word-play in translation.

¢ Stobeeus (Gaisford) here reads “ A.”—that is, Asclepius.

5 rob SmnpeTinod, compare § 21, “the services of God” (rds Tod
6cod Smnpealas) ; that is to say, Hermes speaks of the Universal
Mind and not of the mind in man.

¢ A quotation from the ancient gnomic poet Theognis (v. 177).
Theognis lived ¢. 570-490 B.c.
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nor understands, but is just like a thing that
hath no reason. Such is the power of mind.

Yet doth it not endure a sluggish?® soul, but
leaveth such a soul tied to the body and bound
tight down by it. Such soul, my son, doth not
have Mind; and therefore such an one should
not be called a man.? For that man is a thing-
of-life® divine; man is not measured with the
rest of lives of things upon the earth, but with
the lives above in heaven, who are called gods.

Nay more, if we must boldly speak the truth,
the true “man” is e'en higher than the gods, or
at the [very] least the gods and men are every
whit in power each with the other equal.

25. For no one of the gods in heaven shall
come down on the earth, o’er-stepping heaven’s
limit; whereas man doth mount up to heaven
and measure it ; he knows what things of it are
high, what things are low, and learns precisely
all things else besides. And greater thing than
all ; without €’en quitting earth, he doth ascend
above. So vast a sweep doth he possess of
ecstasy.*

1 ywrpas,—? vwbpas. Everard translates “an idle or lazy soul,”
in his usual slipshod fashion of inserting doubles ; Parthey gives
“inertem antmam”; Ménard, “Pdme wicteuse” ; Chambers,
“inert.” Several of the old editors omit the entire sentence.

2 ¢f. Philo, De Som., § 20; M. i. 639; P. 584 (Ri. iii. 241):
“not for those who are called men, but for those who are truly so.”

3 Or animal.

4 écordoews, lit, extension, or consciousness.
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For this cause can a man dare say that man
on earth is god subject to death, while god in
heaven is man from death immune.

Wherefore the dispensation of all things is
brought about by means of* these, the twain—
Cosmos and Man >—but by ® the One.

COMMENTARY

THE CONSUMMATION OF THE “ GENERAL SERMONS”

What “yesterday’s sermon,” which Hermes addressed
to Asclepius, may have been, we have no means of
deciding. The similarity of the phrase with the
opening words of C. H., ix. (x.) is noticeable, and points,
perhaps, to a collection of Sermons to Asclepius and
Tat strung together in some chronological order, as
delivered day by day. If this be the fact, however, we
must assume that such introductions were prefixed by
the editor of that collection.

“The Key of Thrice-greatest Hermes” must have
been considered one of the most remarkable documents
of the school, for, as we have already mentioned in the
case of “The Cup” treatise, the apocryphal “Books of
Moses ” plagiarize the title.4

That it was an important treatise may also be seen
from the fact that Stobzus reproduces no less than five
extracts from it under the title, “ From the [Sermons]
of Hermes to Tat,” or simply “ Of Hermes.” Strangely
enough in fwo cases (xxxix. 8 and xl. 3) Stobzus makes

1 5. 2 Of.P.8. 4., x. 3.
3 . ¢+ R, 182, 3; 190, 2.
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the persons of the dialogue Asclepius and Tat; this,
however, must be a mistake, for it contradicts his own
headings, it contradicts the nature of the sermon, it
contradiets the supposed introduction of the editor of
the collection from whom the redactor of our Corpus has
taken his text, and it contradiets Chalcidius, who quotes
from our treatise as a treatise of Hermes.!

Nevertheless, in spite of the importance of the
treatise, it purports to be an epitome? an abridgment
of the “ Geeneral Sermons” (of yevikol Adyor)® addressed
to Tat.

The sermon itself, however, has by no means the
appearance of being an abridgment; on the contrary,
it is one of the most complete and fundamental
expositions that we have,

I would, therefore, suggest that the general reference
in the words, “as we have shown in treating of the
rest” (§ 1), and the precise reference to “The General
Sermons,” in § 7, have originated this wording of the
introduction with the editor of the collection of
Asclepius and Tat Sermons which I have previously
supposed. It is a gloss of the editor and no part of the
original text.

If this argument holds good, “ The Key,” instead of

1 Chalcid., Comment. tn Témeum (ed. Fabric.), p. 350.

2 Compare also the introduction to C. H., xvi. (see R. 191, 1);
and also Ex. i. 16 and Comment,.

3 Of. § 7,below ; C. H., xiiil. (xiv.) 1 ; and Exs.ix. 1 and xviii. 1.
The title must be so translated, I think, in spite of the fact that in
the introductory words of the above treatise the term is imme-
diately followed by the antithesis “rebirth” (waAsyyevesla), as
though the Sermons were on birth or genesis (yévesis),—which,
as we know from the Naassene Document, was the subject of
the Lesser Mysteries, whereas Rebirth was that of the Greater.
Everard gives “in the general speeches”; Parthey, “in com-
muntbus” ; Ménard,  dans les discours généraua” ; Chambers, “in
the Generalities.”
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being an epitome, is a further teaching that presupposes
a prior instruction already given in “The General
Sermons,” and so stands out as a more intimate
exposition of the inward doctrine of the higher grades
of the school.

Reitzenstein (p. 461) would have it that the doctrine
of Sermons, ix. (x.) and x. (xi.),is a mediate one between
the dualism of vi. (vii.) and the pronounced pantheistic
mysticism of v. (vi.) and xi. (xii.); but I should fancy
that these labels, even if they are correctly attached,
would not represent such overwhelming contradictions
to the Trismegistic doctors as they appear to do to their
modern critics. There were different points of view;
there were different grades of instruction; every
doctrine had more truth in it at the proper time and
in the right place. In any case this sermon is one of
the most beautiful tractates preserved to us,

Tae WILL oF Gob

1. Our treatise begins with the statement that the
universe and all therein is due to the Energy or
Effective Working of God—that is to say, His Will
This Will is immutable and constant—the Law of
the universe.

How subtly these philosophers in their most intimate
circles used these terms may be seen from the Gnostic
Doctor, Basilides, who writes:

“Naught was,—neither matter, nor substance, nor
voidness of substance, nor simplicity, nor impossibility
of composition, nor inconceptibility, nor impercepti-
bility, neither man, nor angel [Hermetice, daimon], nor
God ; in fine, neither anything at all for which man has
ever found a name, nor any operation which falls within
the range either of his perception or conception,
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“Such, or rather far more removed from the power
of man’s comprehension, was the state of Non-Being,
when the Deity beyond Being, without thinking, or
feeling, or determining, or choosing, or being compelled,
or desiring, willed to create universality.”

“When I use the term will,” writes Basilides, “I do
so merely to suggest the idea of an operation tran-
scending all volition, thought, or sensible action.” !

2. God’s Energy, or Self-realization, is, then, His
Will (0érnois); His Essence (oveia) or Substance is
“to will the being of all things”; in brief, He is the
Very Subsistence (Jwapfis) of all—a term which
subsequently came into great prominence in the later
Platonic philosophy.

3. In § 3 we have a clear distinction drawn between
the transcendent idea of God as Creator or Willer, and
the ordinary conception of God as Maker or Fabricator
or Demiurge—a distinction that meets us in almost
every Gnostic system. In our treatise, however, there
is no setting of the one idea over against the other in
any sense of antagonism. It is only stated that the
self-operation of Deity transcends all such limited con-
ceptions as that of a Maker or Fabricator,

Or GNosis AND Ecsrtasis

4. The distinctive feature of God as the Good, or
the Desirable, the Supreme Consummation, is “that
He should be known” (70 ywwpilesOar); in other
words, the science of all sciences is the Gnosis of
God.

5. The Vision Glorious, the One Sight, is next spoken
of under the simile of the shining of a Ray of the Light

! Hipp., Philos., vii. 21 (ed. D. and 8., p. 358); F. F. F., pp.

257, 258,
VOL. IL 11
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and Life of the Spiritual Sun into the mind. This con-
summation of Ecstasis,! we are told, was a transcending
of the limitations of body, and was a faculty possessed
by the forebears (wpdyovor) of the “race” into which
Hermes and now Tat are being born ; these ancestors
are mentioned under symbolic Greek names, evidently
a substitute for Egyptian ones, for the reference is
clearly to the priesthood of some past civilization of
the Nile Land. At the same time, it can be referred to
certain grades of super-men, regarded as gods, who had
reached to certain stages of celestial dignity.?

To this idea of ancient Masters of the Gnosis in
Egypt, Lactantius refers as follows:

“ And so it appears that he [Cronus] was not born
from Heaven (which is impossible), but from that man
who was called Uranus; and that this is so, Trismegistus
bears witness, when, in stating that there have been
very few in whom the perfect science has been found,
he mentioned in their number Uranus, Cronus, and
Hermes his kinsfolk.”3

Lactantius seems to be somewhat under the fascina-
tion of the theory of Euhemerus,and has no credence in
the Heaven-born, in spite of the Christ Birth. We,
however, learn from him that he knew of a statement
by Hermes in this connection in which, besides Uranus
and Cronus, an ancient Hermes was mentioned. Now
in our treatise this is not the case, and Tat and not
Hermes is the speaker ; whereas in P. 8. 4., xxxvii,
where Hermes speaks of his progenitor Hermes, no

1 Cf. § 25, where ecstasis is explained as an extension of con-
sciousness,—a certain “ greatness” (uéyebos).

2 See the “Chart of Orphic Cosmogony,” facing p. 87 of my
Orpheus (London, 1896), where Uranus and Cronus are referred
to the two lower of the three Nogtic “planes” transcending the
Sensible Universe.

3 Div, Institt,, i. 11 (ed. Fritz., i. 29, 30).



THE KEY 163

mention is made of Uranus and Cronus. Therefore
Lactantius refers to a lost treatise of Hermes.

OF APOTHEOSIS

6. The nature of Ecstasy is then further explained ; it
is the fruit of meditation or contemplation, the con-
summation of the Theoretic Life.

“The Gnosis of the Good is holy silence and a giving
holiday (karapyia) to every sense.”

The Holy Silence reminds us of the Sigé of the
Christian Gmostics; here, however, instead of the
Mother-Aon of Cosmos, it is used in the sense of the
pure mother-nature of the little cosmos of man, the
divine womb that brings to birth the true man.

With this may be compared C. A., xiii. (xiv.) 2:

“ Wisdom conceived by mind in silence, such is the
matter and the womb from out which man is born, and
the true Good the seed.”

It is hardly necessary to add that this is the Yoga
of the Upanishads. Indeed, the first part of § 6 might
be taken word for word from those sublime treatises
of Vaidik theosophy, and shows how identical is the
thought of those who have first-hand experience of the
higher consciousness.

“ For it is possible, my son, that a man’s soul should be
made like to God (amofewbivar), e’en while it still is in
a body, if it doth contemplate the Beauty of the Good.”

This is the “ deification ” (aroféwats), or “ apothedsis ”
of a man; he becomes like unto God, in that he becomes
a god. The Beauty of the Good is the Cosmic Order;
and the mode of this meditation was to bring the soul
into sympathy with the Cosmic Soul.

THE METAMORPHOSES OF THE SOUL

7. The secret of this divine operation (or theurgy) is
based upon the fact that the soul can be transformed
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into every likeness. The Great Likeness of God is the
Cosmic Order, the making oneself into this Likeness is
the supreme transformation or transfiguration of the
soul.

The separated or individual soul is in perpetual
pilgrimage, revolving on the wheel of transformation.
This doctrine was shared in by many other faiths, and
it was also Egyptian.

In this connection we may refer instructively to Hippo-
lytus’ quotations from the Naassene Document (§ 3 S.):

“And they?! say that the soul is very difficult to
discover, and hard to understand; for it never remains
of the same appearance, or form, or in the same state,
so that we can describe it by a general type, or com-
prehend it by an essential quality.”

On this Hippolytus comments:

“These variegated metamorphoses they? have laid
down in the Gospel superscribed ‘According to the
Egyptians.””

The Gospel according to the Egyptians is lost, with the
exception of a few fragments. We, however, here learn
that it described the metamorphoses of the soul. It
was a Gospel having its origin in Egypt and suited to
Egyptian modes of thought. It follows, therefore, that
the doctrine of the soul’s transformation was Egyptian.3

1 The quotation is from the text of the Hellenistic Commentator,
who is referring to the Chaldaeans.

2 The Gnostics Hippolytus calls the Naassenes.

3 Reitzenstein (p. 22, 2) says that it was in error that the
Greeks stated the Egyptians believed in metempsychosis; in
this I believe that Reitzenstein is himself in error. The Egyptians
at any rate demonstrably believed in soul metamorphosis; and
when we find people who lived in Egypt teaching this metamor-
phosis in connection with metempsychosis, it is but natural to
conclude that the Greeks, who were in touch with the living
tradition of Egypt, knew more about the matter than modern
scepticism.
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THE LADDER oF BEING

The Hermetic doctrine of the evolution of the soul,
by means of multitudinous transformations, is character-
ised by certain main moments, for in the course of it it
passes through definite stages of existence designated as
animal, human, daimonic, and god-like ; there being,
further, two grades of being within the choir of gods—
the errant and inerrant. The final stage is the most
perfect glory (d6fa) or power of the soul.

With all of this there is a strikingly exact parallel of
ideas in the Pauline Letters.

“ But some one will say: How do the dead rise, and
with what body do they come [? back] ?

“Thou foolish one! That which thou sowest is not
made quick unless it die.

“ And that which thou sowest—’tis not the body
that shall be thou sowest, but a naked grain of wheat
or of one of the other seeds.!

“’Tis God that gives to it? a body as he will,—yea
to every one of the seeds its proper body.

“Not every flesh is the same flesh ; but there is one
of men, another flesh of beasts, another flesh of birds,
and another of fishes.

“There are also bodies celestial, as well as bodies
terrestrial. But the glory of the celestial [bodies] is
one, and the glory of the terrestrial is another.

“[And of the former] the glory of the sun is one, and
the glory of the moon is another, and [yet] another is
the glory of the stars; for star differeth from star in
glory.

“So also is the resurrection of the dead.”?

1 The “ grain of mustard seed ”— wheat” if a good body comes
therefrom, “tares” if an imperfect growth results.
% 8c. the soul as grain. 3 1 Cor. xv 35-42.
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And by “resurrection of the dead,” I believe that
Paul meant what all the instructed of the time meant—
namely, the “ reaching the first step of deathlessness,” as
Hermes has it in our treatise. The death or vice of the
soul is ignorance, the virtue or life of the soul is Gnosis.

“For he who knows, he good and pious is, and still
while on the earth, divine.”

CONCERNING TRANSMIGRATION

8. With § 8, however, we are confronted with
what appears to be a great difficulty. Hermes here
seems to teach distinctly that a vicious (that is, an
ignorant) soul, one who has not attained to Gnosis, goes
back to attachment to animal bodies, while in §§ 19 ff,,
he at great length denies that a human soul can
possibly do so. Is there any solution of this apparently
complete self-contradiction in one and the same treatise ?

Faras I am from desiring to play the apologist for
any scripture, I am prevented from appending an
impatient “No” to this query, for the following
considerations:

In the first place, Hermes in § 8 is speaking of the
vicious or ignorant soul, while in § 19 he is speaking
not only of the “human” soul, but of the human soul
that hath the Good Mind (§ 23); whereas the ignorant
soul “doth not have Mind, and, therefore, such an one
should not be called a man” (§ 24). Here, then, we
have a fundamental distinction in souls incarnated into
the “body of a man” (§ 8); they are of two classes.

The doctrine of § 8 applies to one class, the doctrine
of § 19 to another.

Metempsychosis, in the sense of continued revolu-
tion on the wheel of life and death, is only for
him who “persisteth in his vice ”—that is to say, is
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still ignorant. Gnosis thus means the freedom from
samsara, to use a common Brahmanical and Buddhistic
term.

The ignorant soul does not see the Light, being
“blinded by the body’s passions, and tossed about”;
this is the “turmoil” of which Plato speaks in the
Timaeus.

And here I must refer the reader to “Plato Con-
cerning Metempsychosis,” in the *Prolegomena,” a
chapter which I have written mainly in elucidation of
the problems raised by our treatise.

GNosIs THE VIRTUE OF THE SOUL

9. So much, then, for the soul which persisteth in its
vice or ignorance ; but the virtue of the soul is Gnosis.

“For he who knows, he good and pious is, and
still while on the earth, divine.”

This is precisely the same idea as that of the Jivan-
mukta in Indian theosophy—namely, the man who has
reached Mukti or Liberation while still living in the
body.

Hermes thus proceeds to distinguish Gnosis, the end
of human science, from sense or opinion. Gnosis is the
apotheosis of the mind, its immediate perception of the
things-that-are—namely, the Intelligibie Cosmos.

11. The Sensible or Hylic Cosmos is then explained,
and also the nature of man, and his relationship to
the Cosmos and God.

THE VEHICLES OF THE SOUL

13. The vehicles of man’s “ Soul ” are then categorized
(Yuxy 8¢ avBpdrov dxeirar Tov Tpomov TovTov), the
Soul being here used in the sense of the Self, and as
distinguished from the “soul ” in the category. They are
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as follows, one within the other, in the sense of being
respectively more intimate to the true nature of man :

Mind (vois); reason (Adyos); soul (Yruyr); spirib
(7vetua); body (cdua).

The remarkable similarity of this category with the
psychology of the Upanishads cannot fail to strike the
student of those mother-treatises of Vaidik theosophy.
Thus we read in the Kathopanishad, 1. iii. 10, 11:

“Beyond the senses are the rudiments?; beyond the
rudiments impulsive mind; beyond the mind, the
reason ; beyond the reason, the Great Self.

“Beyond the Great, the Increate®; beyond the
Increate, the Man3; beyond the Man, not any thing;
That is the goal; That is the final end.”

The analogy is striking. Body = gross elements ;
spirit = subtle elements; soul = impulsive mind
(manas); reason=reason (buddhi*); Mind=the Great
(Mahat); Source (aypx)=rthe Increate; the One and
Only (70 & kai udvov)=the Man.

These so-called “vehicles,” “ envelopes,” or “sheaths”
(koshas), are elsewhere given in the Upanighads as:
anna-maya-kosha—that is, the %osha composed of, or
resulting from, food (body); prana-maya-k., of life
(spirit) ; mano-maya-k., of impulse (soul); viAana-
maya-k., of diserimination (reason); ananda-maya-k.,
of bliss (Mind).

“Spirit” is thus seen to correspond to life (prana);
it is that which “bestows upon the living creature
motion, and, as it were, doth bear it” (.e. support it)
*“in a way” (§ 13). It is not Life, but individualized

! The subtler elements.

2 Awvyakta, undifferentiated cosmic substance.

3 Purusha, the True Man,

4 The manas and buddhs of the Upanighads are not to be con-

founded with these terms as at present employed in modern
Theosophical literature.
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life, and in the Aupanishad literature is differentiated
into five modes, which may be almost translated as
etheric currents or modes of motion in the body.!

The quotation from Proclus in “Plato Concerning
Metempsychosis,” will have sufficiently shown that
this “life” is of the same nature as the animal life.
It is that principle of soul which man shares with the
animals.

THE DuaL SouL

And here we may refer to Jamblichus (De Myst.,
viii. 6), when referring to the “ Hermaic writings” he
says :

“ Man has two souls, as these writings say. The one
is from the first Mind, and partakes also of the power
of the Creator, while the other, the soul under constraint,
comes from the revolution of the celestial [spheres]; into
the latter the former, the soul that is the seer of God,?
insinuates itself at a later period.

“This being so, the soul that descends into us from
the worlds [or spheres] keeps time with the circuit of
these worlds, while the soul from the Mind existing in
us in an intelligible fashion is free from the whirl of
genesis; by this the bonds of Destiny are burst
asunder; by this the Path up to the Gods whom
mind alone can see is brought to birth; by such a
life as this is that Great Art Divine, which leads us
up to That beyond the spheres of genesis, brought to
its consummation.”

Hermes in our treatise is, however, more precise as to
the so-called “ vehicles ” or “ souls,” for he writes (§ 17):

“Mind taketh, then, the soul for, as it were, an

1 ¢f. K. K., 44, 45, Comment.
2 Of. 0. H.,ix. (x.) 3: “The daimon who's illumined by God’s
Light.”
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envelope. And soul itself being, too, a thing divine,
doth use the spirit as ifs envelope;, while spirit doth
pervade the living creature.” 2

“HeE WHO STANDS”

The Supreme Principle of all, the One and Only One,
who “standeth perpetually” (§ 14), is the Intelligible
Logos (5 vonrn ordscs, ¢f. § 11), the 6 éoros of the
Christianized Gnosis, as seen especially in the Simonian
Great Announcement. He is the Cause of the perpetual
motion of the Hylic Cosmos. Compare this with the
following passage of Numenius:

“Now there are two modes of life, the first of the
First and the second of the Second God. For it is
evident that the First God should be standing (éords),
and the Second, on the contrary, moved. The First,
then, is occupied about things intelligible, and the
Second about things intelligible and sensible.

“ Marvel not that I say this; for thou shalt hear
what is still more marvellous. For I say that it is
not the motion that appertains to the Second, but the
rest that pertains to the First, which is the innate
‘ motion’ from which both their cosmic order and their
eternal community and their preservation [or salvation]
is poured forth on things universal.”3

1 That is, being logos, as from the Creator or Second Mind.
2 Of. Exx. iv. 2 ; xv. 2 ; xix, 3 ; and Frag. xviii. -

Quoted by Eusebius, Prep. Evang., XI. xviii. 20, 21 (539 B),
ed. Dindorf (Leipzig, 1867), ii. 41. We do not know Numenius’
date, but it was probably about the first half of the first century
A.D. Though Numenius is almost invariably designated as a
Pythagorean, he was rather a universalist, for his object was not
only to trace the doctrines of Plato up to Pythagoras, but to show
that they were not at variance with the doctrines and mysteries
of the Brahmans, Jews, Magi and Egyptians.
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THE OLYMPIAN PATH

15. In § 15 the Gnosis is again declared to be the
only Path of Salvation or Safety.! Itis the Way Up
to the Mount,? the Olympian Path.

The term Eleusis was also interpreted as Anabasis,
or the Way Up2 Compare the Jewish commentator
in the Naassene Document (§ 27):

“First is the Mystery called ‘Eleusis’ and ‘¢ Anak-
toreion’ — Eleusis because we come from Above,*
streaming down from AdamasS5 ... and Anaktoreion
from ‘ Returning Above.’”

“ WHEN MIND BECOMES A DammMon” °

16. The next main doctrine touched on is one of
immense importance, for it gives us the inner teach-
ing which illuminates the “dark saying” in the
“Poemandres” (§ 24), when treating of the Way Up
(dvodos):

“And thou surrenderest thy way of life unto the
daimon.”

For in our treatise Hermes tells us that at death:

“The mind stript of its wrappings, and naturally
divine, taking unto itself a fiery body, doth traverse
every space, after abandoning the soul unto its
judgment and whatever chastisement it hath deserved.”

The key to this is the sentence (§ 21):

“When mind becomes a daimon, the law requires
that it should take a fiery body to execute the services
of God.”

1 (f. the passage from Jamblichus quoted above.
2 Cf. C. H., xiii. (xiv.) 1: “The Passing o’er the Mount.”
3 (f.C. H,i 24.

4 FEleusis meaning Coming, Advent.
5 The Man or Mind.
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At death, the mind, of its own nature, perforce
becomes a “servant of God,” a Therapeut?®; the man is
his own judge and his own chastizer.

The “ fire of hell ” is then but the reflection of the light
of the mind ; it is the burning remorse of a mind that
now sees the inevitable results of every selfish action—
thought, word, and deed; that each of these comes
inevitably back on the sender forth of it.

The soul, thus, lives out (and that too in the most
realistic fashion, it realizes the actuality of the law in
all its most minute details) the inevitable consequences
of its past vicious deeds in body.

Here we have the hint of a psychology and of an
inner teaching that persuades us there was a profound
wisdom at the back of the intermediate instruction of
these schools.

Compare this most reasonable theory of after-death
“illumination” with the ecrudities of the eternal -
torment idea of popular religion with which we are so
familiar, and reflect on what a “falling off” there has
been from the Gnosis of the early days.

And what is the “fiery body” of the mind but the
ray-like or starry vehicle of the man, the adyoedes %
darpoedes of Philoponus ?2

This is the true “ Astral Body ” of a man, and not
the “watery vesture” which is referred to under the
term in modern nomenclature.

This is the true Body of Purification, that burns up
all impurities, and in the light of the conflagration
burns into man the memory of the Gmosis.

The soul is thus “chastised by its own self”; and
if Hermes had taught us nothing else, he would have
amply deserved the gratitude of humanity, and the title

1 ¢f. § 23 : “The mind in service.”
2 See my Orpheus, pp. 292 ff.
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of Thrice-greatest. Yet is “Hermes” no single man,
but a mind illuminated by the Mind.

THE “ScOURGE” OF THE CHRIST

21. So then “the impious soul, scourged with its
own sins, is plunged in murders, outrage, blasphemy,
in violence of all kinds, and all the other things whereby
mankind is wronged.”

This is the “scourge” by which the Christ drives
the unworthy out of His Temple. It does not mean
that the soul is driven into doing these things, but that
it is made to realize or sufer them—the consequences
of its prior misdeeds. Whatever wrong it has done fo
its fellows, such it suffers, in the realization of its true
nature, whereby the Light of Gnosis brings into amazing
contrast the darkness or ignorance of its past actions.!

THE DISPENSATION OF THE UNIVERSE

22. And so Hermes explains the nature of “the
dispensation of the universe”—the interlinking of the
grades of being from God downwards—the intercourse
or communion of souls.

God, Cosmos and Man are grades of being. Each is
a sun, as it were, in their operations, or powers or rays.
God’s rays are His energies or self-realizing operations ;
those of Cosmos are the natures of things, those of
Man are the arts and sciences.

This communion or intercourse of higher with lower
natures is to be realized on the side of man by the
consummation of the sacred marriage, whereby man
becomes a god, and finally God.

He only is blessed who is filled with God—that is to

! With this compare the function of the Mind on the soul in
incarnation, as deseribed in C. H., xii. (xiii.) 4.
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say, the true Gnostic who has received the consecra-
tion of the Fullness or Pléroma.!

Whereas the soul that is empty of God is deprived
of that Fullness, cut off from it, and so empty of the
Mind. This is the state of Emptiness (kévwuma) or In-
sufficiency (dorépnua).

24. Such souls, says Hermes, should not be called :
men. For a true man is not only equal to a god, but
even higher than the gods. Such a man we should, in
Christian nomenclature, call a Christ—one animated
or illuminated by the Mind or Spirit of God.

1 ¢f. John i. 16 : “Of His Fullness have we all received.”



CORPUS HERMETICUM XI. (XII.)

MIND UNTO HERMES

(Text : P. 85-99 ; Pat. 20b-23.)

1. Mind. Master this sermon (logos),' then,
Thrice-greatest Hermes, and bear in mind the
spoken words ; and as it hath come unto Me to
speak, I will no more delay.

Hermes. As many men say many things,
and these diverse, about the All and Good, I
have not learned the truth. Make it, then, clear
to me, O Master mine! For I can trust the
explanation of these things, which comes from
Thee alone.

2. Mind. Hear [then], My son, how standeth
God and AllL

God ; Aon?; Cosmos; Time; Becoming.?

God maketh Aon; Aon, Cosmos; Cosmos,
Time ; and Time, Becoming.

! Or thy reason.
? Eternity ; the ideal world, beyond time, Cf. P, 8. 4., xxx.,
Xxxi,
3 Genesis.
175
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The Good,—the Beautiful, Wisdom, Blessed-
ness,—is essence, as it were,! of God; of Alon,
Sameness ?; of Cosmos, Order ; of Time, Change ;
and of Becoming, Life and Death.

The energies of God are Mind and Soul; of
Aon, lastingness * and deathlessness ; of Cosmos,
restoration and the opposite thereof; of Time,
increase and decrease ; and of Becoming, quality.

Zon is, then, in God ; Cosmos, in Aon ; in
Cosmos, Time ; in Time, Becoming.

MAon stands firm round God; Cosmos 1is
moved in Alon; Time hath its limits® in the
Cosmos ; Becoming doth become in Time.

3. The source,’ therefore, of all is God ; their
essence, Aon ; their matter, Cosmos.

God’s power is Aon; Aon’s work is Cosmos
—which never hath become, yet ever doth
become by Alon.

Therefore will Cosmos never be destroyed, for
Aon’s indestructible ; nor doth a whit of things
in Cosmos perish, for Cosmos is enwrapped by
Zon round on every side.

Her. But God’s Wisdom—what is that ?

Mind. The Good and Beautiful, and Blessed-
ness, and Virtue’s all, and Aon.

1 That is to say, the term “ess-ence ” cannot really be applied
to God, for He is beyond “ be-ing.”

2 Or identity. 3 Or duration.

4 dyramoxardoTao:s. 5 Or is accomplished.

5 wnyh




MIND UNTO HERMES 177

Zon, then, ordereth! [Cosmos], imparting
deathlessness and lastingness to matter.

4. For its® becoming doth depend on Aon,
as Aon doth on God.

Now Genesis® and Time, in Heaven and on
the Earth, are of two natures.

In Heaven they are unchangeable and inde-
structible, but on the Earth they’re subject unto
change and to destruction.

Further, the Aon’s soul is God ; the Cosmos’
soul is Aon ; the Earth’s soul, Heaven.

And God’s in Mind; and Mind, in Soul;
and Soul, in Matter; and all of them through
Aon.

“But all this Body,* in which are all the bodies,
is full of Soul; and Soul is full of Mind, and
[Mind] of God.

It® fills 1t® from within, and from without
encircles it, making the All to live.

Without, this vast and perfect Life ? [encircles]
Cosmos ; within, it fills [it with] all lives®;
above, in Heaven, continuing in sameness; be-
low, on Earth, changing becoming.

5. And Aon doth preserve this [Cosmos],
or by Necessity, or by Foreknowledge, or by

! Or adorneth. 2 Sc. Matter’s Becoming or Genesis.
3 Or Becoming.

4 Sc. Cosmos, 5 Se. Soul.

6 Sc. Body, of Universe or Cosmos,

" Or Animal ; that is, Soul. 8 Or animals.

VOL. II. 12
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Nature, or by whatever else a man supposes
or shall suppose. And all is this,— God
energizing.

The Energy of God is Power that naught can
e’er surpass, a Power with which no one can
make comparison of any human thing at all, or
any thing divine.

Wherefore, O Hermes, never think that aught
of things above or things below is like to God,
for thou wilt fall from truth. For naught is like
to That which hath no like, and is Alone and
One.

And do not ever think that any other can
possibly possess His power ; for what apart from
Him is there of life, and deathlessness and
change of quality? For what else should He
make ' ?

God’s not inactive,® since all things [then]
would lack activity ; for all are full of God.

But neither in the Cosmos anywhere, nor in
aught else, is there inaction. For that “in-
action” is a name that cannot be applied to
either what doth make or what is made.®

6. But all things must be made; both ever

1 Se. than those which are Himself.

2 gpyds. There is a word-play in the terms &yor (work),
évepydv (working in, energizing), évepyfis (active, energetic),
&vépyera (in-working, activity), and é&pyds (not-working, inactive,
idle), &pyta (inactivity, idleness), which it is impossible to bring
out fully in English.

3 Or what becomes.
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made, and also in accordance with the influence
of every space.!

For He who makes, is in them all; not
stablished in some one of them, nor making one
thing only, but making all.

For being Power, He energiseth in the things
He makes and is not independent of them,—
although the things He makes are subject to Him.

Now gaze through Me® upon the Cosmos
that's now subject to thy sight; regard its
Beauty carefully—Body in pure perfection,
though one than which there’s no more ancient
one, ever in prime of life, and ever-young, nay,
rather, in even fuller and yet fuller prime !

7. Behold, again, the seven subject Worlds?;
ordered * by Alon’s order,® and with their varied
course full-filling Alon !

[See how] all things [are] full of light, and
nowhere [is there] fire; for ’tis the love and
blending of the contraries and the dissimilars

! This seems to mean, that all thingsin the world of gemesis:
(making, creating, or becoming) have their root-activity, first
from the sameness of becoming of the one sphere or space, and
then their differentiated activity from the seven spheres, spaces,
or planes, which are the instruments of God in the differentiation
of the Cosmos.

2 Mind—<.e. with the mind’s eye, or spiritual sight, or by the
help of the Master's illuminating power. Cf. C. H., i. 7 and
xiii. (xiv.) 11. {

8 kbopovs, cosmoi or world-orders.

4 Or adorned, or made beautiful.

® The order of the on (Eternity, the Spiritual Space),
2onian or everlasting order.
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that doth give birth to light down shining by
the energy of God,! the Father of all good, the
Leader of all order, and Ruler of the seven
world-orderings !

[Behold] the Moon, forerunner of them all,
the instrument of nature, and the transmuter of
its lower matter !

[Look at] the Earth set in the midst of All,
foundation of the Cosmos Beautiful, feeder and
nurse of things on Earth !

And contemplate the multitude of deathless
lives, how great it is, and that of lives subject
to death; and midway, between both, immortal
[lives] and mortal, [see thou] the circling
Moon.

8. And all are full of Soul, and all are moved
by it, each in its proper way; some round the
Heaven, others around the Earth ; [see] how the
right [move] not unto left, nor yet the left unto
the right; nor the above below, nor the below
above.

And that all these are subject unto Genesis,®
My dearest Hermes, thou hast no longer need
to learn of Me. For that they bodies are, have
souls, and they are moved.

But ’tis impossible for them to come together
into one without some one to bring them [all]

1 The text from “Now gaze . . .” to here is given in R. 36,
el 2 Or becoming.
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together. It must, then, be that such a one as
this must be some one who’s wholly One.

9. For as the many motions of them [all]
are different, and as their bodies are not like, yet
has one speed been ordered for them all, it is
impossible that there should be two or more
makers for them.

For that one single order is not kept among
“the many”; but rivalry will follow of the
weaker with the stronger, and they will strive.

And if the maker of the lives that suffer
change and death, should be another, he would
desire to make the deathless ones as well ; just
as the maker of the deathless ones, [to make the
lives] that suffer death.

But come! if there be two,>—if Matter’s one,
and Soul is one, in whose hands would there be
the distribution® for the making? Again, if
both of them have some of it, in whose hands
may there be the greater part ?

10. But thus conceive it, then; that every
living body doth consist of soul and matter,
whether [that body be] of an immortal, or a
mortal, or an irrational [life].

For that all living bodies are ensouled;
whereas, upon the other hand, those that live
not, are matter by itself.

1 From the maker of the immortals. 2 Sc. makers.
3 Sc. of matter and life.
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And, in like fashion, Soul when in its self is,
after its own maker, cause of life; but the cause
of all life is He who makes the things that can-
not die.

Her. How, then, is it that, first, lives subject
unto death are other than the deathless omes?
And, next, how is it that that Life which knows
no death, and maketh deathlessness, doth not
make animals immortal ?

11. Mind. First, that there is some one who
does these things, is clear ; and, next, that He
is also One, is very manifest. For, also, Soul is
one, and Life is one, and Matter one.

Her. But who is He ?

Mind. Who may it other be than the One
God? Whom else should it beseem to put Soul
into lives but God alone? One, then, is God.

It would indeed be most ridiculous, if when
thou dost confess the Cosmos to be one, Sun
one, Moon one, and Godhead® one, thou shouldst
wish God Himself to be some one or other of a
number !

12. All things, therefore, He makes, in many
[ways] And what great thing is it for God to
make life, soul, and deathlessness, and change,
when thou [thyself] dost do? so many things ?

For thou dost see, and speak, and hear, and

1 Or Divinity.
2 Or make ; & play on the double meaning of the Greek verb. .
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smell, and taste, and touch, and walk, and think,
and breathe. And it is not one man who smells,
a second one who speaks, a third who touches,
another one who smells, another one who walks,
another one who thinks, and [yet] another one
who breathes. But one is he who doth all these.

And yet no one of these could be apart from
God. For just as, shouldst thou cease from!®
these, thou wouldst no longer be a living thing,
so also, should God cease from them (a thing
not law to say), no longer is He God.

13. For if it hath been shown that no thing can
inactive ® be, how much less God ? For if there’s
aught He doth not make (if it be law to say),
He is imperfect. But if He is not only not
inactive, but perfect [God], then He doth make
all things.

Give thou thyself to Me, My Hermes, for a
little while,®> and thou shalt understand more
easily how that God’s work is one, in order that
all things may be—that are being made, or once
have been, or that are going to be made. And
this* is, My beloved, Life ; this is the Beautiful ;
this is the Good ; this, God.

! Lit. become inactive of (karapynofs).

2 A word has here dropped out in the text, which I have
supplied by é&pydv (inactive), and not by the usual conjecture
“apart from God.”

3 Of. P. 8. A.,iii. 1: “Now lend to me the whole of thee.”

* Sc. work, doing, making, or creating.
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14. And if thou wouldst in yractice1 under-
stand [this work], behold what taketh place with
thee desiring to beget. Yet this is not like unto
that, for He doth not enjoy.

For that indeed He hath no other one to share
in what He works, for working by Himself, He
ever is at work, Himself being what He doth.?
For did He separate Himself from it,?® all things
would [then] collapse, and all must die, Life
ceasing.

But if all things are lives, and also Life is
one; then, one is God. And, furthermore, if
all are lives, both those in Heaven and those on
Earth, and One Life in them all is made to be
by God, and God is it *—then, all are made by
God. :

Life is the making-one of Mind and Soul;
accordingly Death is not the destruction of those
that are at-oned,” but the dissolving of their
union.

15. /on, moreover, is God’s image ; Cosmos
[is] Aon’s; the Sun, of Cosmos; and Man, [the
image] of the Sun.

The people call change death, because the
body is dissolved, and life, when it’s dissolved,
withdraws to the unmanifest. But in this

1 &y, in deed, in work. ? Or makes.

3 Sc. His work, or creation. 4 V4., this Life.

& That is, Mind and Soul, sc. the Logos and World-Soul, or
ego and animal soul.

o o
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sermon (logos), Hermes, my beloved, as thou
dost hear, I say the Cosmos also suffers change,
—for that a part of it each day is made to
be in the unmanifest,—yet it is ne’er dis-
solved.

These are the passions of the Cosmos—revolv-
ings and concealments ; revolving is conversion
and concealment renovation.

16. The Cosmos is all-formed,—mnot having
forms external to itself, but changing them
itself within itself. Since, then, Cosmos is made
to be allformed, what may its maker be? For
that, on the one hand, He should not be void of
all form; and, on the other hand, if He’s all-
formed, He will be like the Cosmos. Whereas,
again, has He a single form, He will thereby be
less than Cosmos.

What, then, say we He is?—that we may
not bring round our sermon (logos) into doubt ;
for naught that mind conceives of God is
doubtful.

He, then, hath one idea,! which is His own
alone, which doth not fall beneath the sight,
being bodiless, and [yet] by means of bodies
manifesteth all [ideas].? And marvel not that
there’s a bodiless idea.

17. For it is like the form of reason (logos)?®

! The root of form ; used also loosely in Greek to denote form.
2 Or forms. 3 Or idea of the sermon.
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and mountain-tops in pictures.'! For they
appear to stand out strongly from the rest, but
really are quite smooth and flat.

And now consider what is said more boldly,
but more truly!

Just as man cannot live apart from Life, so
neither can God live without [His] doing good.?
For this is as it were the life and motion as it
were of God—to move all things and make them
live.

18. Now some of the things said * should bear
a sense peculiar to themselves. So understand,
for instance, what I'm going to say.

All are in God, [but] not as lying in a place.
For place is both a body and immovable, and
things that lie do not have motion.

Now things lie one way in the bodiless,
another way in being made manifest.

Think, [then,] of Him who doth contain them
all ; and think, that than the bodiless naught is
more comprehensive, or swifter, or more potent,
but ¢t is the most comprehensive, the swiftest,
and most potent of them all.

19. And, thus, think from thyself, and bid

1 wad & Tals ypapals dxpdperar. All the translators talk of
“margins” in MSS., and make entire nonsense of the passage.
I can find absolutely no authority for translating é&rpdpesa:
margins.

2 Or making the Good ; that is, Aon.

3 Or points of the sermon.
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*thy soul go unto any land; and there more
quickly than thy bidding will it be. And bid it
journey oceanwards; and there, again, imme-
diately ’twill be, not as if passing on from place
to place, but as if being there.

And bid it also mount to heaven; and it will
need no wings, nor will aught hinder it, nor fire
of sun, nor mther, nor vortex-swirl,! nor bodies
of the other stars; but, cutting through them
all, it will soar up to the last Body [of them all]*
And shouldst thou will to break through this as
well, and contemplate what is beyond—if there
be aught beyond the Cosmos?®; it is permitted
thee. :

20. Behold what power, what swiftness, thou
dost have! And canst thou do all of these
things, and God not [do them]?

Then, in this way know* God ; as having all
things in Himself as thoughts, the whole Cosmos
itself.

If, then, thou dost not make thyself like unto
God, thou canst not know Him. For like is
knowable to like [alone].

Make, [then,] thyself to grow to the same
stature as the Greatness which transcends all

! 7 3lyn, presumably the vortex or “whorl” of the solar system
(¢f. “Vision of Er”).

% Sc. the body or limit of the whole cosmos.

3 C¢f. C. H,iv. (v.)5: “And things above the heaven—if there
be aught.” 4 Or think.
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measure ; leap forth' from every body; tran-
scend all Time ; become Etern{tyl; and [thus]
shalt thou know God.

Conceiving nothing is impossible unto thyself,
think thyself deathless and able to know all,—
all arts, all sciences, the way of every life.?

Become more lofty than all height, and lower
than all depth. Collect into thyself all senses
of [all] creatures,—of fire, [and] water, dry and
moist. Think that thou art at the same time in
every place,—in earth, in sea, in sky; not yet
begotten, in the womb, young, old, [and] dead,
in after-death conditions.?

And if thou knowest all these things at once,
—times, places, doings, qualities, and quantities ;
thou canst know God.®

21. But if thou lockest up thy soul within thy
body, and dost debase it, saying: I nothing
know ; 1 nothing can; I fear the sea; I cannot
scale the sky ; I know not who I was, who I shall
be ;—what is there [then] between [thy] God
and thee ?

For thou canst know naught of things beauti-
ful and good so long as thou dost love thy body
and art bad.

4

1 Lit. Aon. 2 wav7ds ($ov f00s,—or nature of every animal.

3 ¢f. . H.,xiii. (xiv.) 11.

4 Or art simultaneously conscious of.

5 A critical text from ¢ Make, then, thy self” to here is given
by R., p. 238.
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The greatest bad there is, is not to know
God’s Good'; but to be able to know [Good],
and will, and hope, is a Straight Way, the
Good’s own [Path], both leading there and
easy.”

If thou but sett’st thy foot thereon, ’twill
meet thee everywhere, ‘twill everywhere be seen,
both where and when thou dost expect it not,—
waking, sleeping, sailing, journeying, by night,
by day, speaking, [and] saying naught. For
there is naught that is not image of the Good.

22. Her. Is God unseen?

Mind. Hush! Who is more manifest than
He? For this one reason hath He made all
things, that through them all thou mayest see
Him.

This is the Good of God, this [is] His Virtue,
—that He may be made manifest through all.?

For naught’s unseen, even of things that are
without a body. Mind sees itself*in thinking,
God in making.®.

So far these things have been made manifest
to thee, Thrice-greatest one! Reflect on all the
rest in the same way within thyself, and thou
shalt not be led astray.

L 70 8etoy—1lit. the Godly, or Divine,

2 (f. Ex. i. 4.

3 The preceding question and answer is quoted with very slight

verbal variants by Cyril, Contra Julianum, ii. 52.
% Or is seen. 5 Or doing.
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COMMENTARY

TitLe AND ForM

The title in the MSS. is simply “ Mind to Hermes.”
‘When, therefore, Cyril, in quoting the firs three para-
graphs of § 22 of our treatise, says that Hermes wrote
these words “to his own mind,”! he is evidently
either a very careless reader,? or had not seen at first
hand the treatise from which he quotes.

From its contents, moreover, it is very evident that
our treatise, as far as its form is concerned, looks back
to the “ Peemandres” as the type of instruction to
Hermes (or to @ Hermes).

This highly authoritative form of enunciating doctrine
was evidently chosen because it was desired to impart
a more intimate instruction than that of the “General
Sermons” and the like,—to wit, the inculcation of the
Aon-doctrine, in connection with the marvellous
doctrine of At-one-ment with all things which con-
stitutes the Path of the Good. The doctrine is no
longer “Become (or make thyself like) Cosmos,” but
“ Become Aon” (§ 20).

Now it is remarkable that the instruction given in
our treatise by the Mind to Hermes is, almost point
for point, the “esoteric” teaching of which the Sermon
of Hermes to Tat, entitled the “ Cup or Monad "—C. H.,
iv. (v.)—is the ““exoteric ” form.

That the instruction in these Trismegistic schools of
initiation was divided into grades is manifest on all
sides ; and, therefore, nothing is more natural than to
find these two sermons standing in such intimate re-
lations to one another as to doctrine, the one containing

1.0, Jul., ii. 52 ; ed. Migne, col. 580 B.
? Gf. R. 128, i.; 196, 3.

-
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the more intimate and advanced explanation of the
more general instruction of the other.

And that this inner instruction on the “Cup”
doctrine must have been thought to be of very great
value, is evident when we reflect that “The Cup”
sermon was one of the most famous of all the treatises
of Hermes, for, as we have seen, its title was worth
being plagiarized, and the Baptism of the Cup, of which
it treated, constituted the goal of the endeavour of the
disciples of the School, as Zosimus tells us.

Mjystically, then, the main interest of our treatise
centres in the doctrine of the At-one-ment (as the
inner consummation of the Baptism in the Cup or
Monad), to which the Aon-idea is but a formal intro-
duction ; historically, however, the introduction of the
Zon-idea presents itself as a critical problem, for the
term is not found in the ¢ Poemandres,” and, therefore,
presumably was not used in the earliest documents of
the School.

THE ZON-LORE

When, then, did this Alon-idea impose itself upon
the older form of tradition of the Trismegistic schools ?
This is a most important question; for if we can in
any way answer it, we shall be in a position to assign
a terminus ad quem for the earlier forms of Hermetic
doctrine.

The answer to the question seems to me to be
involved in the supposition that the Aon-doctrine
must have influenced “ Hermeticism ” at more or
less the same date as that at which it influenced
“ Gnosticism.”

Now “Qnosticism,” in its Christianized forms, is
practically never found without the Aon-lore.

The earliest forms of Christian Gnosis referred to
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by the later Patristic haeresiologists are bound up with

Zonology. Not only so, but the very earliest reference

to Gnosticism by any Christian writer presupposes

the ZAon-doctrine, and uses it in illustration of the
spiritual state of the writer.?

The widespread influence of the Aon-doctrine can
thus be traced back to at least the origins of Christianity,

Now as the Gnosis existed before any Christian form
of it was developed, the question of the date when
the Aon-doctrine was introduced into it must be
referred to pre-Christian times.

And, indeed, the very simple character of the Aon-
lore in our treatise? as compared with the mind-
bewildering complexity and transcendency of first and
second century Christian Gnosticism, is all in favour
of an early date for its introduction into “ Her-
meticism,” which is only another name for “ Gnosticism ”
of a preponderatingly Hellenic form.

If this line of reasoning holds good, we have in it
a very strong presumption that the older forms of the
Trismegistic treatises were pre-Christian.

And that this is so may be seen by the absolute
identity of the teaching of our treatise (§ 2) with that
of Philo, when he writes:

“But God is the Artificer of Time as well. For He
is Father of its Father; and Time's Father is the
Cosmos, which manifests its motion in the genesis
of Time. .

“This [Cosmos] then, the Younger Son, the Sensible,
being set a-moving, has caused Time’s nature to appear

1 Namely, Paul in his Letters, which are the earliest of all
Christian documents. See my article, “Some Notes on the
Gnostics,” in The Nineteenth Century and After (Nov. 1902), pp.
822-835 ; and D. J. L., pp. 353 ff.

2 Perhaps the clearest exposition is to be found in P. S. 4.,
xxx. and xxxi.




MIND UNTO HERMES 193

and disappear; so that there nothing is which future
is with God, who has the very Bounds of Time subject
to Him. For ’tis not Time, but Time’s Archetype and
Paradigm, Eternity (or Alon), which is His Life!
But in Eternity naught is past, and naught is future,
but all is present only.” 2

This passage of Philo is of the utmost importance
for estimating the date of our treatises; for not only
does it prove that the oldest forms of the Trismegistic
literature were pre-Christian, but it further persuades
us that our treatise, which belongs to a later type of
this literature, may be dated as contemporary with
Philo.

Chapter xi, in the Prolegomena, “ Concerning the
Aon-Doctrine,” should be taken in close connection
with this treatise, for it is not only introductory to it,
but frequently refers directly to it.

For the rest, it is not necessary to attempt any
detailed comments, since the instruction of the writer
is clear enough for any careful reader to follow with
ease after making himself acquainted with the general
ideas in the preceding treatises. Omne or two notes on
special points, however, may be attempted.

THE Roor oF Form

Thus in § 16, the sentence: “The Cosmos is all-
formed (wavrduopgos)—not having forms external to
itself, but changing them itself within itself,”—reminds
us of P. S. 4., xix. 3: “The ‘Thirty-six’ who have
the name of Horoscopes are in the self-same space as
the fixed stars; of these the essence-chief, or prince,

1 ¢f. C. H.,1i. 6; the Union of the Logos and Mind—or First-
Born Son and Father—is Life ; they are united in Aon.

? Quod Deus Im., § 6 ; M. i. 277 ; P. 298 (Ri. ii. 72, 73).

VOL. 11, 13
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is he whom they call Pantomorph, or Omniform
(mavrdpoppos, vel omniformis),whofashioneth the various
forms for various species”; and also of P. 8. 4., xxxv.:
“But they are changed as many times as there are
moments in the hour of that revolving circle in which
abides that God whom we have called All-form.”

Compare also C. H., xiii. (xiv.) 12, where, speaking
of the “Circle of the types of life,” Hermes says it
is “composed of elements, twelve in number, but of
one nature, an omniform idea.”

With this compare Hermes-Prayer iv., addressed
to Thoth as the Logos:

“Thee I invoke alone, thou who alone in all the
Cosmos dost impose order on gods and men, who dost
transform thyself in holy forms, making to be from
things that are not, and from the things that are,
making the not to be.”

But the main interest of our treatise is not that
the Intelligible Cosmos or Logos can create and destroy
and transmute all forms at will, but that man as the
microcosm has potential in him this great magic power.

“ BEcoME ALL THINGS”

The daring instruction given to Hermes in §§ 19
and 20 is disfinctly a discipline of the Egyptian Wisdom ;
for though it is here set forth plainly and without
circumlocution, as a straightforward intimate instruction,
stripped of all mysterious hints or hesitating subter-
fuges! it is clearly in the same circle of ideas of which
popular Egyptian theurgy had some inkling. But
whereas the philosopher-mystic was bidden to do this
for himself of his own volition and achievement, the
theurgist had to beg some god to do it for him.

1 Or, as the writer of the Pistis Sophta would say, év wappnole,
¢ face to face without a parable,”
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Thus in the same Prayer, to which we have already
referred, we read (§§ 2, 3):

“0O holy Thoth, the true sight of whose face none
of the gods endures! Make me to be in every creature’s
name [or ‘true form’],—wolf, dog, or liom, fire, tree,
or vulture, wall, or water, or what thou will’st, for
thou art able so to do.”

So also in P. S. 4., vii,, we have the same idea, for
certainly the phrasing of the sentences suggests some-
thing beyond the ordinary powers of the mind or
imagination.

“He mingles with the elements by reason of the
swiftness of his mind. He plunges into the sea’s
depths by means of its profundity. He puts his values
on all things.

“Heaven does not seem too high for him; for it is
measured by the wisdom of his mind as though it were
quite near.

“No darkness of the air obstructs the penetration
of his mind. No density of earth impedes his work.
No depth of water blunts his sight.

“Though still the same, yet is he all, and everywhere
is he the same.”

It is indeed a marvellous “yoga” system that is
sketched for us in our treatise. There is no question
here of abstraction or negation, but a courageous identi-
fication or At-one-ment of oneself with all that lives and
breathes., This is the Path of the Gnosis, the Way to
Know God.

In other words, man is to copy his prototype, the Mind,
and just as the Mind or Man, in the “Pcecemandres”
treatise, “had a mind to break right through the
Boundary of the spheres” (§ 13), so is our philosopher
bidden to “soar up to the Last Body of them all” (§ 19),
that Last Body being the One Element of Cosmos itself.
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“ And shouldst thou will to break through this as
well, and contemplate what is beyond—if there be
aught beyond the Cosmos; it is permitted thee.”

That the hard and fast distinctions which modern
commentators would draw between words, in con-
sidering these mystical treatises, would have heen
laughed at by the writers of them, is amply manifested
when the writer with enthusiastic fervour bursts forth :

“Then in this way know God, as having in Himself
as thoughts the whole Cosmos itself.

«Tf, then, thou dost not make thyself like unto God,!
thou canst not know Him.2 For like is knowable to
like [alone]. Make, then, thyself to grow to the
same stature as the Greatness which transcends all
measure; leap forth from every body; transcend all
time; become Eternity; and thus shalt thou know
God.”

Every body or space must be transcended, even the
Body of Cosmos itself ; for the man must grow into the
“stature of the Greatness that transcends all measure,”
that is, the intelligible superspatial Pléroma, the Alon
as the Logos and Paradigm of Cosmos. And every
time and all Time must also be transcended; for the
man must become Eternity—that is, the Aon as the
Paradigm of Time.

TuE Goon’s OwN PaTH

In no scripture that I know is this Path more
admirably set forth—the Good’s own Path. All things,
all spaces, and all times have to be realized as being
within oneself simultaneously; if this is realized or
known, not only imagined, then a man becomes a true
Knower of God, a Gnostiec.

1 Sc. as Cosmos. 2 Se. as Father of this Only Son.
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Nor has ever a truer sentence been written than the
wonderful words concerning this Path to the Supreme:

“If thou but sett’st thy foot thereon, ’twill meet
thee everywhere, ’'twill everywhere be seen, both
where and when thou dost expect it not—waking,
sleeping, sailing, journeying, by night, by day, speaking,
and saying naught. For there is naught that is not
image of the Good.”

CoNCERNING INDIA

In conclusion, I would only point out that if for
the hopeless reading in the first sentence of § 19 we
were to take Patrizzi’s emendation, which has been
adopted by Parthey, we should have the interesting
sentence :

“ And, thus, think from thyself, and bid thy soul go
unto India.”

If this should be the original reading, it is remark-
able that India should have been selected of all places.
We know, however, from a study of what is known of
the life of Apollonius of Tyana, that this “Gnostic”
philosopher made an enormous propaganda of Indian
ideas among the philosophic and mystic communities
and schools of the first century. Apollonius must
have known something, perhaps a great deal, concern-
ing the siddhis acquired by yoga-practices. At any
rate, we find his biographer Philostratus making him
write the following letter to his Eastern hosts on his
return from India:

“I came to you by land and ye have given me the
sea ; nay, rather, by sharing with me your wisdom ye
have given me power to travel through heaven. These
things will I bring back to the mind of the Greeks, and
I will hold converse with you as though ye were
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present, if it be that I have not drunk of the Cup of
Tantalus in vain.” !

That an intensely great interest was taken in Indian
ideas at Alexandria is shown by the fact that we find
Plotinus himself in 242 starting off with the expedition
of Gordian to the East in the hope of coming in contact
with the Indian Wisdom.

But all these considerations, though interesting in
themselves, do not immediately concern us, unless we
are subjectively persuaded that the emendation of
Patrizzi is firmly established. Should, however, this
reading in any way be confirmed by objective evidence,
we should have to reconsider the question of date by
the light of it, though, I fear, with little chance of any
definite result. For though the propaganda of Indian
ideas by Apollonius could not have begun prior to the
middle of the first century, we have in this fact no
very sure criterion, for “ India” must have been in the
air, and strongly in the air, even prior to Apollonius’
visit to India, or why should he have been induced to
make so long and dangerous a journey? Indeed,
“India ” had been in the air ever since the expedition
of Alexander—that is, from the beginning of the
Alexandrian period—the second quarter of the fourth
century B.C. onwards.

1 Philos., Vit. Ap.,iii. 51. Cf. my Apollonius of Tyana, the
Philosopher Reformer of the First Century A.D. (London, 1901),
p. 88.




CORPUS HERMETICUM XII. (XIIL)

ABOUT THE COMMON MIND

OF HerMmes To TaT
(Text: P. 99-113 ; Pat. 23b-25b.)

1 Hermes. The Mind, O Tat, is of God’s very
essence—(if such a thing as essence of God'®
there be)—and what that is, it and it only knows
precisely.

The Mind, then, is not separated off from
God’s essentiality, but is united unto it, as light
to sun.

This Mind in men is God, and for this cause
some of mankind are gods, and their humanity is
nigh unto divinity.

For the Good Daimon said: “ Gods are im-
mortal men, and men are mortal gods.”

2. But in irrational lives Mind is their nature.
For where is Soul, there too is Mind; just as
where Life, there is there also Soul.

1 That is, if we can use such a term with respect to God.
199
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But in irrational lives their soul is life devoid
of mind *; for Mind is the in-worker of the souls
of men for good ;—He works on them for their
own good.

In lives irrational He doth co-operate with
each one’s nature; but in the souls of men He
counteracteth them.

For every soul, when it becomes embodied,
1s instantly depraved by pleasure and by
pain.

For in a compound body, just like juices, pain
and pleasure seethe, and into them the soul, on
entering in, is plunged.?

8. O’er whatsoever souls the Mind doth, then,
preside, to these it showeth its own light, by
acting counter to their prepossessions, just as
a good physician doth upon the body pre-
possessed by sickness, pain inflict, burning or
lancing it for sake of health.

In just the selfsame way the Mind inflicteth
pain upon the soul, to rescue it from pleasure,
whence comes its every ill.

The great ill of the soul is godlessness®; then

! That is, of the mind manifested in man as distinguished from
the general Mind.

2 Bartierar

8 &bedrys. COf. C. H.,x. (x1.)8,9: “ And the soul’s vice is ignor-
ance” ; and § 20 : “ What greater chastisement of any human soul,
can there be, son, than lack of piety?” The only way of
salvation from the bonds of Fate is thus *piety” or *godliness.”
See R. 102, 1, for references.



ABOUT THE COMMON MIND 201

followeth fancy?* for all evil things and nothing
good.

So, then, Mind counteracting it doth work
good on the soul, as the physician health upon
the body.

4. But whatsoever human souls have not the
Mind as pilot, they share in the same fate as
souls of lives irrational.

For [Mind] becomes co-worker with them,
giving full play to the desires towards which
[such souls] are borne,—[desires] that from the
rush of lust strain after the irrational; [so that
such human souls,] just like irrational animals,
cease not irrationally to rage and lust, nor ever
are they satiate of ills.

For passions and irrational desires are ills ex-
ceeding great; and over these Gtod hath set up the
Mind to play the part of judge and executioner.

5. Tat. In that case, father mine, the teaching
(logos) as to Fate,® which previously thou didst
explain to me, risks to be over-set.

For that if it be absolutely fated for a man to
fornicate, or commit sacrilege, or do some other
evil deed, why is he punished,—when he hath
done the deed from Fate’s necessity ?

Her. All works, my son, are Fate’s; and
without Fate naught of things corporal—or good,
or ill—can come to pass.

1 3dta. 2 Heimarmens,
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But it is fated too, that he who doeth ill, shall
suffer. And for this cause he doth it—that he
may suffer what he suffereth, because he did it.

6. But for the moment, [Tat,] let be the
teaching (logos) as to vice and Fate, for we have
spoken of these things in other [of our sermons];
but now our teaching (logos) is about the Mind :
—what Mind can do, and how it is [so] different,
—in men being such and such, and in irrational
lives [so] changed; and [then] again that in
irrational lives it is not of a beneficial nature,
while that in men it quencheth out the wrathful
and the lustful elements.

Of men, again, we must class some as led by
reason, and others as unreasoning.

7. But all men are subject to Fate, and
genesis and change, for these' are the begin-
ning and the end of Fate.

And though all men do suffer fated things,
those led by reason (those whom we said the
Mind doth guide) do not endure like suffering
with the rest; but, since they’ve freed them-
selves from viciousness, not being bad, they do
not suffer bad.

Tat. How meanest thou again, my father?
Is not the fornicator bad; the murderer bad;
and [so with] all the rest?

Her. [I meant not that;] but that the

! 8Sc. genesis and change.
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Mind-led man, my son, though not a fornicator,
will suffer just as though he had committed
fornication, and though he be no murderer, as
though he had committed murder.

The quality of change he can no more escape
than that of genesis.

But it ¢s possible for one who hath the Mind,
to free himself from vice.

8. Wherefore I've ever heard, my son, Good
Daimon also say—(and had He set it down in
written words, He would have greatly helped
the race of men; for He alone, my son, doth
truly, as the First-born God, gazing upon all
things, give voice to words (logo:) divine)—yea,
once I heard Him say :

“All things are one, and most of all the
bodies which the mind alone perceives. Our
life is owing to [God’s] Energy and Power and
Aon. His Mind is Good, so is His Soul as well.
And this being so, intelligible things know
naught of separation. So, then, Mind, being
Ruler of all things, and being Soul of God, can
do whate’er it wills.”

9. So do thou understand, and carry back this
word (logos) unto the question thou didst ask
before,—I mean about Mind’s Fate.

For if thou dost with accuracy, son, eliminate
[all] captious arguments (logot), thou wilt dis-
cover that of very truth the Mind, the Soul
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of God, doth rule o’er all—o'er Fate, and Law,
and all things else ; and nothing is impossible to
it,—neither o’er Fate to set a human soul,’ nor
under Fate to set [a soul] neglectful of what
comes to pass. Let this so far suffice from the
Good Daimon’s most good [words].*

Tat. Yea, [words] divinely spoken, father
mine, truly and helpfully. But further still
explain me this.

10. Thou said’st that Mind in lives irrational
worked in them as [their] nature, co-working
with their impulses.

But impulses of lives irrational, as I do think,
are passions.

Now if the Mind co-worketh with [these]
impulses, and if the impulses of [lives] irrational
be passions, then is Mind also passion, taking its
colour from the passions.

Her. Well put, my son! Thou questionest
right nobly, and it is just that I as well should
answer [nobly].

11. All things incorporal when in a body are
subject unto passion, and in the proper sense
they are [themselves] all passions.

For every thing that moves [another] is in-
corporal ; while every thing that's moved is
body.

! Of. Lact,, D. L, ii. 15.
% The critical text of this paragraph is given R. 78,
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Incorporals are further moved by Mind, and
movement’s passion.

Both, then, are subject unto passion—both
mover and the moved, the former being ruler
and the latter ruled.

But when a man hath freed himself from
body, then is he also freed from passion.

But, more precisely, son, naught is impassible,
but all are passible.

Yet passion differeth from passibility; for
that the one is active, while the other’s passive.

Incorporals * moreover act upon themselves, for
either they are motionless® or they are moved ;
but whichsoe’er it be, it’s passion.

But bodies are invariably acted on, and there-
fore are they passible.

Do not, then, let terms trouble thee; action
and passion are both the selfsame thing. To
use the fairer sounding term, however, does no
harm.

12. Tat. Most clearly hast thou, father mine,
set forth the teaching (logos).

Her. Consider this as well, my son; that
these two things God hath bestowed on man
beyond all mortal lives—both mind and speech

1 Reading &oduara for cduara.

2 The words I have translated by “act,” “active ” and “action,”
may be more literally rendered by “energize,” “energic” and

“energy.” The “motionless” has “energy ” because it is the cause
of motion to that which it moves.
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(logos) equal to immortality. He hath the mind
for knowing God and uttered speech (logos) for
eulogy of Him.*

And if one useth these for what he ought,
he’ll differ not a whit from the immortals.?
Nay, rather, on departing from the body, he
will be guided by the twain unto the Choir of
Gods and Blessed Ones.

18. Tat. Why, father mine !—do not the other
lives make use of speech (logos) ?

Her. Nay, son; but use of voice; speech is
far different from voice. For speech is general
among all men, while voice doth differ in each
class of living thing.

Tat. But with men also, father mine, according
to each race, speech differs.

Her. Yea, son, but man is one; so also
speech is one and is interpreted, and it is found
the same in Egypt, and in Persia, and in Greece.

Thou seemest, son, to be in ignorance of
Reason’s (Logos)® worth and greatness. For
that the Blessed God, Good Daimon, hath de-
clared :

“Soul is in Body, Mind in Soul ; but Reason
(Logos) is in Mind, and Mind in God ; and God
is Father of [all] these.”

1 Following the emendation of R.

2 The critical text of the above paragraphs is given R. 156, n. 6.

3 Tt is impossible to bring out the word-play of the original in
English ; and so the double meaning is lost.
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14. The Reason, then, is the Mind’s image,
and Mind God’s [image]; while Body is [the
image] of the Form; and Form [the image] of
the Soul.

The subtlest part of Matter is, then, Air; of
Air, Soul ; of Soul, Mind ; and of Mind, God.!

And God surroundeth all and permeateth all *;
while Mind surroundeth Soul, Soul Air, Air
Matter.

Necessity® and Providence and Nature are
instruments of Cosmos and of Matter’s ordering ;
while of intelligible things each is Essence, and
Sameness is their Essence.

But of the Bodies* of the Cosmos each is
many ; for through possessing Sameness, [these]
composed Bodies, though they do change from
one into another of themselves, do natheless ever
keep the incorruption of their Sameness.

15. Whereas in all the rest of composed
bodies, of each there is a certain number; for
without number structure cannot be, or com-
position, or decomposition.

Now it is units that give birth to number and
increase it, and, being decomposed, are taken
back again into themselves.

1 This sentence is tagged on to the end of C. H., v. (vi.) by some
scribe.

2 Of. § 20 below.

3 Reading évdyxn for dvdyrp ; see § 21 below.
4 Sc. the elements.
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Matter is one; and this whole Cosmos—the
mighty God and image of the mightier One,
both with Him unified, and the conserver of
the Will and Order of the Father—is filled full
of Life.!

Naught is there in it throughout the whole of
Aon, the Father’s[everlasting] Re-establishment,?
—nor of the whole, nor of its parts,—which doth
not live.

For not a'single thing that’s dead, hath been,
or is, or shall be in [this] Cosmos.

For that the Father willed it should have
Life as long as it should be. Wherefore it needs
must be a God.

16. How, then, O son, could there be in the
God, the image of the Father,® in the plenitude*
of Life—dead things®?

For that death is corruption, and corruption is
destruction.

How then could any part of that which knoweth
no corruption be corrupted, or any whit of him
the God destroyed ?

Tat. Do they not, then, my father, die—the
lives in it, that are its parts ?

Her. Hush, son!—led into error by the term
in use for what takes place.

1 Lit. a Pleroma of Life. 2 awoxardoTagis.
3 Reading marpds for wavrds. 4 Pléroma.
6 A critical text of the last five paragraphs is given R. 25, n, 1.
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They do not die, my son, but are dissolved as
compound bodies.

Now dissolution is not death, but dissolution
of a compound ; it is dissolved not so that it may
be destroyed, but that it may become renewed.

For what is the activity of life? Is it not
motion? What then in Cosmos is there that
hath no motion? Naught is there, son!

17. Tat. Doth not Earth even, father, seem
to thee to have no motion ?

Her. Nay, son; but rather that she is the
only thing which, though in very rapid motion,
is also stable.

For how would it not be a thing to laugh at,
that the Nurse of all should have no motion,
when she engenders and brings forth all things ?

For ’tis impossible that without motion one
who doth engender, should do so.

That thou shouldst ask if the fourth part®is
not inert, is most ridiculous; for that the body
which doth have no motion, gives sign of nothing
but inertia.

18. Know, therefore, generally, my son, that
all that is in Cosmos is being moved for decrease
or for increase.

Now ‘that which is kept moving, also lives;
but there is no necessity that that which lives,
should be all same.

1 Sc. element,
VOL. 11. 14
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For being simultaneous, the Cosmos, as a
whole, is not subject to change, my son, but all
its parts are subject unto it ; yet naught [of it]
is subject to corruption, or destroyed.

It is the terms employed that confuse men.
For ’tis not genesis that constituteth life, but ’tis
sensation ; it is not change that constituteth
‘death, but ’tis forgetfulness.

Since, then, these things are so, they are im-
mortal all, —Matter, [and] Life, [and] Spirit,
Mind [and] Soul, of which whatever liveth, is
composed.

19. Whatever then doth live, oweth its im-
mortality unto the Mind, and most of all doth
man, he who is both recipient of God, and co-
essential with Him.

For with this life alone doth God consort; by
visions in the night, by tokens in the day, and
by all things doth He foretell the future unto
him,—by birds, by inward parts, by wind,
by tree.

Wherefore doth man lay claim to know things -
past, things present and to come.

20. Observe this, too, my son; that each one
of the other lives inhabiteth one portion of the
Cosmos,—aquatic creatures water, terrene earth,
and aery creatures air; while man doth use all
these,—earth, water, air, [and] fire; he seeth
heaven, too, and doth contact it with [his] sense.
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But God surroundeth all, and permeateth all,!
for He is energy and power; and it is nothing
difficult, my son, to conceive God.

21. But if thou wouldst Him also contemplate,
behold the ordering of the Cosmos, and [see] the
orderly behaviour of its ordering; behold thou
the Necessity of things made manifest, and [see]
the Providence of things become and things
becoming ; behold how Matter is all-full of Life ;
[behold] this so great God in movement, with all
the good and noble [ones]—gods, daimones and
men !

Tat. But these are purely energies, O father
mine !

Her. If, then, they're purely energies, my
son,—by whom, then, are they energized except
by God ?

Or art thou ignorant, that just as Heaven,
Earth, Water, Air, are parts of Cosmos, in
just the selfsame way God’s parts are Life
and Immortality, [and] Energy, and Spirit, and
" Necessity, and Providence, and Nature, Soul,
and Mind, and the Duration® of all these that
is called Good ?

And there is naught of things that have be-
come, or are becoming, in which God is not.

22. Tat. Is He in Matter, father, then ?

Her. Matter, my son, is separate from God,

1 f. § 14 above. % Sc. Aon.
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in order that thou may’st attribute unto it
the quality of space. But what thing else than .
mass? think’st thou it is, if it’s not energized ?
Whereas if it be energized, by whom is it made
" s0? For energies, we said, are parts of God.

By whom are, then, all lives enlivened? By
whom are things immortal made immortal? By
whom changed things made changeable ?

And whether thou dost speak of Matter, or of
Body, or of Essence, know that these too are
energies of God ; and that materiality is Matter’s
energy, that corporality is Bodies’ energy, and
that essentiality doth constitute the energy of
Essence ; and this is God—the AlL

23. And in the All is naught that is not God.
Wherefore nor size, nor space, nor quality, nor
form, nor time, surroundeth God ; for He is All,
and All surroundeth all, and permeateth all.

Unto this Reason (Logos), son, thy adoration
and thy worship pay. There is one way alone
to worship God ; [it is] not to be bad.?

1 Probably in the sense of “quantity.”
2 Lactantius, D. I, vi, 25, translates the last two sentences into
Latin, with the strange remark that Hermes so spake in treating

“ About Justice” See the following Commentary on § 6, and
Ex. xi.
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COMMENTARY

THE SAYINGS OF THE Goobp DAIMON

This Sermon has as its subject the Common or General
Mind—Great Mind, Good Mind, Good Daimon. For
Mind, as we are told (§ 2), is the Benefactor of men
(evepyérns avbpdmov); He is the Good Shepherd, the
Good Husbandman, the Good Physician, as He is called
in different tractates.

From a critical standpoint, the point of greatest
interest is that our Hermes in no less than three
places (§§ 1, 8, 13) quotes certain Sayings of the
Good Daimon.

Now the first of these quotations (§ 1)—“Gods are
immortal men, and men are mortal Gods”—is one of
the most cited Sayings of Heracleitus.! Hermes, how-
ever, does not mean to say that Heracleitus was
Agothodaimon, but that Heracleitus was the mouth-
piece of the Good Mind when he uttered this “word”
(logos).

Nor was this the opinion of Hermes only; it was
the belief apparently of Heracleitus himself when he
declared :

“Not because you hear me say so, but because you
hear the Reason (Zogos) so declare, is it wise to confess
that All are One.” 2

At any rate the term Logos, as used by Heracleitus,
in connection with such a declaration, is taken by
Hippolytus® to mean the All-pervading Reason, and
not the normal reason of man.

What, then, is our surprise to find the second of

1 Diels, 62 ; Bywater, 67 ; Fairbanks, 67 (p. 40), which see for
references to ancient authors who quote it.

2 Diels, 50 ; Bywater, 1 ; Fairbanks, 1 (p. 24).
3 Philos., ix, 9.
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Hermes’ quotations of a Saying of the Good Daimon
qualified by the words (§ 8): “ And had He set it down
in written words” or “in writing,” when that quotation
begins with the words: “All are One”l—the root-
formula of Heracleitus.

Such Sayings of Heracleitus must have been the
common property of all the philosophers of the time and
of their pupils. But the quotation of Hermes does not
end with the formula of Heracleitus; it continues, how
far exactly it is difficult to determine. Reitzenstein
(p. 127) would apparently make it end with the word
“ Aon,” but I am inclined to think it goes to the end
of § 8. In either case it includes the term “ Aon.”

If, now, we turn to the third quotation from the
Sayings of the Good Daimon (§ 13), we are at once
struck with its remarkable resemblance to the form of
teaching in C. H., xi. (xii.) 4. Though there is no
precise verbal agreement, there is a striking identity of
style of formula.

In our treatise, however, the Saying is used in
authoritative illustration of the meaning of the Reason
(Logos), whereas in the “ Mind to Hermes,”—that is, in
the Sermon of the Good Daimon Himself to Hermes—
Reason is omitted, Mind and Reason being there tran-
scended by Aon and Mind.

Moreover, the whole style of what follows this quota-
tion in our treatise is exactly the same as the style of
instruction in C. H, xi. (xii)—short -categorical
formule; and, further, the previous quotation (§ 8)
contains the key-word Afon, which characterizes the
teaching of the “ Mind to Hermes.”

I therefore conclude that our Hermes is using a more

1 ¢f. C. H.,x. (xi.) 25, and xvi. (“ Definitions of Asclepius”) 3 ;
for references to the Magical and Alchemical literature, see R.
39,1; 106, 5; 127, 3. .
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intimate instruction, known only to the Hermes-grade,
and not published for the Tat-degree; and that this
is the meaning of his saying that it has not been
written down. He means simply that it has not
yet been allowed to be published for those in the
Tat-stage.

There were, then, other treatises now lost of the same
type as that of the “ Mind to Hermes”; in them there
were quotations from the Sayings of Heracleitus; the
“ Obscure Philosopher ” being regarded as one who had
come into direct contact with the Logos or Mind, and
as one, therefore, who spoke with the authority of direct
revelation.

HERMES AND BASILIDES

The next point of critical interest is the sentence
in §7:

“I meant not that, but that the Mind-led man, my
son, though not a fornicator, will suffer just as though
he had committed fornication, and though he be ‘no
murderer, as though he had committed murder.”

If we now turn to the quotation which Clement of
Alexandria? gives us from Book XXIII. of the Exegetica
of Basilides, we read :

“For just as the babe, who, although it hath done no
wrong previously, or actively committed any sin, yet
hath the capacity of sin in it,—whenever it is sub-
jected to suffering, is advantaged and reaps many
benefits, which otherwise are difficult to gain; in just
the selfsame way is it, that although a perfect man
may not have sinned in act, and yet doth suffer pains,
he suffereth them in just the selfsame fashion as a
babe; having within himself the tendency to sin, but
refusing to embrace the opportunity to sin, he doth not

1 Strom., IV. xii., § 82 (P. 600 ; S. 217) ; Dindorf,, ii. 363.
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sin. So that even for such a man as this we ought not
to suppose the incapacity for sin.

“For just as it is the will to commit fornication that
constitutes the fornicator, even though he does not
find the opportunity of actually committing fornica-
tion, and the will to commit murder that constitutes
the murderer, although he may not be actually able to
effect his purpose; so also in the case of the ‘sinless’
man I mean, if I see him suffering, even if he has
actually done no sin, I shall say he is evil by his
will to sin. For I will say anything rather than that
Providence is evil.” !

Providence, as in our treatise, is here the instrument
of the Good (§ 14), of the Will of God ; it is the will of
man that is the source of evil, as we learn from C. H.,
iv. (v.) 8: “For ’tis not God, ’tis we who are the cause
of evil things, preferring them to good.”

In our treatise, then, the very same problem is
treated as in the ZHzegetica of Basilides. Hermes
speaks of the “ Mind-led man,” the “man who has the
Logos in him ”; Basilides speaks of the  perfect man.”
So also in C. H., iv. (v.) 4, the “perfect man” is he
who has “received the Mind.”

The ideas of Hermes and of Basilides are practically
identical ; the words of both are strikingly similar
when they cite fornication and murder as typical
sins, and these and no others.

Compare again with this idea of the babe in Basilides
the words of Hermes in C. A., x.(xi.) 15:

“Behold an infant’s soul, my son, that is not yet cut
off, because its body is still small and not as yet come
unto its full bulk, . . . A thing of beauty altogether
is such a soul to see, not yet befouled with body’s
passions, still all but hanging from the Cosmic Soul.”

1 See F. F. F., 274, 275,
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And with this compare what Hippolytus! tells us of
Valentinus:

“Valentinus says that he once saw a babe that had
only just been born, and that he proceeded to question
it to find out who it was. And the babe replied and
said it was the Logos.” ‘

And also the Psalm of Valentinus quoted by the
same heresiologist ?:

All things depending from Spirit I see ;
All things supported by Spirit I view ;
Flesh from Soul depending ;

Soul by Air supported ;

Aijr from Ather hanging ;

Fruits borne of the Deep ;

Babe borne of the Womb.

Here, then, as in other instances, we have intimate
points of contact between the Hermetic and Christian
Gnosis. Is there, however, any question of direct
plagiarism? I think not; but that the Christian
doctors and the Hermetic philosophers were both in
contact with the same body of inner teaching.

4. With the action of the Mind on the soul in
incarnation (§ 4) compare C. H., x. (xi.), 18, 19, where
the office of the Mind in respect to the soul out of
incarnation is graphically described.

THE SERMONS ON FATE

6. In § 6 Hermes tells us that he has already spoken
about Fate in others of his Sermons; while in §§ 14
and 21 he three times refers to Necessity and Providence.

In this connection it is to be noticed that Lactantius
(D. L, vi. 25), in quoting the last two sentences of our

1 Philos., vi. 42 (D. and 8., 302) ; F. F. F., p. 306.

2 Philos., vi. 37 (D. and S., 290) ; see emended text in Hilgenfeld

(A.), Die Ketuergeschichte des Urchristenthums (Leipzig, 1884),
p. 304; F. F. F., p. 301. \
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treatise, says that he takes them from a Sermon by
Hermes “ On Justice.” .

Now, Stobzus has preserved for us an Extract (xi.)
from a Sermon dealing with Justice, Providence,
Necessity and Fate; also an Extract (x.) from a
Sermon of Hermes to Tat dealing with Fate, and
ending with the words: “Such is the Sermon on the
rule of Providence, Necessity and Fate” We have
also an Extract (xiii) “ Of Hermes from the Books to
Ammon,” entitled “Of the General Economy,” which
deals with Providence, Necessity and Fate.

There were, then, according to Hermes, already
existing not one but several Sermons on Fate, and, as
we learn from Stobeeus, not only in the Tat-literature
but also in the Ammon-literature. It seems, then,
probable that in the collection used by Lactantius the
Tat-Sermons on Fate immediately preceded our treatise,
and that one of these sermons (the one immediately
preceding our treatise, presumably) was entitled “On
Justice,” thus confirming the title I have prefixed to the
Stobzus Extract xi.

MATERIALITY AND CORPORALITY ARE ENERGIES OF GOD

22. Finally,in § 22 it has to be noticed that with the
express teaching that Matter and Body are so far from
being evil that they are Energies of God—His materi-
ality and corporality—the charge of dualism against
our philosophers must for ever be abandoned. Their
doctrine was that of pan-monism; and, therefore,
wherever we find signs of dualism, or even distinct
statements of an indubitably dualistic nature, we must
understand that this was a formal convenience for the
better insistence upon the need of strenuous exertion
to solve the mystery of the opposites, rather than an
essential doctrine of the Gnosis.



CORPUS HERMETICUM XIII. (XIV.)

THE SECRET SERMON ON THE
MOUNTAIN

CONCERNING REBIRTH AND THE PROMISE
OF SILENCE

OF THRICE-GREATEST HERMES UNTO TAT
HIS SON

(Text: R. 339-348 ; P. 114-128; Pat. 15b-17b.)

1. Tat. [Now] in the General Sermons,® father,
thou didst speak in riddles most unclear, con-
versing on Divinity; and when thou saidst no
man could e’er be saved before Rebirth,”? thy
meaning thou didst hide.

Further, when I became thy Suppliant, in
Wending up the Mount,® after thou hadst con-
versed with me, and when I longed to learn the
Sermon (Logos) on Rebirth (for this beyond all

1 & 7ols yewixois. COf. C. H,, x. (xi.) 1 and 7.
2 waAiyyeveoia.
3 Reading éxl Tiis Tob 8povs perapdoews with P., and not xara-
Bdoews with R. Cf. C. H,, x. (xi.) 15 ; Jamb., D. M., viii. 6.
219
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other things is just the thing I know not), thou
saidst, that thou wouldst givé it me—*‘ when
"thou shalt have become a stranger to the world.”?

Wherefore I got me ready and made the
thought in me a stranger? to the world-illusion.

And now do thou fill up the things that fall
short® in me with what thou saidst would give
me the tradition * of Rebirth, setting it forth in
speech or in the secret way.

I know not, O Thrice-greatest one, from out
what matter and what womb Man comes to
birth, or of what seed.® :

2. Hermes. Wisdom that understands® in
silence’ [such is the matter and the womb from
out which Man is born], and the True Good the
seed.

Tat. Who is the sower, father? For I am
altogether at a loss.

Her. It is the Will of God, my son.

Tat. And of what kind is he that is begotten,
father? For I have no share of that essence in

1 ko pov.

2 Reading &mnarorplwoa with the majority of the editors, and
not the &r4dpira of R.

3 78 doTephuara drarAfpwaov.

% mapadotva, the word used for the giving of this lesson or inner
instruction is the technical term for the ‘“handing on” of a
doctrine or being initiated into it.

6 R.s reading would make this refer to Hermes: “I know not
from what womb thou com’st to birth.” But the whole instruc-
tion seems to favour the usually accepted reading.

$ copla voepd. " ¢f. C. H, x. (xi) b.
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me, which doth transcend the senses.! The one
that is begot will be another one from God,
God’s Son ?

Her. All in all, out of all powers composed.

Tat. Thou tellest me a riddle, father, and dost
not speak as father unto son.

Her. This Race,® my son, is never taught;
but when He willeth it, its memory is restored
by God.

8. Tat. Thou sayest things impossible, O
father, things that are forced. Hence answers
would I have direct unto these things. Am I
a son strange to my father’s race ?

Keep it not, father, back from me. I am a
true-born son; explain to me the manner of
Rebirth.

Her. What may I say, my son? I can but
tell thee this. Whene’er I see within myself the
Simple Vision® brought to birth out of God’s
mercy, 1 have passed through myself into a
Body that can never die. And now I am not
what I was before ; but I am born in Mind.

The way to do this is not taught, and it can-
not be seen by the compounded® element by
means of which thou seest.

! riis & épol obolas Tiis vonris. ? (f.Ex.i. 3.

3 #mAacrov, that is to say, not made up, non-fictitious, not com-
pounded ; that is, simple—the opposite of compounded.

4 (f. below, § 7: the man “who hath been taken pity on by
God” ; and also § 10. 5 wAacTdy.
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Yea, I have had my former composed form
dismembered for me. I am no+longer touched,
yet have I touch; I have dimension too; and
[yet] am I a stranger to them now.

Thou seest me with eyes, my son; but what
I am thou dost not understand [even] with
fullest strain of body and of sight.

4. Tat. Into fierce frenzy and mind-fury hast
thou plunged me, father, for now no longer do
I see myself.
~ Her. 1 would, my son, that thou hadst e'en
passed right through thyself, as they who dream
in sleep yet sleepless.

Tat. Tell me this too! Who is the author®
of Rebirth ?

Her. The Son of God, the One Man, by
God’s Will

5. Tat. Now hast thou brought me, father,
unto pure stupefaction.

Arrested from the senses which I had before,

.. .%; for [now] I see thy Greatness identical
with thy distinctive form.

Her. Even in this thou art untrue3; the
mortal form doth change with every day. ’Tis
turned by time to growth and waning, as being
an untrue thing.*

6. Tat. What then is true, Thrice-greatest One ?

1 veveaiovpyds. % A lacuna unfortunately follows.
3 Yehdp. 4 &s Yeddos.

B,



THE SECRET SERMON ON THE MOUNTAIN 223

Her. That which is never troubled, son,
which cannot be defined; that which no colour
hath, nor any figure, which is not turned, which
hath no garment, which giveth light ; that which
is comprehensible unto itself [alone], which doth
not suffer change; that which no body can
contain.

Tat. In very truth I lose my reason, father.
Just when I thought to be made wise by thee, I
find the senses of this mind of mine blocked up.

Her. Thus is it, son: That which is upward
borne like fire, yet is borne down like earth,
that which is moist like water, yet blows like
air,” how shalt thou this perceive with sense—
the that which is not solid nor yet moist, which
naught can bind or loose, of which in power
and energy alone can man have any notion,—
and even then it wants a man who can ® perceive
the Way of Birth in God *?

7. Tat. 1 am incapable of this, O father, then ?

Her. Nay, God forbid, my son! Withdraw
into thyself, and it will come; will, and it
comes to pass; throw out of work the body's
senses, and thy Divinity shall come to birth;
purge from thyself the brutish torments—things
of matter.

Tat. 1 have tormentors then in me, O father ?

1 ¢f. P. 8. A., xxxi. 3. 2 0f C.H,iv. (v) 1.
3 Retaining the reading eduevov 3¢ rod duvauévov.
4 Ty & 8 yéveaiv—cf. § 10.
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Her. Ay, no few, my son; nay, fearful ones
and manifold. ’

Tat. I do not know them, father.

Her. Torment the first is this Not-knowing,*
son; the second one is Grief; the third, In-
temperance; the fourth, Concupiscence; the
fifth, Unrighteousness; the sixth is Awvarice;
the seventh, Error?; the eighth is Envy; the
ninth, Guile®; the tenth is Anger; eleventh,
Rashness ; the twelfth is Malice.

These are in number twelve; but under them
are many more, my son; and creeping through
the prison of the body * they force the man that’s
placed within® to suffer in his senses. But they
depart (although not ‘all at once) from him who
hath been taken pity on by God®; and this it
is which constitutes the manner of Rebirth. And

. .7 the Reason (Logos).

8. And now, my son, be still and solemn
silence keep! Thus shall the mercy that flows
on us from God not cease.

Henceforth rejoice, O son, for by the Powers
of God thou art being purified for the articula-
tion of the Reason (Logos).

1 gyvora. 2 &wdry. 3 3énos.

4 Of. C.H., xvi. 15. 5 evdidferov.

8 Cf. above, § 3 : “brought to birth out of God’s mercy” ; and
also § 10.

7 A lacuna in the text.
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Gnosis of God hath come to us, and when
this comes, my son, Not-knowing is cast out.

Gnosis of Joy hath come to us, and on its
coming, son, Sorrow will flee away to them
who give it room. The Power that follows Joy
do I invoke, thy Self-control. O Power most
sweet!  Let us most gladly bid it welcome,
son! How with its coming doth it chase
Intemperance away !

9. Now fourth, on Continence I call, the Power
against Desire.

. . .. This step, my son, is Righteousness’
firm seat. For without judgment® see how
she hath chased Unrighteousness away. We
are made righteous, son, by the departure of
Unrighteousness.

Power sixth I call to us,—that against Avarice,
Sharing-with-all.?

And now that Avarice is gone, I call on Truth.
And Error flees, and Truth is with us.

See how [the measure of]| the Good is full, my

1 Something has here evidently fallen out in the text.

2 ywpls kploews. If, however, we must read wrforews With
the majority of the editors, I cannot understand the various
translations. Everard gives ¢ without labour” ; Parthey, “nulla
contentione” ; Ménard, “sans combat”; Chambers, ¢ without
contention.” I would, therefore, render it: “See how she hath
chased out Unrighteousness without a home” ; for it seems to
me that in xwpls kr{cews we have the exact antithesis of &paoua.

Righteousness has here her firm seat or abode, and Unrighteous-

ness is thus naturally without a home.

3 kowwvlav.

VOL. II. 15
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son, upon Truth’s coming. For Envy hath gone
from us; and unto Truth is joined the Good as
well, with Life and Light.

And now no more doth any torment of the
Darkness venture nigh, but vanquished [all]
have fled with whirring wings.

10. Thou knowest [now], my son, the manner
of Rebirth. And when the Ten is come, my son,
that driveth out the Twelve, the Birth in under-
standing ' is complete, and by this Birth we are
made into Gods.

Who then doth by His mercy gain this Birth
in God, abandoning the body’s senses, knows
himself [to be of Light and Life?] and that he
doth consist of these, and [thus] is filled with
Bliss.

11. Tat. By God made steadfast, father, no
longer with the sight my eyes afford I look on-
things, but with the energy the Mind doth give
me through the Powers?

In heaven am I, in earth, in water, air ; I am
in animals, in plants; I'm in the womb, before
the womb, after the womb; I'm everywhere !

But further tell me this: How are the
torments of the Darkness, when they are twelve

in number, driven out by the ten Powers?

What is the way of it, Thrice-greatest one ?

1 yoepd yéveaus, lit., intellectual birth.
% Completed from C. H., i. 22.
3 7f) 81 Swdpewy vonTiky évepyelq.
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12. Her. This dwelling-place® through which
we have just passed, my son, is constituted from
the circle of the types-of-life, this being com-
posed of elements, twelve in number, but of one
nature, an omniform? idea. For man’s delusion
there are disunions?® in them, son, while in their
action they are one. Not only can we never
part Rashness from Wrath; they cannot even
be distinguished.

According to right reason (logos), then, they *
naturally withdraw once and for all, in as much
as they are chased out by no less than ten
powers, that is, the Ten.

For, son, the Ten is that which giveth birth
to souls. And Life and Light are unified there,
where the One hath being from the Spirit.
According then to reason (logos) the One contains
the Ten, the Ten the One.

138. Tat. Father, I see the All, I see myself in
Mind.

Her. This is, my son, Rebirth—no more to
look on things from body’s view-point (a thing
three ways in space extended),® . . .® though this
Sermon (Logos) on Rebirth, on which I did not

! oxijvos,—tent or tabernacle of the human soul. Cf. below,
§ 15.

% (f. commentary on C. H., xi. (xii.) 16,

3 3ialvyal—the opposite of svlvylas

4 That is, the Twelve.

5 Asopposed to some other dimension, presumably.

¢ Some words are evidently missing.
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comment';—in order that we may not be
calumniators 2 of the All unto the multitude, to
whom indeed the God Himself doth will we
should not.

14. Tat. Tell me, O father: This Body which
1s made up of the Powers, is it at any time
dissolved ?

Her. Hush, [son]! Speak not of things
impossible, else wilt thou sin and thy Mind’s eye
be quenched.

The natural body which our sense perceives is
far removed from this essential birth.

The first must be dissolved, the last can never
be ; the first must die, the last death cannot touch.

Dost thou not know thou hast been born a
God, Son of the One, even as I myself?

15. Tat. 1 would, O father, hear the Praise-
giving with bhymn which thou didst say thou
heardest then when thou wert at the Eight [the
Ogdoad] of Powers.

Her. Just as the Shepherd did foretell [I
should], my son, [when I came to] the Eight.?

Well dost thou haste to *strike thy tent,” * for
thou hast been made pure.

1 See § 1.

2 §1dBoAor, compare § 22. The lacuna probably contained some
reference to keeping silence.

3 ¢f. C. H,1. 26,

4 Aboar 70 oxives. COf. above, § 12. The meaning 18 generally
to free oneself from the trammels of the body. Compare the
Pythian Oracle concerning Plotinus: “But now since thou hast
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The Shepherd, Mind of all masterhood,' hath
not passed on to me more than hath been writ
down, for full well did He know that I should of
myself be able to learn all, and hear what 1
should wish, and see all things.

He left to me the making of fair things?®;
wherefore the Powers within me, e’en as they
are in all,® break into song.

16. Tat. Father, I wish to hear; I long to
know these things.

Her. Be still, my son ; hear the Praise-giving
now that keeps [the soul] in tune, Hymn of
Re-birth—a hymn I would not have thought
fit so readily to tell, had’st thou not reached
the end of all.

Wherefore this is not taught, but is kept hid
in silence.

Thus then, my son, stand in a place uncovered
to the sky, facing the southern wind,* about the
sinking of the setting sun, and make thy worship ;
so in like manner too when he doth rise, with
face to the east wind.

Now, son, be still!

struck thy tent and left the tomb of thy daimonic soul” (viv &
8re 3% oxijvos uév éadoao, oiipa § Enefas Yuxis Sawovins). Porphyry,
Plotini Vita, xxii. ; ¢f. Ex. vii. 3 ; Ex. iii. 1.

1 ¢f. C.H,i 2

% Se. psalms and praise-giving.

3 Sc. prophets.

* Also used of the south-west quarter. The “south wind” is
thought to have extended from SSE. to W.
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TrE SEcrRET HYMNODY

17. Let every nature of the World receive the
utterance of my hymn !

Open thou Earth! Let every bolt of the
Abyss be drawn for me. Stir not, ye Trees!

I am about to hymn creation’s Lord, both All
and One.

Ye Heavens open, and ye Winds stay still;
[and] let God’s deathless Sphere receive my
word (logos) !

For I will sing the praise of Him who founded
all; who fixed the Earth, and hung up Heaven,
and gave command that Ocean should afford
sweet water [to the Earth], to both those parts
that are inhabited and those that are not, for
the support and use of every man; who made
the Fire to shine for gods and men for every act.

Let us together all give praise to Him, sublime
above the Heavens, of every nature Lord !

'Tis He who is the Eye of Mind; may He
accept the praise of these my Powers!

18. Ye Powers that are within me, hymn the
One and All ; sing with my Wlll Powers all that
are within me !

O blessed Gnosis, by thee illumined, hymning
through thee the Light that mind alone can see,’
I joy in Joy of Mind.

1 2d vonrdv das.
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Sing with me praises all ye Powers !

Sing praise, my Self-control; sing thou
through me, my Righteousness, the praises of
the Righteous; sing thou, my Sharing-all, the
praises of the All; through me sing, Truth,
Truth’s praises !

Sing thou, O Good, the Good! O Life and
Light, from us to you our praises flow!

Father, I give Thee thanks, to Thee Thou
Energy of all my Powers; I give Thee thanks,
O God, Thou Power of all my Energies !

19. Thy Reason (Logos) sings through me Thy
praises. Take back through me the All into
[Thy] Reason—[my] reasonable oblation *!

Thus cry the Powers in me. They sing Thy
praise, Thou All; they do Thy Will

From Thee Thy Will?; ¢o Thee the All
Receive from all their reasonable oblation. The
All that is in us, O Life, preserve; O Light
illumine it ; O God in-spirit it.?

It is Thy Mind that plays the Shepherd* to
Thy Word,® O Thou Creator, Bestower of the
Spirit [upon all].®

1 Cf. below, § 21.

2 Of. P. S. A., Comnient, and R. 39, n. 1.

3 The Spirit being Light and Life.

4 moipafver, acts as a shepherd or feeds ; Peemandres is thus the
Shepherd of men or the feeder of men, He who gives them the
heavenly food.

5 The Word or Reason or true Man in man,
¢ wvevuaTopdpe Snuiovpyé.
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20. [For] Thou art God; Thy Man' thus
cries to Thee through Fire, through Air, through
Earth, through ’Wa,ter, [and] through Spirit,
through Thy creatures.

"Tis from Thy Aon I have found Praise-giving ;
and in Thy Will,® the object of my search, have
I found rest.

Tat. By thy good pleasure® have I seen this
Praise-giving being sung,* O father; I have set
it in my Cosmos too.

Her. Say in the Cosmos that thy mind alone
can see, my son.

Tat. Yea, father, in the Cosmos that the mind
alone can see ; for I have been made able by thy
Hymn, and by thy Praise-giving my mind hath
been illumined. Bat further I myself as well
would from my natural mind send praise-giving
to God.

21. Her. But not unheedfully, my son.

Tat. Ay. What I behold in mind, that do I
say.

To thee, thou Parent of my Bringing into
Birth, as unto God I, Tat, send reasonable offer-
ings.® O God and Father, thou art the Lord,

thou art the Mind. Receive from me oblations

1 ¢f. C. H,i. 32. 2 BovAd. 3 géanpa

4 Of., for instance, The Ascenston of Isaiah, i. 6: “In the
twentieth year of the reign of Hezekiah, Isaiah had seen the
words of this prophecy.”—Charles’ Trans. (London, 1900), p. 5.

5 ¢f. above, § 18.
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reasonable as thou would’st wish; for by thy
Will all things have been perfected.

Her. Send thon oblation, son, acceptable to
God, the Sire of all; but add, my son, too,
“ through the Word ” (Logos).

Tat. 1 give thee, father, thanks for showing
me to sing such hymns.

22. Her. Happy am I, my son, that thou
hast brought the good fruits forth of Truth,
products that cannot die.

And now that thou hast learnt this lesson
from me, make promise to keep silence® on thy
virtue, and to no soul, my son, make known the
handing on to thee the manner of Rebirth, that
we may not be thought to be calumniators.

And now we both of us have given heed
sufficiently, both I the speaker and the hearer
thou.

In Mind ® hast thou become a Knower of thy-
self and of our [common] Sire.

1 ¢f. P. 8. A, xxxii. 4.
2 3idBonoy, slanderers, calumniators ; compare § 13; also Ex.
i. 16,

3 voepds.



234 THRICE-GREATEST HERMES

COMMENTARY

CONCERNING THE TITLE

“The Secret Sermon on ‘the Mountain” is the main
title given in all the MSS., with the exception of A ;
the subsidiary contents-title is evidently derived from
the same edition to which we owe the other contents-
titles preserved in our Corpus. Reitzenstein (p. 193),
however, thinks that the main title has arisen by
mistake. What the mistake is he does not tell us;
perhaps he means that in our Sermon there is no
mention of “ On a Mountain,” but rather, as in § 1, if
we accept his reading, of ‘“ Down a Mountain.” But
in this we cannot follow him; for the whole teaching
is precisely “On the Mount’’—to the top of which
Tat has now come. For the “ Mountain ” was symbolic
of stages of inner development, and in § 9 we are told
precisely: “This step (the fifth) is Righteousness’ firm
seat,”—showing that the Mountain was conceived as an
ascent or stair of steps as is so often seen in Egyptian
frescoes.

THE TERM APOCRYPHON

Again, with regard to the title, the term “Secret”
(amdkpupos—apocryphal) is used in its original semse
of hidden away, meaning esoteric or not put into circu-
lation, as applied to a logos or sermon, or a collection
of logos or sayings.

A logos in this sense had very much the same meaning
for our Ancients as the Sanskrit mahd-vakyam (‘great
saying”) has to-day for an Indian theosophist who
applies the term to the great mystical utterances of
the Upanighads ; such as: “That art thou” (Zat fvam
ast), ete.

In classical antiquity these logoi or logia were



THE SECRET SERMON ON THE MOUNTAIN 235

regarded as words of wisdom, and were the most sacred
legacies of the sages to humanity. These oracular
utterances were frequently collected together, and even
prior to the days of syncretism formed the most sacred
“deposits ” (SwaBrkar) of various nations; the same
term being subsequently given to the Christian Bible,

Thus Herodotus calls Onomacritus, the first collector
of the archaic Orphic Hymns, a “depository of oracles”
(8wabérny xpnouav),—the word carrying the meaning of
“one who arranges,” corresponding exactly to the term
Vyasa in Sanskrit, the supposed “author” of the
Mahabharata.

Such collections of logos or logie were then generally
called “ deposits,” the word also sometimes bearing the
meaning of “ testaments ” as containing the expression
of the Divine will or dispensation. The same term is
used by Strabo (x. 482) of the Laws of Lycurgus; it
was also applied by the Orphics and Pythagoreans to
such sacred laws!; while Ecclesiastical writers subse-
quently used it in reference to the Canonical Books. ?

The Orphics and Pythagoreans also called these
collections “sacred utterances ” ({epoi Adyor); and even
Clement of Alexandria refers to such a saying of
Orpheus as “that truly sacred utterance” (vov &vrwe
lepov Aoyov).

That such collections were kept secret is not sur-
prising ; indeed, such must have been the case from
time immemorial. But even on the ground of purely
Greek and Roman history, we are not without infor-
mation of collections of oracles carefully guarded as the
secret scriptures or bibles of nations.

Cicero® speaks of such a bible of the Veii. The
Athenians, in the time of the Kings, possessed a similar

* Grotius, ap. Jablonski, ii. 397 ; Lobeck, Aglaoph., p. 714.
2 Euseb., Chron., 99 A. 3 De Div., i. 44.
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bible of logiat; and Dinarchus? tells us that the
safety of the State depended on this secret scripture
(amopprirovs Stabikag).

These occult sayings (awdfevra é&wn) are further
called by Suidas (s..) “ withdrawn volumes” (B:BAla
avakexwpnrora)—that is to say, books withdrawn from

public perusal, or, in other words, apocryphal, hidden or °

secret (amwokpvpa).

And not only was this the case with the ancient
writings themselves, but also with the commentaries
upon them, and by degrees with everything referring
to them, until finally we find Themistius the rhetorician,
in the fourth century, speaking of that “mass of
Archaic wisdom not open to the public or in general
circulation, but scarce and occult.” 3

We have, therefore, translated the term by “secret”
as conveying the proper meaning of the epithet in the
title, and not by “apocryphal,” & word that nowadays
connotes the judgment of a theological canon.

THE THREE STAGES OF PROBATION

1. In the first paragraph Tat definitely refers to
three Stages of Probation, before he is deemed fit to
hear the Sermon on Rebirth.

(i) First there is the General or Preliminary In-
struction contained in a collection of discourses called
the General Sermons (Tevicoi Adyor).

(ii) Next is the Stage where Tat becomes the
Suppliant of Hermes, a stage characterized by Con-
versation or Dialogue (SialexBijvar); that is to say,
Tat was allowed to ask questions. This is further

1 Herod., v. 90.

2 Or. ¢. Demos., 91, 20.

3 Or., iv. 60 : “ aripos &pxalas copfas, ob kowijs 0bde év péae KvAw-
Souuévns &AM omaviov kal émobérov.”

i
3
J
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symbolically described by a phrase, éxi =i 700 Spovs
ueraBdaews, which is difficult to translate, but which
seems to mean either Passing up, or Wending up, the
Mountain, or Wending over the Mountain. That is
to say, that Hermes was gradually leading Tat to the
top of the Mountain, in plain words, as far as his
normal intellect could carry him; the Top of the
Mountain representing the highest point of unaided
mental faculty.

This stage was, I believe, represented by the collec-
tion of Sermons to Tat, or Dialogues with Tat, known
as the Awefodikoi Adyor—a term somewhat difficult to
translate precisely.

The fundamental meaning of Jiéfodos is a “way
through and out,” a “pathway” or ¢passage,” or
“means of escape.” It thus comes to mean the course
of a narrative, or a detailed parrative, exposition, dis-
cussion. Hence also a “passage” of Scripture. As set
over against vyewcos (General), therefore, diefodikds
would mean Detailed or Expository; but at the same
time it would to the Greek ear suggest the meaning
of the Means of Escape or the Way out of Ignorance.

(iii) The third Stage is that of Moral and Mental
Purification. “ Wherefore I got me ready and made
the thought (70 ¢pdvmua) in me a stranger to the
world-illusion” (+7s 7ot kdomov amarns)—the Error
that in § 7 sums up the first six vices, and is in § 9
driven out by Truth.

Stage ii. may have been technically known as that
of the Suppliant, though, of course, of this we cannot
be sure. In any case the term must be considered in
close connection with Philo’s treatise On the Contem-
plative Life, which, as Conybeare tells us, most probably
formed Book IV. of Philo’s voluminous work, or rather
apology, De Legatione. The alternative title of this
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work was The Suppliants. By “Suppliant” Philo tells
us he means “one who has fled to God and taken refuge
with Him,”1

Here, however, the term is used in a narrower sense,
as adapted to the personal relationship of disciple to
master, who, during the time of probation, stands to
him as the representative of God. The master is his
spiritual father, the image of God the Father.?

TaE HoLy MOUNT OF INITIATION

As to the symbolic use of the term Mountain, I
need hardly remind my readers that it was perhaps
the most common figure employed in the apocalypses
of the time. Instances come immediately crowding
into the mind, such as the “ Mount of Galilee” in the
Askew and Bruce Gnostic Codices, on which all the great
initiations and rites are performed by the Risen Lord;
or the Mount Tabor® of The Gospel according to the
Hebrews, “ My Mother the Holy Spirit took me by one
of the hairs of the head and carried me unto Mount
Tabor”; or in the Adcts of Jokn, where the Vision
of the Spiritual Crucifixion is shown to John on the
Mount; or in The Gospel of Eve, where the Vision of
the Great and Little Man is seen on the Mount ; or
in The Shepherd of Hermas, where the Angel of Repent-
ance bears off Hermas to the Mount of Arcadia, ete.
In every case the Mountain is no physical mountain,
but the height of contemplation, an interior state of
spiritual consciousness.

Stage iii., again, is of interest because of the terms in

1 De Sac. Ab. et C., 1. 186, 33.

2 See the praise-giving of Tat, § 21.

3 «The Mountain of Light,” the traditional scene of the Trans-
figuration.
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which it is described ; they may be compared with the
same teaching in the Behnesa logos:

Jesus saith: “ Except ye fast to the world, ye shall
in nowise find the Kingdom of God.”

Again, in Tat’s prayer for the consummation of his
probation: “ And now do thou fill up the things that
fall short in me” (ra dorepijuara dvamhijpwsov), it
should be noticed that we have the well-known technical
terms of the Christianized Gnosis, the Pléroma and
Hysteréma, or Fullness and Insufficiency.

THE BIRTH FROM ABOVE

The time has come for Tat to receive, through his
master, the touch of the true Mind-consciousness, the
Christ is to be born in his heart, the light of the Pléroma
is to shine into his inmost being. It is to be a New
Birth, a Regeneration (waXtyyévests), or Re-birth (ava-
yévwwnais), in the sense of being born from Above (Gvwber).

Compare John iii. 3: “Amen, Amen, I say unto
thee; Except a man be born from Above, he cannot
see the Kingdom of God.” And also 7: “Marvel
not that I said unto thee, Ye (pl) must be born
from Above,”—where the comment on a prior saying,
“ Ye must be born from Above,” formally unsuited to
the scheme of a dialogue between Jeschu and Rabbi
Nakdimon, reveals the work of the Haggadist.

So also in 1 Pet. i. 22, 23: “ Having made your
souls holy by hearkening to the Truth!. .. being
Re-born (avayeyevvnuévor) not from the seed of destruc-
tion, but from the Seed that cannot be destroyed, through
the Word 2 (Logos) of God, who lives and endures.”

! Precisely as did Tat.

2 (Of. precisely the same formula in our treatise, § 21.

3 That is, of God as Kon and God as Life, which is the union
of God as Mind and Logos.
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These passages from the New Testament Scriptures
are not, of course, cited to show any dependence of our
Hermetic authors on the New Testament writers; but
simply to show how they mutually explain one another.
For indeed the doctrine of the New Birth and of the
Sacred Marriage was beyond all else the crowning
mystery of the Spiritual Way for all the mystic schools
of the time!

TrE VIRGIN BIrTH

2. The secret that Tat would learn is the Mystery
of the Birth from the Virgin Womb—the Birth of
Man, the Great Mystery of Regeneration. Many
illustrations of the meaning of this pivot-doctrine of
the Christian teaching might be quoted from Gnostic
writings, but it will be sufficient to remind the reader
of what the Jewish Commentator in the Naassene
Document (§ 28) has written in contrasting the Great
Mysteries (or the heavenly ones) with the Little
Mysteries (those of fleshly generation). Speaking of the
Mysteries of Regeneration, he writes :

“For this is the Gate of Heaven, and this is the
House of God, where the Good God dwells alone; into
which no impure [man] shall come, but it is kept under
guard for the spiritual alone,—where when they come,
they must cast away their garments, and all become
bridegrooms, obtaining their true manhood, through the
Virginal Spirit. For this is the Virgin big with child,
conceiving and bearing a Son.”

And to this the Christian Commentator adds:—
“not psychic, not fleshly, but a blessed Alon of Aons.”

1 The antiquity of the ideas connected with this spiritnal
mystery may be seen from what Reitzenstein (pp. 227 ff.) has to
say concerning mystic cwvovela or congress; of it, as perhaps of
nothing so much in the world, may it be said corruptio optims pessima.
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The Jewish Commentator uses the language of Philo,
who, as we have shown, centred his ideas round the
conception of the Sacred Marriage and the Virginal
Spirit.

So, too, does our treatise. The Womb is Silence, the
silence of contemplation, the image of the Great Silence
the Mother of the Afons in many a Christianized
Gnostic System ; the Matter is Wisdom; the Alon’s
coming to consciousness in man is the Birth of Man
the Son of God; and the Seed is the Good or Logos
sown by the Will of the Father. This is the Birth of the
Christ in man, the Great Mystery that awaits us when
we have made ourselves strangers to the world-illusion.

Is this Son then, asks Tat, other than God ? No,
answers Hermes; it is the Mystery of Sameness, not
of Difference; it is the Pléroma, not the Insufficiency,—
“All in all, out of all powers composed,” the Common
Fruit of the Pléroma, as the Valentinians would have
expressed it

TaE RACE OF THE L0GOS

It is a Race, not an individual ; it is We and no longer
1! Thisis the Race of the Logos; the Self-taught Race
of Philo; or, as Hermes says: “ This Race, my son, is
never taught, but when He willeth it, its memory is
restored by God.”

This is the avauvyors of Pythagoras and Plato,—the
regaining of the consciousness of the Divine State; it
must be self-perceived. And so Philo tells us:

“But as for the Race of Devotees who are taught ever
more and more to see, let them strive for the intuition
of That-which-is; let them transcend the sun which
men perceive [and gaze upon the Light beyond, the

1 Compare the Song of the Powers in Pistis Sophia (pp. 16, 17),
where the “ We ” alternates with the ¢“1.”

VOL. II. 16
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True Sun or Logos], nor ever leave this rank which
leads to Perfect Blessedness. Now they who betake
themselves to the [Divine] Service, [do so] not because
of any custom, or some one's advice or appeal, but are
carried away by Heavenly Love.” !

They are of the Race of Elxai, the Hidden Power
or Holy Spirit, the Spouse of Iexai, the Hidden Lord or
Logos.?

THE SELF-TAUGHT

3. Hermes cannot teach to Tat this Birth in words,
even as Isis is not permitted to declare it openly to
Horus (K. K., 36):

“I may not tell the story of this Birth ; for it is not
permitted to describe the origin of thy descent, O
Horus, son of mighty power, lest afterward the Way-of-
Birth of the immortal Gods should be known unto men ”
—that is, the Mystery of the Birth of Horus.

Hermes can only guide Tat towards the realisation of
the Blessed Sight, by putting himself into that sublime
state of consciousness, so that Tat, so to speak, bathes, or
is baptized in, his master’s spiritual presence, the Cup
of the Mind. This, as we have seen already from
several treatises, was the way of transmission of the
Power of the powers, the true Laying-on of Hands.

Hermes describes the change that takes place in
himself when he passes into the higher spiritual con-
sciousness. He seems to “pass through himself ”—to
“involve” himself, as it is said somewhere in the
Maohabharata of the Rishis—*“into a Body that can
never die,” that is, into a, or rather ¢ke, Essential or
Cosmic Body,? that embraces the cosmos within it. The

1 D, V.0, M. 473,10; P. 891.

2 See D. J. L., pp. 374, 375.
3 0f. R. 52. But compare especially § 6, and C. H, iv. (v.) 1.
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way to do this is not taught, for it cannot be under-
stood from any sensible experience, the outer physical
form of the adept remaining as it was before. It is
an inner change. The Birth of a Christ is the striking
of a new keynote; everything remains apparently as it
was before, but all things receive a new interpretation.

No physical sight, even of the greatest intensity,
can penetrate the Veil of this Mystery.

“Thou seest me with eyes, my son; but what I am
thou dost not understand.”

With this compare the marvellous Ritual of Initia-
tion in The Acts of John :

“Who I am thou shalt know when I depart.! What
I am seen to be, that am I not; but what I am, thou
shalt see when thou comest.” 2

None but those who have reached the Christ-state
can know it; no teaching will avail to explain its
manner and its mysteries. It must be realized.

THE NEW CREATION

4, But Tat, who has “made himself ready,” is
becoming quickened by the power of his master. His
spiritual senses are being born; already he is losing|
touch with the physical; he no longer sees himself.
But this is not enough; he must not only be able to
lose consciousness of his physical body, and see and
hear as though with the mind alone, but he must
“invert” himself, pass right _through himself, and no
longer see things as without him, but all things as
within him.

All this is a New Creation to be accomplished in the
man himself. The Author or Genesiurge of Re-birth, as

! That is, when the Presence is withdrawn,—by contrast.
% Texts and Studres, V. i. 14.
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contrasted with the Maker or Demiurge of Birth, is
the One Man, the Logos, the Energic Reason and Will
of God; the one is the Creator of the Immortal Body,
the other is the Maker of the mortal frame.

THE WAY oF BIrRTH IN GOD

5. The reading of the next sentence is faulty, and
it is impossible to extract the correct meaning. The
“Qreatness” (1o wméyefos) and “distinctive form”
(xapaxTip) are terms familiar enough to us in Christian
Gnostic writings.! Greatness connotes the same idea
as /on; “character ” or “distinetive form ” or “rank”
is generally the impression from a typical original,
and here stands for the form by which a man is
recognised.

6. Hermes then proceeds to describe the nature of
this Greatness or Aon, or Sameness, manifested in differ-
ence. It is, alchemically speaking, the One Element,
which can only be comprehended by one Born in God—
that is, by a God.

7. The way of this Birth is then described as a
de-energizing, or throwing out of work of the body’s
senses, with a corresponding energizing of the One
Sense, the Aonic Consciousness; or as a purging out of

-1 The term “Qreatness,” however, is probably of Egyptian
derivation. In the Papyrus Insinger, written somewhere during
the last half of the first century B.c. and first half of the first
century A.D., according to Spiegelberg, God’s Wisdom and Provi-
dence are praised (coll. xxxv., xxxvi.). The superscription of
this section runs: “The Four-and-Twentieth Teaching: The
Instruction : Learn the Greatness of God, that thou mayest let
it come into thine heart” (xxxv. 17) ; and lateron : *“ He knoweth
the Blasphemer who thinketh wickedness, He knoweth the Pious
with the Greatness of God in his heart. The tongue, before even
it is questioned—its words God knoweth” (xxxvi. 3-5). This is
further explained by the sentence : “ Thoth is heart and tongue
of the Pious ; lo! his house is God !” (xxxv. 19). R. 237.
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the tendencies of the lower nature, and replacing them
by the energies of the Divine Powers.

This is the Mystery of Repentance (ueravoia), not a
change of mind only, but a change throughout the
whole nature; all things in the man turn towards God.

The forces or energies of the soul have no direction
in themselves ; it is the will of man that can turn them
“downwards” or “upwards,” so that they become vices
or virtues.

Or THE TEN AND THE TWELVE

8., But not only does Hermes set forth a formal
exposition of this Repentance in terms of the conquest
and driving out of the Horde of Vices by the Company
of Virtues, but at the same time he performs an
efficacious theurgic rite of invocation whereby he
enables Tat to realize the instruction in immediate
experience.

The Virtues that Hermes invokes are not abstractions,
but definite substantial powers; they are, in fact, the
“filling up” of Tat’s “insufficiency”; in other words,
they are what the Christian Gnostics would have called
the Alons of the Pléroma.

Behind all there is a definite scheme of numbering.
There is a Twelve and a Ten and a Seven and a Three
and a One.

The Torments of the Darkness are the Twelve ; they
are not torments in themselves, but only for him who
is in Error. They are Twelve yet are they one, for
though they are “ pantomorph” or “ omniform,” yet are
they of one nature; the Twelve are thus conditioned
by the main irrational “types of life,” or animal
natures,—the so-called zodiac.

These divisions are not, however, fundamental, they
are solely for man’s delusion or error; in action they
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are one—that is, they keep man in Error or Ignorance.
Thus they can be regarded as one, or two, or three, or
four, or six; and so combined and recombined.

Twelve, then, is the nature of the “animal soul” in
man—the number of his going-forth into externality.
This out-going is arrested when man repents, and turns
himself to return, to go within; the cosmogonical is
transformed by the soteriological; the ¢enformation
according to substance ” gives place to the “ enformation
according to gnosis.” As Ignorance characterized the
Twelve, so does Gnosis characterize the Ten, the Perfect
Number or Number of Perfection.

The Going-forth was that of the multiplication of
species—Twelve (3x4 or 2% 6); the Return is Ten,
that is the Seven and the Three; and Seven is addition
(3+4) and not multiplication.

Multiplication seems here to mean the generation, by
two parents, of things of the same kind and power;
while addition signifies the intensification of the same
nature to a higher power.

The Ten is “ that which giveth birth to souls ”—that
is, human souls ; and not only human souls, but, in its
consummation, to divine souls.

It may, perhaps, be of interest here to set down
simple lists of the vices and virtues as given in our
treatise, and to append to them the list of vices in C. A.,
i 24 and 26.

1. Not-knowing. 1. Gnosis.

2. Grief. 2. Joy.

3. Intemperance. 3. Self-control.

4. Concupiscence. 4. Continence.

5. Unrighteousness. 5. Righteousness.
6. Avarice. 6. Sharing-with-all.
7. Error. 7. Truth.

8. Envy.
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9. Guile. 8. The Good.
10. Anger. 9. Life.
11. Rashness. 10. Light.
12. Malice.
1. Growth and Waning. First Zone.
2. Device of Evils. Second Zone.
3. Guile of the Desires. Third Zone.
4. Arrogance. Fourth Zone.
5. Daring and Rashness. Fifth Zone,
6. Getting Wealth. Sixth Zone.
7. Falsehood. Seventh Zone.
8. Those-that-are. Eighth.
9. The Powers in a band. Ninth.
10. The Father. Tenth.

It is at once seen that the first seven virtues are
arranged so as to be the direct antitheses of the first
seven vices. The root of the Twelve is Ignorance;
indeed, all the Twelve are permutations of Ignorance.
They seem to be twelve, whereas they are but one in
nature ; again, not only are they twelve, but manifold
(§ 12)

Thus, for instance, Rashness and Wrath or Anger
are but one, and so of the rest; the permutations are
infinite. This may be seen from the septenary classifi-
cation in “The Shepherd ” treatise, where we have:
Guile of the Desires (3), a combination of Guile (9)
and Desire or Concupiscence (4) ; Device of Evils (2), a
combination of Guile (9) and Malice (12); Unholy
Daring and Rashness (5), a combination of Unrighteous-
ness (5) and Rashness (11); Getting Wealth by evil
means (6), a combinatior of Guile (9) and Avarice (6).
So also just as Anger (10) and Rashness (11) are one,
80 are Envy (8) and Avarice (6) but aspects of the same



248 THRICE-GREATEST HERMES

thing ; and so again Intemperance (3) and Concu-
piscence or Desire (4), Grief (2) and Ignorance (1), ete.

All are summed up in Ignorance, or Error, just as
the seven virtues are summed up in Gnosis or Truth?!
And just as Ignorance is the source of vice, so is Know-
ledge or Gnosis the beginning of Truth. Gnosis is
not the end but the beginning of the Path, the end of it
is God or the Good.

The difference between the “Pceemandres” arrange-
ment and the categories of our treatise is conditioned
by the fact that in the former the process of transforma-
tion in the case of a good man after death is described,
whereas in the latter the Way of Rebirth in a living
man is set forth.

That the Virtues (and Vices, therefore) were cate-
gorized according to the fundamental numbers of the
Gnosis may be seen in most systems of Christian
Gmostic ®onology ; indeed, it was a common plan of
the general Gnostic theosophy of the time. In our
treatise we have set forth the manner of the immediate
practical ethical realization of what might be taken by
a superficial student of Gnostic ®onology as an empty
schematology of purely metaphysical abstractions.?
These things, however, meant everything to the
Gnostic; they were fullnesses—no abstractions, but
transcendent realities.

So also in the Shepherd of Hermas (Vis. iii. 8, 7), just
as in our treatise, we are presented with the Vision of
a Band of seven Women, each the mother of the next,
seven Virtues, called: Faith, Continence, Simplicity,
Freedom-from-malice, Seriousness, Gnosis (émioriuy),
Love.

And not only do we have the Seven, but also the

1 ¢f. P. 8. A.. xxix. 2.
2 The usual way, indeed, in which it is taken.
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Twelve, twelve Maidens (Sim. xv. 1-3): Faith, Con-
tinence, Power, Long-suffering, Simplicity, Freedom-
from-malice, Chastity, Joyfulness, Truth, Understanding,
Concord, Love.

To these are opposed twelve Women in dark robes:
Infidelity, Incontinence, Disobedience, Error, Grief,
Depravity, Wantonness, Quickness-to-wrath, Falsehood,
Folly, Slander, Hate.

Zosimus also speaks of the Twelve Fates (Moipar)
of Death, and associates them with the Passions?

But, indeed, the subject is infinite, for it is the con-
summation of all right endeavour and all true progress
In humanity. We must, then, leave it for the present,
to avoid running to too great length in these comments,
Sufficient for the moment to point to the fact that the
Ten is not only the Wedding Garment of Purity, but
also the Robe of Power or Glory. In its consummation
also it is the Garment of the Christ, the One Robe
without seam throughout, for the Ten contains the One,
and the One contains the Ten.

THE DAwN oF CosMmic CONSCIOUSNESS

13. The result of this Potent Invocation of the Powers,
—that is to say, the realization of the full meaning of
the sacred rite which consummates itself in the con-
sciousness of Hermes, and so communicates itself in
some measure to Tat,>—is that Tat begins to “see”; “I
see the All, I see myself in Mind.”

“In heaven am I, in earth, in water, air; I am in
animals, in plants; I'm in the womb, before the womb,
after the womb,—I'm everywhere ” (§ 11).

Compare this with C. H., xi. (xii.) 22, where Hermes
is himself being taught by Mind :

“Collect into thyself all senses of all creatures,—of

1 Berthelot, 244 ; R. 214. 2 ¢f. C. H., i 7; xi (ixi) 6.
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fire, and water, dry and moist. Think that thou art at
the same time in every place, in earth, in sea, in sky;
not yet begotten, in the womb, young, old and dead,
in after-death conditiouns.”

This is, as we have seen, a pure Egyptian formula,
and connotes the opening of the *“cosmic conscious-
ness.”

This consciousness, whatever else it may be, is a
transcending of our three-dimensional limitation of con-
sciousness,—that of the “body’s view-point,—a thing
three ways in space extended.”

THE Vow OF SILENCE

The mystery of this New Birth in consciousness is
to be kept secret; therefore Hermes has not com-
mented on it, presumably in the Expository Sermons;
moreover, it must even now be kept secret (§ 22), and
therefore is the treatise a Secret Sermon. The reason
for this is given both here and in § 22: “That we
may not be thought to be calumniators” (8wdBoor),
by the Many or Unknowing. What may be the precise
meaning of this phrase I do not know, and can only
speculate.

Those who had reached the full grade of Hermes
are to keep silence on their “virtue” or power (§ 22);
they were never to boast of their Gmnosis. If they did,
it would only bring the Gnosis into contempt ; for they
would still appear as ordinary men, would probably
often say and do things, when they were not in the
higher state of consciousness, which fell below the
standard of their high ideals, and so they would be
slanderers or calumniators of the Gnosis before the
world.

14. The New Birth is further characterized as the
Essential Birth (5 ovowddns yévesis); it was the birth of

" ol
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the Essential Man, the God, Son of the One, to which
other treatises refer.!

Or THE OGDOAD

15. Tat now desires to hear the Praise-giving of the
Powers, which only those can sing who have reached
the stage called Eighth, or the Ogdoad; this is the
state above the Harmony or the Hebdomad of Fate
(C. H.,i. 26). The man is now free and no longer a
slave. It is the power of prophetic hymnody, for the
man now hears the True Harmony of things and is
above the Concatenation of Difference; it is the state
“that keeps the soul in tune.” He who has reached
this beight can ever sing in tune; it is the state of the
Hearer of the Kternal Praise-giving, and those who
reach it can express it infinitely, each in his own
fashion.

The idea of the Ogdoad is represented in many a
Christian Gnostic system, especially in the Valentinian
tradition, which has many Egyptian elements in it

So we read in the Excerpts from Theodotus appended
to the writings of Clement of Alexandria:

“ Him whom the Mother? brings to birth, she leadeth
unto Death and to the world ; but him whom Christ
brings to rebirth, He changeth into Life, unto the
Ogdoad.”?

Many were the names given to the Ogdoad by the
Christian Gnostics,—such as the Jerusalem Above,
Wisdom, the Land flowing with milk and honey, the
Holy Spirit, the Land of the Lord, the Mesotes.

These terms were, however, with the exception of
the last, Jewish synonyms; the term Ogdoad itself

1 ¢f. P. 8. A, vii. 2.

2 Sc. the Lower Mother, Nature.
3 Euxx. ex Theodot., § 80 (ed. Dindorf, iii. 453).
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was in all probability Egyptian. Thus in one of the
Magic Papyri we read:

“Having known the power of the book, thou shalt
hide it, my son. For in it there is stored the Authentic
Name, which is the Name Ogdoad,—He who doth order
and doth regulate all things.”?!

A HyMmN FOR MORNING AND FOR EVENING PRAYER

16. The Hymn that follows is to be kept secret—that
is to say, it is to be taken by Tat as an example of the
form of prayer he is now to use in his private devotions,
and is therefore probably intended to replace some
other form of prayer which he had hitherto been using,
as was the custom in such communities.

The instruction to use it at sunset and sunrise, in the
open air, reminds us of the appended passages to “The
Shepherd ” treatise, where we read (§ 29):

“And when even was come and all sun’s beams
began to set, I bade them all give thanks to God.” ?

Compare also what Philo tells us of the Therapeuts:

“Twice a day, at dawn and even, they are accustomed
to offer up prayers; as the sun rises praying for the
sunshine, the real Sunshine, that their minds may be
filled with Heavenly Light, and as it sets praying that
their soul, completely lightened of the lust of the senses
and sensations, may withdraw to its own Congregation
and Council-chamber, there to track out Truth.”3

So also Apollonius of Tyana is said to have prayed
and meditated three times a day: at daybreak (Phil,
V. A., vi. 10, 18; vii. 31), at mid-day (vii. 10), and at

1 Leyden Papyrus W. 8., 139, 45 (Leemans) ; ¢f. also 4bid., 141,
5; R. 54, For further comments on the Ogdoad, see Commentary
on C. H., i. 26.

2 (f also P. 8. 4., xli. 1.

3 D.V.C., M.ii 475; P, 893.
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sundown (viii. 13); and with regard to “keeping
gilence on their virtue,” we are told of the Later
Pythagoreans, of whom he was so conspicuous an
example:

“In particular they kept the rule of silence regarding
the Divine Service [that is, the Gnosis]. For they
heard within them many Divine and unspeakable
things on which it would have been difficult for them
to keep silence, had they not first learned that it was
just this Silence which spoke to them ” (i. 1).!

And so the Hymn has to be heard in silence; all
earthly sounds must be stilled for the Heavenly
Harmony to be heard.

17. It is to be noticed that in four out of the five
MSS. the title “Secret Hymnody” is followed by the
indication “ Logos IV.”

Reitzenstein (p. 345, n. 21) thinks that the three
prior “ Logoi” were:

I. “Holy art Thou, O God"—C. H.,, i. 31, 32.

II. “The Glory of all things is God "—C. H., iii. (iv.).
II1. « Whither stumble ye, sots ? ”—C. H., vii. (viiL.).
The latter two, however, are not hymns; the only

other hymn in our Corpus being :

“Who then may sing Thee praise of Thee ?”—C. H.,
v. (vi.) 10, 11.

Our Hymn is a Hymn to the Sun, it is true, but to
the Spiritual Sun, not the physical orb of day. It is to
the Eye of Mind that these orisons are addressed—to
the All-seeing Light.

Nor is this Eulogy a formal Z¢ Deum, but a potent
theurgic Praise-giving. All nature is to thrill with the
joy of this thankfulness.

Most beautiful is this Song of Praise, all of it, but
we would specially call attention to the words :

1 See my Apollonius of T yang, pp. 123 and 120.
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“Thy Reason sings through me Thy praises. Take
back through me the All into Thy Reason—my reason-
able oblation®! From Thee Thy Will ; ¢o Thee the All1”

The Outbreathing "of the Universe through the
Reason or Logos? is the manifestation or realisation of
the Will of God. The Logos is Son, Will is Mother
and God Father.

The Inbreathing of the Universe is through Man
(“Thy Man thus cries to Thee,” § 20): “Take back
through Me the All” This is accomplished in the first
instance by the sacrifice of the reason, of man’s small
limited reason, to the Great Reason of things.

And yet the All, the Universe itself, is not some-
thing other than God; it is all God.

“ From Thee Thy Will”; Thou art the Source of all.
“To Thee the All”; Thou art the End of all, the Desirable
One, The Good.

Compare with this the Hymn in the Jewish deposit
of the Naassene Document :

“ From Thee is Father, and Through Thee Mother,—
the two Immortal Names, Parents of Aons, O Thou
who hast the Heaven for thy City, O Man of Mighty
Names!”

Also notice: “The All that is in us, O Life, preserve ;
O Light, illumine it; O God, in-gpirit it!” And com-
pare it with § 12, where we are told: “ While Life and
Light are unified there, where the One hath being from
the Spirit.”

! @f. 1 Pet. ii. 5: “Ye also as living stones are built up, a
spiritual house for holy service, to offer up spiritual oblations
acceptable to God through Jesus Christ.,” And also Rom. xii. 1:
I beseech you, therefore, brethren, to present your bodies as a
living oblation, holy, well-pleasing unto God,—your reasonable
service.”

2 Hesychius in his Lexicon defines Logos as the “Cause of
Activity,” or that which underlies action,—% 70% Spduaros wébeass.

T %
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The Prayer is for the Baptism of Light—Illumination
by the Gnosis!; this was the Dowsing in the Mind of
“The Cup” treatise, even as true Baptism in primitive
Christianity was called Illumination or ¢wriruds.

“THROUGH THE WORD”

21. Tat now feels himself impelled to utter praises
himself. He says what he feels. His master has given
him the impulse, has made the conditions for him
whereby he is conceived as a Child of God, a Prophet.
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