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Hermetic Rebirth through the Heavenly
Spheres in CH XIII

Akindynos Kaniamos!

1. Introduction

Since the publication of pioneering works by Reitzenstein, Scott, Nock
and Festugiére during the first half of the twentieth century,> Corpus
Hermeticum XIII, On Rebirth has received considerable scholarly
attention, though the cosmological components of its fundamental
rationale have not yet been fully deciphered.® Rebirth and divinization
through the heavenly and supracosmic spheres are key concepts in
Hermetism. Despite some doctrinal inconsistencies in the description
of this process, scholars such as Jean-Pierre Mahé and Garth Fowden
have both argued that the ‘way of Hermes’ was more concerned with
progressive spiritual formation than with a definite doctrinal truth.* In
CH XIII, Hermes acts as the mystagogue guiding his disciple into a state
of a mystical rebirth: he summons ten divine powers (duvdipelg) to enter
into Tat and drive out the twelve torments (tipwpion) inherent in Tat’s
physical body.> Their removal, together with the arrival of the Suvéperc,

'T would like to express my warmest gratitude to Dorian Gieseler Greenbaum for
her precious remarks and comments on the first draft of this paper. I would also
like to thank the blind reviewer and the participants in the Athens conference for
their critiques, commentaries and suggestions.

2 Reitzenstein 1904; Scott I-IV 1924-1936; Nock-Festugiére I-IV 1945-1954;
Festugiére 2014 [I-1V, 1944-19541].

3 For a comprehensive review of the previous scholarship on CH XIII, along with
original insights, see Festugiére (2014) 1253-1258 [III, 153-158]; 1626-1693 [1V,
200-267]; Grese (1979); Van den Kerchove (2012) 324-362; Bull (2018) 244-315;
Hanegraaff (2022) 220-263. For recent publications on the cosmological and
astrological components of the Hermetica, see Larsen (2008) 80-117; Wildberg
(2020) 580-604.

4 Mahé (1982) 455-456; Fowden (1986) 110-112; Mahé (2019) LXXI-LXXIV.

5 Heinrici (1918) 37-38 and Grese (1979) 112, n. 294 examine in parallel the list of
the twelve torments with similar ones in the New Testament. Van den Kerchove
(2012) 340, n. 45 cites similar lists in Diogenes Laertius and Epictetus.
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transforms Tat into a divine being. The twelve tipmpion are explicitly
transposed to a cosmological and astrological context as they stand for
the zodiacal circle, which is constituted, as Hermes explains, of ‘entities
that are twelve in number, one in nature, omniform in appearance’.®
Nevertheless, a comparison between the two lists suggests that the first
seven of these douvvauelg (yvdoig 0eod, yvdoig yopdc, €ykpdrela,
Kaptepia, Okaloovvn, Kowwvia, aAndewn) correspond to the virtues
opposing the first seven topiar/vices (fyvown, AOTN, dxpaocia,
gmbopia, adwia, mheoveéia, dmdtn), possibly suggesting an alternative
set of cosmological correspondences, which will be explored in this
paper.

I shall attempt to demonstrate that the process of divinization in CH
XIIT may entail the ascent through the seven heavenly spheres in a rather
cryptic manner. Initially, focus will be placed on the powers attributed
to the planetary gods in Hermetism. Besides their connection with astral
fatalism, these powers may also convey pure cosmic energies which,
when not distorted by materiality, can be experienced by the soul as
gifts, or archetypal life situations in accordance with the heavenly
emanations. Subsequently, the cosmological context of CH XIII will be
explored, particularly from the angle of the Platonic and Pythagorean
tradition. I shall examine the core of the transformative experience of
rebirth in order to highlight the modes of enunciation of this experience,
as well as the correspondences with the cosmology and anthropology of
the Poimandres (CH I). Consequently, the establishment of analogies
between the first seven pairs of powers/torments and the seven heavenly
spheres will be attempted. The planetary order suggested in CH XIII
will be viewed as a unique planetary sequence which presents
similarities with the planetary order in the Koré Kosmou (SH XXIII. 28-
29). In the context of the proposed planetary order, possible objections
pertaining to the choice of specific words in the list of powers/torments
will be discussed. Finally, I shall argue that the heavenly spheres operate
not only as orchestrators of Fate (eipoppévn), but also, in their pure
essence, as divine agencies propelling the soul to reinvent the cosmos
within its intelligible dimension.

¢ CH XIII. 12 Nock-Festugiére, tr. Copenhaver (1992). For the ‘Omniform’
(omniformis) god residing in the zodiacal circle, see Ascl. 35.
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II. The Powers of the Planets in Hermetism

According to the doctrine of the inexorable astral influence upon
human destiny which flourished in Late Antiquity, the seven heavenly
spheres were initially associated with Fate and corporeal passions, since,
before entering the body, the soul acquired qualities linked to each
planet.” These qualities would later be experienced in a distorted
manner because of the corporeal condition of the human being. This
process of the planets conveying and imposing Fate upon mortals is
described in several Hermetic texts.® In the Poimandres, divinization is
preceded by the ascent through the heavenly spheres, which entails the
removal of vices corresponding to each of the seven planets:’

CH I. 25-26

25.Thence the human being rushes up through the cosmic
framework, at the first zone surrendering the energy of increase
and decrease (Trv o0ENTIKNV EVEPYELOY Kol TNV LEIOTIKNV); at the
second evil machination (trv pnyoviyv T@v Kak®v), a device now
inactive; at the third the illusion of longing (tnv €émBovuntiknv
amdtnv), now inactive; at the fourth the ruler’s arrogance (tnv
apyovtiknv mpoaviav), now freed of excess; at the fifth unholy
presumption (10 Opdcog 10 dvociov) and daring recklessness (TG
TOAMNG TNV Tpomételav); at the sixth the evil impulses that come

7 For a summary of these qualities in representative texts from Late Antiquity, see
Culianu (1983) 48-54. For astrological fatalism, see Bouché-Leclercq (1899) 593-
598; Cumont (1911) 179-182.

8 Among the most representative Hermetic texts conveying astral fatalism, see CH
1.9; CH 1.25; CH XVI.13-16; SH XII.2.

® CH 1.25-26: xai obtog oppud Aowmov dve 1o Th¢ dppoviac, kai T mpdtn {hvn
Sidwot TV odENTIKTV EVEPYELOV Kal TNV UEOTIKNY, Kol Tfj SELTEPQ TNV Unyoviv
TV KoK®V, 00Aov davevépyntov, Kol Tfj tpitn v émbountiknv  anamv
AVEVEPYNTOV, KOl T TETAPTN TNV GPYOVTIKNV TPOQAVIioY GTAEOVEKTNTOV, KOl T
mépmtn 0 Opdoog o avoclov Kol Thg TOAUNG TNV TpoTéTeloy, kol T €Kt T0G
GPOPLAG TAG KAKAG TOD TAODTOV AVEVEPYNTOVG, Kol Tf] €BOOUN (dvn T0 évedpedov
yebdog. kol T0Te Yyopvobelg and TV TG approviag Evepynuitov yivetar €mi TV
dySoatikiv @Ooty, THv idlav Svapy Exwv, kol DUVEl GOV Toig ovol TOV TaTéEPa-
oLYYaipovct 8¢ ol mapovTeg T ToVTOL TaPoVoiq, Kol OLOlWOELG TOlG GLVODGLY
aKoveL Kol TIVOV SUVAUE®Y VREP TV OYS0ATIKTV QUG GMVT] TIVL )dElg DUVOVGHY
Tov Bgdv: kal tote TAEEL AvépyovTal TPOG TOV TaTEPA, Kol avTol €ig SuvApELg
E0VTOVG TapadBOact, Kol SLVANELS yevouevol &v Bed yivovtol todtd €Tt TO
ayaBov téhog 1olg yvdow Eoynkoct, Bewmbijvat.
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from wealth (tag dpopuag Tag KaKac Tod TAOVTOV), NOoW inactive;
and at the seventh zone the deceit that lies in ambush (70
gvedpedov yeddog). 26. And then, stripped of the effects of the
cosmic framework, the human enters the region of the ogdoad; he
has his own proper power, and along with the blessed he hymns
the father. Those present there rejoice together in his presence,
and, having become like his companions, he also hears certain
powers that exist beyond the ogdoadic region and hymn god with
sweet voice. They rise up to the father in order and surrender
themselves to the powers, and, having become powers (SvvapeLg),
they enter into god. This is the final good for those who have
received knowledge: to be made god (Bewbijvan). (tr. Copenhaver)

The text follows the Chaldean order of the planets.!® In this passage,
Lars Larsen has compared the vices associated with each heavenly
sphere with possible detrimental outcomes of planetary powers in texts
of Hellenistic astrology, especially from Ptolemy and Vettius Valens, and
has pointed out striking similarities between them.!!

The other important text which entails cosmic ascent is the ‘Discourse
of the Eighth and the Ninth’ (Disc. 8-9, NHC VI, 6). The Disc. 8-9
describes in dialogue form the process by which a spiritual guide, most
likely Hermes, leads an initiate to the mystical experience of ascent into
the Eighth and Ninth Spheres, those laying beyond the seven heavenly
spheres. Mah¢é remarked that in the Disc. 8-9 the initiation focuses on
the entrance into the Eighth and Ninth spheres, since the passage through
the first seven spheres had already been accomplished; conversely, in
CH XIII the disciple receives guidance to ascend throughout all levels
of initiation; he nevertheless considered both texts to be reflective of the
same trope of rebirth.'? Christian Bull has more recently viewed them
as representing two distinct ritual stages of initiation.'?

The mystagogue’s reference to the hebdomad (‘we have already
reached the hebdomad’)'® in the text represents the state of

19 Moon-Mercury-Venus-Sun-Mars-Jupiter-Saturn.
! Larsen (2008) 90-93.
12 Mahé (1978) 44-47.

13 Bull (2018) 244-248 suggests that the Ascent of CH XIII is an ‘idealized
representation of a ritual” and undertakes the task of analyzing it as a rite of passage
that reflects the tripartite structure suggested by the classic studies of Arnold van
Gennep and Victor Turner: separation, liminality and incorporation.

14 Disc. 8-9, NHC V1.6, 56.27, tr. Brashler/Dirkse/Parrot in Robinson 1978.
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consciousness that the disciple has already achieved during the previous
stages,'” and now has to leave behind before receiving the sacred
teaching which would allow entrance into the Ogdoad. This seems to
imply that a redefinition of the disciple’s relationship with the seven
planets has already occurred. This idea is highlighted by the two sets of
nomina barbara in the text, sequences of the seven vowels standing for
the seven known planets in Antiquity, appearing before and after the
visionary ascent.'® The vowels probably follow the Chaldean planetary
order Moon-Mercury-Venus-Sun-Mars-Jupiter-Saturn, with: alpha (o)
standing for the Moon, epsilon (g) for Mercury, €ta () for Venus, iota
(v) for the Sun, omicron (o) for Mars, upsilon (v) for Jupiter and omega
(o) corresponding to Saturn, as well as to the layer of the fixed stars.!”
As Bull discloses, ‘The number of vowels in the two series indicates that
they are indeed meant to symbolize the seven planets and the thirty-six

Decans’.'®

The Koré Kosmou (SH XXIII. 28-29), as well as SH XXIX which is
an astrological poem written in dactylic hexameter, display an
alternative set of powers attributed to the heavenly gods. In the Korée
Kosmou the celestial gods are depicted as bestowing gifts to humans,
while in SH XXIX they represent essential aspects of the human
experience, rendering it akin to the variety of the heavenly emanations.
The difference of perspective between the Koré Kosmou and the
Poimandpres is due to the fact that the planetary gifts of the Kore Kosmou
precede the creation of the human body, while the vices of CH 1.25 result
from the intemperance of corporeal drives. In the Koré Kosmou, once
the ‘Lord and God of the Universe’ (x0piog kai 8ed6g t@v 6Awv) had
decided to punish the souls for their audacity (toAua)'® by the creation

15 Disc. 8-9, NHC V1.6, 54.27-28, 56.27. For a similar reading of the reference to
the hebdomad as purification from vices associated with the seven planets, see
Lanzillotta (2021) 57-58.

16 Disc. 8-9, NHC VL.6, 56.17-22 & 61.10-15.

17 Bull (2017) 75-94; Bull (2018) 333-353. On vowels in general, cf. Dornseiff
(1922) 35-39, 82-83; on vowels and planets, see Gundel (1968) 41-43; Godwin
(1991) 19-25.

18 Bull (2017) 80.

1% TéAuo, (audacity) is similarly used by Plotinus in Enn. V.1 [10], 1.4 Henry-
Schwyzer, in order to designate, along with generation and primary difference, the
starting point of the evil afflicted upon the individual souls, that is to say their
descent into materiality.
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of the physical formation of human beings, he asked Hermes to summon
the planetary gods so that each one of them might convey some form of
assistance to a newborn humanity:°

SH XXIII 28-29

The Sun spoke: ‘I will shine all the more.” Moon promised to
light up her course in Sun’s wake. She added that she had already
engendered Fear, Silence, Sleep, and Memory that would be
useful to human beings.?! Saturn announced that he was already
the father of Justice and Necessity. Jupiter spoke: ‘So that the
future race might not totally devote themselves to war, I have
already fathered for their benefit Fortune, Hope and Peace.” Mars
said that he was already the father of Struggle, Wrath, and Strife.
Venus asserted without hesitation: ‘To them, Master, I will yoke
Desire, Pleasure, and Laughter so that the souls akin to me, who
suffer the most horrid condemnation, might not be punished
beyond measure.” God was greatly pleased, my child, when Venus
said this. ‘And I will make human nature,” Mercury said, ‘and
entrust to them Wisdom, Moderation, Persuasion, and Truth. I
will not cease to join with Invention. Moreover, [ will forever
benefit the mortal life of future humans born under my zodiacal
signs’ (tr. Litwa)

In SH XXIX, the planetary powers are interiorized (£ot1 & €v Muiv)
and presented as qualities which are either related to mortal forms of
happiness or akin to archetypal life situations. The poem portrays the
planets providing their own distinctive traits to human beings, who are

20 SH XXIII. 28-29: &\eyev “HAog: «Emi mAéov Adpym». Doy veito TeAqvr tov
HeTh TOV AoV dpdpov potical: EAeye Kol Tpomenatdomomkévar DoPov Kol iy
ol “Yrvov koi v péAdovoav avtoic £oecbat av oeed] Mvaunv. Kpovog
amnyyslev foN matnp yeyovéval Kol Aikng kol Avaykng. Zevg Eheyev: «Qg un
TAVTATOGL TOAEUT OO TO PDAOV TO E66EVOV, 1jO1 avToig Kol TOyny kol EAnida kol
Eipfivnv yeyévwnkar. Apng Ayoviag Eleyev fidn kal Opyfig ki "Epiog matip
eivot. Appoditn ovk EuéAinoev, dAla ginev: «Eyad o6& T166ov avtoig, o déomota,
Kol H80vnv EmlevEm kol 'Ehmta, dg pn xa?»snoowmv 0i ovyyeveig yoyal Ty
KoTodikny vropévovoal £l TAEOV KOM(‘;mvmt» dtépmeto, ® tékvov, [l mALoV]
Agpoditng tadta Aeyovone. «Eyo 8é», elnev Epufic, «koi momom v avOpdrnmy
evow, Epnv, kol Xogiav avtoilg kol Zoepocvvny koi ITelfd kol AnbBelov
avodnoo kol o mavcopot i Evpécel cuvdv, dAld Kol tdv 0o (@diov Tdv Epdv
ywopévav avlpanov gicasl Tov Bvntov Biov deeAncm ».
2l Reading, with Holzhausen and Litwa, &v &@eAfj. FP reads dvoeAi, ‘useless’.



Hermetic Rebirth 97

infused by all planets by means of the ‘aetherial breath’, the pure upper
air of the cosmos:*
SH XXIX [ITepi eipappévne:] Eppod.

Seven much-wandering stars turn round the Olympian threshold,
and with them time ever travels: Moon shining in the night, sullen
Saturn, sweet Sun, the Paphian who bears the bridal bed, violent
Mars, well-winged Mercury, and Jupiter the progenitor, origin of
nature’s bloom. These same stars have obtained by lot the race of
mortals. Within us there are (€011’ v fjiv) Moon, Jupiter, Mars,
the Paphian, Saturn, Sun, and Mercury. From their influence, we
are allotted to draw from the aetherial breath tears, laughter, rage,
reproduction, reason, sleep, and desire. The tears are Saturn, Zeus
is reproduction, Mercury is reason, anger is Mars, Moon is sleep,
Cytheria desire, Sun is laughter — for by him all mortal
intelligence rightly laughs together with the infinite cosmos. (tr.
Litwa slightly modified)

A recapitulation of the powers attributed to the heavenly gods in the
three above-mentioned texts:

22 SH XXIX ‘Entd molvmhavéeg kot OAMOUmov 4otépeg 0080V
giledvral, petd toiow del 6’ Emvicoetat aimv:

vokTipovng Mnvn, otuyvog Kpdvog, "HArog 1180c,
naotopopog Iapin, Opacvg Apng, edntepog Eppiic,

Kol Zevg dpyryévebrog, ap’ ob evo1g EPAAGTNCEY.

O1 6’ avtoi pepodmv Elayov YEvog, E6TL 8’ &V MUV

Mnvn, Zebde, Apng, [lapin, Kpdvoc, "Hiog, ‘Eppiig:
ToUveK’ am’ aibepiov pepepiopedo Tvedpatog EAkey

dacpv, Yélwta, xoOlov, yéveoty, Aoyov, Vmvov, dpev.
Adxpo pév ot Kpdvog, Zebvg <6’> 1) yéveoig, Adyos ‘Eppuiic,
Bopog Apng, Mnivn 8’ dp’ vrvog, Kubépeta 6 6peéic,
"HéMOG 1€ Y @G T00T® Yop Groca Sikaimg

Kol Bvn) d1dvota yeAd Kol KOGLOG Aneipmv.
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PLANETARY | SH XXIII. 28-29 | SH XXIX CHI 25

CORRESPON-

DENCE GIFTS QUALITIES VICES

The Sun | 'Emi mAéov | NOVG, YEA®G TNV APYOVTIKNY

("H\og) AMpyo mpoavioy

The Moon | petd TOV MAOV | VOKTIPOVIC, mv  avénTikny

(Zehvn, Mnvn) | dpduov poticor | Hrvog gvépyelovy Kol
D®oPoc, ), TV LELOTIKNV
“Ymvog Kol
Mviipn

Mars (Apng) Ayoviag Eleyev 0pacvg, 0 0Opdoog TO
17on xai ‘Opyiig Oopog, yohov | avéorov kal Tiig
xai "Eptdog TOAUNG mv
TaTp £ival TPOTETELALY

Venus ‘Eya o¢ [1600v [ootopopog, | v

(Agppodit, avTOIG Kol Ope&ic EmBopnTuay

Hopin, ‘Hooviv améTnv

KvBépeia) gmlevéom kol
I'éhota

Saturn TATP YEYOVEVOL | GTUYVOG, OGKpy | TO  Evedpedov

(Kpdvoc) kol  Alkng  «al yedO0g
Avaykng

Jupiter (Zevg) | Toymv Kol | apyryévedrog TUG GPOPRIG
‘Exnido kai | (4@’ o @holg | Thg Kakag ToD
Eipivnv épAdomoev), | mhovTOL
yeYEVVNKAL YEVECIC

Mercury Kol Totom TNV gdmtepog, TV pAYoviv

(Epuiic) avOpodnov pvov | Adyog TAV KUKAV,

Kol Zoeiov
avTOIG Kol
ZoOEPOcUVNV Kol
[TeBo kai
AM|0g10v
avadnoom Kol ov
TOOGOLLOL TH
Evpéoetl cuvav

000V
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I11. The Cosmological Context of CH XIII

As John Dillon eloquently suggests, behind the elaborate metaphysical
constructions of Hermetists lie certain types of Platonism, to such an
extent that he justly included Hermetism in his famous ‘Platonic
Underworld’.?® CH XIII embraces several Platonic and Pythagorean
doctrines. Let us first turn our attention to the cosmological context of
the treatise. CH XIII is entitled ‘A Secret dialogue of Hermes
Trismegistus on the mountain to his son Tat: On being born again, and
on the promise to be silent’.>* At the beginning of his speech, Tat
demands as a suppliant (ikétng) to receive the more advanced stages
(Ba®poi) of the Hermetic paideia and praxis:*

CH XIII. 1. 6-12

And you said you would deliver it to me [scil. the discourse on
rebirth] when ‘you were about to become a stranger to the cosmos’
(6tav uEAANG koouov araiiotpiodebar). I have prepared myself,
and I have steeled my purpose against the deceit of the cosmos
(amnvopeimoo O €v Epol PPOVNLOL ATTO TG TOD KOGV AmATNC).
Grant me what I need and give me — whether aloud (ék @wvi|g) or
in secret (kpuPnv) — the (discourse on) being born again that you
said you would deliver. (tr. Copenhaver)

The preparation Tat had to accomplish prior to the initiation required
that he become ‘a stranger to the cosmos’. As Tat affirms, he has
strengthened his mind against ‘the world’s deception’ (tod kdcpOL
arndtng). Besides CH XIII, the word amditn (deceit or deception) is only
used one more time in the Hermetica: in the section of the ascent of the
soul through the planetary spheres in the Poimandres, in relation to the
‘deceit of longing’ (t1v émBupunticnv dmdnv),?® pertaining to the sphere
of Venus. The goal of alienation from the world’s deceit reflects the

2 Dillon (19962) 384-392.

24 'EPMOY TPIZMEIIZTOY IPOX TON YION TAT EN OPEI AOI'OX
ATIOKPY®OZ, TIEPI TIAAIITENEXZIAY KAI XIT'HE EIAITEAIAX (tr.
Copenhaver)

25 CH XIIL 1. 6-12: 1fi¢ noAryyeveoiog Adyov padeiv, 11 todtov mopd mévta povov
ayvod, kai Epng, 6tov PEAANG KOGLOL anadlAoTplodchat, mapadiddval ot ETOOGC
€yevouny kai annvopeimoa to &v ol epovNa Ard Thg TOD KOOV GmATng: oL 08
LoV KOl Té VOTEPHUOTO AVATAPOGOV OiC EQNG Ol TOAYYEVEGIAS <yEvestv>
Tapadodval TPoOEUEVOS £K VTS T} KpLPV-.

2 CHLI 25, 5.
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appreciation of the manifest universe as illusory when experienced
exclusively by means of sensory perception. This was one major theme
of the so-called ‘dualistic’ treatises, presumably marking an initially
sharp rupture between senses and Intellect, which would be overcome
in the more advanced stages.?’

Tat states then that he feels ready to receive the doctrine of
regeneration ‘vocally’ (ék ¢@owviic) or ‘secretly’ (kpuPnv).  This
specification alludes to two forms of transmission of knowledge: verbal
transmission of doctrines with emphasis on specific words which might
suggest a ritual dimension, or a potentially ‘magical’ effect, and
transmission of the kpven yvdoig by non-verbal means, especially
through silence and contemplation, echoing the Platonic theory of
Recollection. Furthermore, Hermes stresses that a particular state of
consciousness may prepare for this kind of revelatory knowledge:*® a
state combining active participation in silence and the mercy of the
divine will. More explicitly, in relation to the origin of the begotten, he
says: ‘This sort of lineage, child, is not taught but whenever god wishes,
he will recall it to memory (V10 0D 0g0d dvappvioketor)’.>’ A bit
further on, Hermes introduces his own previous experience of
regeneration in terms which recall an ‘intellectual’ body, or could
potentially allude to the first, luminous vehicle of the soul:*°

27 Plese (2015), Shaw (2015) 151-157 and Bull (2018) 209-226 convincingly argue
that the neophytes in the ‘way of Hermes’ conceived the manifest universe in a
dualistic and pessimist manner during the beginning of their education and that this
view was progressively abandoned in favor of a unitary and optimistic worldview
in the more advanced stages of their initiation. Conversely, Fowden (1986) 99-104
and Mahé (2002) 81 had envisaged the Hermetic paideia in an inverse order,
according to which the unitarian worldview would precede the dualistic anti-
cosmism.

28 For altered states of consciousness in Hermetism, see Hanegraaff 2008, and esp.
144-146 for the suggestion that Tat’s amazement in CH XIII may indicate a state
of consciousness comparable to the Platonic divine ‘madness’ (mania).

2 CH XIII. 2, 8-9, tr. Copenhaver. The verb &vopvficketot reinforces the
Platonic tone in the treatise.

30 CH XIIL 3.7-15 épontov dEeAqivda gic d0avatov odpa, koi gipt viv ovy 6 mpiv,
AN’ EyevwnOnv &v v@®d- 10 mpdypa TodTo 0V J1ddoKeTAL, 0VOE TQ TAAGTH TOVT®
otorysin, 3t ob EoTwv idiv: 510 Kod NuéANToi pot 1O TP@HTOV GCUVOETOV 160G OVKETL
Kéypoopot koi eV Exm kai pétpov, GAAOTPIOg 88 TovTmV gipd. VOV Oplc pe, O
TéKvov, 0pBaApoig, 6 i 3¢ <eip 00> KaTavoels dtevilmv copatt kol OpaceL. ovK
000aAL0ig ToVTOIC OempoDpan VIV, O Tékvov.
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CH XIII 3.7-15

..Iwent out of myself into an immortal body, and now I am not
what I was before. I have been born in mind. This thing cannot
be taught, nor can it be seen through any elementary fabrication
that we use here below. Therefore, the initial form even of my
own constitution is of no concern. Color, touch or size [ no longer
have; I am a stranger to them. Now you see me with your eyes,
my child, but by gazing with bodily sight you do (not) understand
what (I am); I am not seen with such eyes, my child. (tr.
Copenhaver)

Thanks to the divine will, Hermes came out of himself into an
immortal body and he is no longer colored and has neither touch nor
measure, and can no longer be seen with the eyes of the body. In order
to elucidate Tat’s confusion, Hermes replies by using an apophatic string
of alpha privatives,®' specifying that the true is ‘the unsullied, the
unlimited, the colorless, the figureless, the unchangeable, the uncovered,
that which shines (10 @aivov), that which is comprehended by itself, the
unalterable good, the incorporeal’.*?

The connection of the souls’ vehicle(s) with the descent of the soul
through the heavenly spheres is a common fopos in Hermetism and
Neoplatonism.** According to the doctrines of astrological mysticism

31 For a similar use of apophatic series of alpha privatives in other Hermetic texts,
see SHI. 2 and HO I.1.

32 CHXIIL. 6, 1-4 T um 6orodpevov, @ tékvov, To pn S1optlopHevov, T0 dypOUoToV,
70 AoYNUATIoTOV, TO GTPENTOV, TO YOUVOV, TO QUIVOV, TO aVT® KOTOANTTOV, TO
avalAioiotov dyabdv, 10 dompotov (tr. Copenhaver, my italics). For @aivov, see
also the use of ékpaive, in the manner of mysteries, in CH XIII. 22. For similar
use in Ascl. 19, see Bull (2018) 248 and n. 24.

3 CH X. 17, 3-4 1| c0vOeoig MV av&)uarcov TOUTOV, O TEKVOV, &V GOUOTL YNive
ywsrou See also SH XXIV, 10 To opatikov, @ TEKVOV, nsptﬁsﬁkntat Xm:mcw otav
0VTOL 01 YITAVEC TVKVOL MG Kol Taysic, <ovk™> o&vcona 0 0pBaAubC, Eav 88 dpatol
Kai Aemtoi, T0te 0Evenéstata PAETOVGLY. oUTmG Kol £l THg Yuxfic. &yl yop Kol
ad B epiforata domdpota, kabo kol avTh AoOUATOS E0TL. TO 6E TEPIOrara
tadta aépeg siciv ol év HUiv. dtav odTol Got Aemtol kol dpatol kod Stavyeic, Tote
GLVET 1 Woy1 0TV OTav 8¢ TOLVOVTIOV TUKVOL Kol TToyels Kot TeBoAmUEVOL, TOTE
MC &v yedVL €ml pakpov od PAémel, aAia tadta 6oa mapd mool keitar. For
Neoplatonism, see Plotinus, Enn. IV.3 [27], 15.1-8; 11.2 [14], 2.17-22; II1.6 [26],
5.25-29 Henry-Schwyzer; Porphyry, Sent. 29 Brisson et al.; lamblichus, De Anima
§ 38 Finamore and Dillon; Proclus, ET § 196, § 205, § 207-210 Dodds; Proclus, In
Tim. 1. 5, 11- 18 Diehl; Damascius, De princip. § 99 (255. 3-9 Ruelle). For an
overview of the vehicle’s origins and functions in Neoplatonism, see Kissling
1922; Dodds 1963; Finamore 1985; Toulouse 2001; Addey 2013; Shaw 2013.
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in Late Antiquity,>* the seven heavenly spheres represented the first
seven rungs of the celestial ladder by which the souls descend and
ascend, along with their vehicles, before and after generation. The
Hermetic teachings stress that the vehicles emanating from the descent
through the heavenly spheres are inclined to receive the planetary
energies in a distorted manner because of their intermingling with the
four elements; therefore, the vehicles would have to be purified by the
grace of Noiis before any attempt of ascent.

Nevertheless, it is of capital importance to distinguish between the first
luminous and ‘intellectual’ vehicle to which Hermes seems to be
referring to here, from the ‘planetary’ vehicles in which the gradual
introduction of the four elements postulates immediate contact with the
irrational principles pertaining to the realm of generation.”> Hermes,
right before introducing the twelve torments, asserts that Tat has to go
beyond the concrete understanding related to the four sublunary
elements (Fire, Earth, Water, Air) and suspend the perceptions of the
body.*® According to the Pythagoreans, divine and semi-divine souls
could ‘listen to’ the music of the spheres when the bodily nature was
suspended.®” During the early sixth century CE, Simplicius claimed that

3 For astrological mysticism in Late Antiquity, see Cumont 1909a. As for the term
mysteria in relation to the heavenly mysteries in Hermetism, Bull (2012) 408
suggested that the term designates ‘the hidden underlying connections between
earth and the movements of the heavenly bodies, which can only be experienced
and grasped through contemplation (¢hedria) by souls in sympathy with this order’.
For mysticism in general, see Zachner 1957; Wainwright 1981.

35 Festugiére (1967) 20 was not misguided in distinguishing the original astral or
pneumatic vehicle (ochéma of Noiis) —an intermediary between the immaterial
Nous and the progressively more material accretions of the universe— with which
the soul is endowed prior to its descent, on the one hand, from the more compact
and material vehicles, acquired during the soul’s descent through the seven
planetary spheres, on the other. For the soul’s garments inclined to materiality as
évdopara, see CH X.17. In SH XXIV.10 there is discussion about the ‘incorporeal
envelopes’ (dodpata tepiPorioia) of the soul. In the same vein, Proclus (ET § 205,
§ 207-210) admits that there is a distinction between these two “vehicles’: a higher
one, sumphues, augoeides or astroeides, which is immaterial, impassible and
indestructible, and a lower one, pneumatikon, which is temporary, composed of the
four elements.

3¢ CH X111 6.7-7.5.

37 According to Porphyry (Vit. Pyth. § 30 Des Places), Pythagoras could hear the
Harmony of the Universe, and understood the universal music of the spheres, and
of the stars which move in concert with them, and which we cannot hear because
of the limitations of our weak nature. Similarly, [amblichus (Vit. Pyth. XV, § 65
Deubner and Klein) reports that Pythagoras, ‘employing some ineffable and
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there is a definite connection between the Sound of the Spheres and the
luminous and celestial vehicle, that is to say the first vehicle, connate
with the essence of the soul, and in which alone it resided in a state of
bliss in the stars. According to Simplicius: ‘And if anyone had this
mortal body attached to its luminous and heavenly vehicle and the
senses in it purified — whether because of a good fate or a good life or,
in addition to these, because of ritual perfection — he would see what is
invisible to others and hear what is inaudible to others, just as is

recounted of Pythagoras’.*®

IV. The Core of the Transformative Experience of Rebirth

Let us now examine the core of the transformative experience of
rebirth. Once Tat has realized that his corporeal nature is infested with
the twelve vices, Hermes advances: **

CH XIIL. 8.6-9.15

To us has come knowledge of god (yv@oig 6eo?), and when it
comes, my child, ignorance (&yvoia) has been expelled. To us has
come knowledge of joy (yvdo1g yapdc), and when it arrives, grief
(Mmm) will fly off to those who give way to it. The power that I
summon (koA®) after joy is continence (€ykpdteia). O sweetest
power! Let us receive her too, most gladly, child. As soon as she

abstruse divine power, extended his hearing and fixed his intellect in the heavenly
harmonious sounds of the cosmos. He alone could hear and understand, so he
indicated, the universal harmony and concord of the spheres, and the stars moving
through them, which sound a tune fuller and more intense than any mortal ones’
(tr. Dillon/Hershbell). On the Harmony of the Spheres, see Burkert (1972) 350-
368; Zhmud (2012) 337-346; Viltanioti (2015) 1-6. For an extensive bibliography
on this topic, see Macris (2018) 1166.

38 Simplicius, In cael. 2.9 (469, 7-11 Heiberg, tr. Mueller).

39 CH XIII. 8.6-9-15 fA0sv fuiv yvidoig Ocod- tawtng éA0odong, ® tékvov, £Endaon
1 &yvolo. HABev Muiv yvidolg yapdg: mapayevouévng Tadtng, @ tékvov, 1 Avmn
eevEetan €ig TodC wpodvTag owTHY. SHvouy KoAd &l xapd TV £ykpaTeloV: 6
dovopue 1diot, mpooAdfouey, & TEKVOV, aOTV GouevécTATA: TS GUC TG
napayevésOat andoato TNV dkpaciov; TETAPTNY d& VOV KOA® Kaptepiov, TNV KOTH
Tii¢ émbupiag SHvopy. 6 PudOS OVTOC, G TEKVOV, SIKAOGHVNG 0TIV Edpacyia-
Ywpic yap kpicemg ide i TV adikiav EElacey- Edikonddnuey, G tékvov, aduciag
amovong. &ktny dOvapy KoA® &ig Nuag, v katd Tig mAsoveing, Kowmviov.
amootdong 08 £t KOA® TNV dAndelav kol eedyet dmdrn, aAndeio Tapayivetal ide
TS T AyadoOv TETMPOTAL, ® TEKVOV, TpayVouEvng T dAndeiac pBovoc yip
ae' HU®V anéot: Tf 6& aAndeiq kol 10 dyabov éneyéveto, dua Cofi Kol eoti, kol
oVKETL EnfABev 0Bdepin ToD oKOTOVG TIH®PiN, GAA’ EEEmTnoay viknBeloot poilo.
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arrives, how she has repulsed incontinence (dkpacia)! Now in
fourth place I summon (koA®d) perseverance (kaptepia), the
power opposed to lust (émBopia). This next level, my child, is the
seat of justice (dtkawoovvr). See how she has expelled injustice
(adwcia), without a judgment. With injustice gone, my child, we
have been made just. The sixth power that I summon (koA®) to
us is the one opposed to greed (mieove&ia), liberality (kowvavia).
And when greed has departed, I summon (kaA®) another, truth
(aAn0e1a), who puts deceit (émdn) to flight. And truth arrives.
See how the good (10 dyabov) has been fulfilled, my child, when
truth arrives. For envy (pO6vog) has withdrawn from us, but the
good, together with life and light ({on xai e®dg) has followed after
truth, and no torment any longer attacks from the darkness.
Vanquished, they have flown away in a flapping of wings (poil®).

(tr. Copenhaver)

A recapitulation of the twelve torments and the ten powers in CH XIII:

THE TWELVE TORMENTS/VICES

THE TEN POWERS

1) Ayvowa (ignorance)

1) I'vdoig Beod (knowledge of god)

2) Abvmn (grief)

2) I'vdoig yapdc (knowledge of joy)

3) Axpooia (incontinence)

3) 'Eykpdreia (self-control)

4) 'EmbBopia (lust)

4) Kaptepia (steadfastness)

5) Adwkia (injustice)

5) Awaocvvn (righteousness)

6) [Theove&ia (greed)

6) Kowwvia (generosity)

7) Amdrn (deceit) 7) AMbeo. (truth)

8) ®B6voc (envy, malice) 8) To dyabov (the good)
9) Ad)og (treachery) 9) Zon (life)

10) ‘Opyn (anger) 10) ®&¢ (light)

11) IIpométera (rashness)

12) Kaxkia (wickedness)

When comparing the two lists, after the seventh pair of powers and

torments, there are no more direct opposites.

The three remaining

duvapelg (to ayabov, Lon, edg) are inextricably linked to supracelestial
realities. ToO dyoBov (good) and @B6vog (envy), the eighth pair in the
list, may allude to the Platonic Demiurge. In the 7imaeus, Plato claims
the Demiurge ‘was good (&ya0oc fjv), and in the good (&yadd) no envy




Hermetic Rebirth 105

(pB6voC) ever arises in relation to anything’.*’ Similarly, (o and @dg
are highlighted in the Poimandres as the essence of the supreme divine
Noiis,*! corresponding to the Ninth and presumably the Tenth Sphere.*
It is crucial to examine the relevant intertextual references from the
Poimandres, especially since CH XIII is the only Hermetic treatise,
besides the Poimandres, in which the name of ‘Poimandres’ is explicitly
stated.* According to the cosmogony of the Poimandres, the First Noiis,
by the act of speaking, creates a second Noiis,** that of the Demiurge
(presumably of the Eighth Sphere). There are several passages which
clearly link the First Paternal Noiis with (o1} and eédc. First of all:*

CHIL9.1-5

The mind who is god (6 6¢ Nodg 0 6g6g), being androgyne and
existing as life and light ({on kai ed¢ Ondpywv), by speaking gave
birth to a second mind, a craftsman (£tepov Nodv dnpiovpyodv),
who, as god of fire (ndp) and spirit (mvedua), crafted seven
governors (dtowkntdc); they encompass the sensible world in
circles, and their government is called fate (eipappévn). (tr.
Copenhaver)

40 Ti. 29 E 1-2: dyo0dc fv, dyadd & oddeic mepl ovdevog ovdémote &yylyvetan
@B6vog- (pers. tr.). Translation Bury (Loeb): ‘He was good, and in him that is good
no envy ariseth ever concerning anything’. The Nock-Festugiére edition, despite
its methodological flaw in assuming an exclusive origin of Hermetism from the
Greek philosophical milieu, excluding the Egyptian influence as a mere decorative
factor, has nevertheless put forward the Platonizing tendencies of the Hermetic
authors.

YCHL9, 12,17 &21.

42 The exact characteristics of the Eighth, Ninth and Tenth spheres vary according
to different Hermetic texts. For a comprehensive discussion on mental faculties
and cosmic levels associated with these spheres, see Mahé 2002.

43 “Poimandres’ is mentioned twice in the section preceding the final hymn of praise
(CH XIII. 15, 3 &5) as 0 tijc avbevrtiag vodg. Nock-Festugiere 11 (1946) 216, n.
66, establish parallels between Poimandres and the luminous god in PGM IV 693-
704. For the etymology and possible meanings of the name ‘Poimandres’, see
Kingsley 1993; Jackson 1999; Van den Kerchove 2014.

4 Similar view about a second Intellect in Numenius Fr. 17 Des Places and OC 7
Des Places (Kroll, p. 14); see also Scott IT 31-32.

4 CHI.9.1-5: 6 8¢ Nodg 6 0edg, dppevodniug dbv, Lmn kol p&g DLapy®V, Arekdnce
MOy €tepov Nodv dnpovpydv, O¢ 0e0¢ tod 7mupdG Koi mvedUATOS AV,
EdMpiovpynoe d1okNTdg Tvag EXTd, &v KOKAOLG TEPLEXOVTAS TOV 0icONTOV KOGLOV,
Kad 1 10ikno1g adTdV elpapuévn KoAeitat.
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In this text, the Hermetic Demiurge crafts the seven planetary governors
and their spheres as orchestrators of human destiny. The transition from
the sublime essence of the divine Noiis made of life and light into the
composition of the second demiurgic Noiis from fire and spirit indicates
a substantial ontological descent.

The same reference to the divine Noiis as {o1) koi ¢®d¢ occurs in CH
1.12: “‘Mind, the father of all, who is life and light (&v (o1 kol e®dg),
gave birth to a man like himself whom he loved as his own child’.*® In
this context, the Primordial human being is given life directly from the
supreme divine Noiis and not from the second demiurgic Noiis which
turns out to be his own brother.*’ Poimandres makes clear that the goal
of rebirth in human beings consists in realizing that their own essence is
made of life and light like their god and Father: *®

CHI. 21.5-7

Light and life (p&d¢ kai {mn)) are god and father, from whom the
man came to be. So, if you learn that you are from life and light
and that you happen to come from them, you shall advance to life
once again (gig {onVv mdAv yopnoelg). (tr. Copenhaver slightly
modified)

Hence, the human being, having realized that they are made of w1 and
¢®g, may ‘advance to life once again’ as an entirely reborn entity.

When the Primordial human being entered the craftsman’s demiurgic
sphere, the planetary governors loved him and each gave him a share of
his own order (€kaotog d¢ petedidov Thi¢ 1diag Ta&ewc), so that he may
learn their essence (katopadav v TovTOV 00Gi0v) and share in their
nature (petadaPav e avtdv pdoswnc).*” However, once the Primordial

46 CH . 12, 1-2, tr. Copenhaver.

47 Similar doctrine regarding the creation of the immortal part of the human soul
directly by the Demiurge and not by the younger gods in Plato, 7i. 41c6-d1.

4 CHL 21, 5-7 @é¢ kai (o] oty 6 Bedg kai motip, 8& o éyéveto 6 AvOpmmoc.
v vV pédng odTov gk ofic kol poTdg Svto kol 811 &k ToVTmV TUYYAVELS, €l (wTy
TAAY YOPNOELS.

4 CH L 13: yevopevog &v tij dnuovpyikh| ooaipg, &Eov v ndoav éovoiav,
Katevonce tod adeApod Ta dnpovpynpata, oi 8¢ Npacincav avtod, Ekactog dé
Hetedioov tijc idiog talews: Kol katouabwv my odTtwv oveioy Kol uetalofiav g
avTAV Pboems NPoLVANON dvappii&at TV TePIPEPELay TOV KOKA®V, Kol TO KPATOg
10U EmKeEVOL Emi ToD TLPOG KatavoTioat (my italics). The two Aorist participles
(xaropabov, petadafav) suggest that a state of communion has occurred between
the Primordial human being and the heavenly gods.
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Man had made love with Nature, he acquired the nature of the cosmic
framework and seven celestial human beings were fashioned in
accordance with the seven planets:>°

CHI. 16. 2-9

Poimandres said: ‘This is the mystery (pvotipilov) that has been
kept hidden (kexpoppévov) until this very day. When nature made
love with the man, she bore a wonder most wondrous. In him he
had the nature of the cosmic framework of the seven, who are
made of fire and spirit, as I told you, and without delay nature at
once gave birth to seven men, androgyne and exalted
(netapoiovg), whose natures (pvoeic) were like those of the seven
governors.’ (tr. Copenhaver)

The distinction between the fateful nature of the planets and their pure
essence should be emphasized. When the original human being entered
into the demiurgic sphere, he first shared both the essence and nature of
the heavenly gods. However, in the course of his ontological descent,
once converted into the seven planetary androgynes born by Nature, he
participated exclusively in the nature of the seven governors.’! From
that point onwards, ‘from life and light the man became soul and
mind’;> that is to say, the division into the seven planetary androgynes
entails the entrance into the cosmic spheres in which light becomes
intellect and life, soul. The seven androgynes have interiorized only the
nature of the planets, but remain reminiscent of their origin by standing
high in the sky (petdpoior). When the androgynes were finally sundered
into male and female, and began to multiply, the mortal human being
came to be.>’

Conversely, in the core of the transformative experience of CH XIII
the soul may be restored as life, and intellect might be reinstated as light.

306 82 Mowdvdpng elne, TodTd 2011 TO KEKPLUPEVOV LVGTHPIOV UEYPL THGOE THC
NUEPOG. N Yap @VGIS Emutyeica 1@ AvOpdro fveyké Tt Badpa OavpocudtoTov:
€YovTtog YOp avtod ThHG Appoviag TdV EXTA THV VGV, 0U¢ EPNV GOt €K TLPOG Kol
TVEVLLOTOG, OVK AVELEVEV 1] QUGCIC, GAL’ g00VG dmekimoey Entd avOpdmovg, Tpog
TOG PUOELS TV EMTA H10KNTOP®V, AppevobNAeag Kal peTapciovg (my italics).

51 Or possibly participated in the nature of only one of the seven governors, that is
to say that each androgyne would correspond to a specific planetary god. Both
options are plausible.

2 CH L. 17, tr. Copenhaver.

S CHI 18.
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This denotes that rebirth entails the passage of the mortal being, first
into the status of the seven androgynes who shared the nature of the
planets; then, into the original human being who had entered the
demiurge’s sphere and participated in their essence as well; and finally,
into the Primordial human made of life and light. Consequently, it is
only natural that the process of rebirth in CH XIII reproduces the
consecutive layers of the cosmic descent of the Poimandres in reverse
order:>* after the purification of the planetary energies from the sensory
perceptions attached to their reception (11 tod kOcpov amdrn), the
ascension through the seven heavenly spheres might be attempted. Once
the passage through the seven spheres was completed, divinization
could be further pursued in the Eighth Sphere, possibly that of the
second Demiurgic Noiis, the begetter of the planetary gods. Finally,
divinization may be accomplished through the return into the state of
‘life and light’ of the Primordial human being (possibly in the Ninth
Sphere), reminder of the Father-First Nois, dwelling presumably above
the Ninth Sphere. Thus, the key point in achieving this sort of
alchemical transmutation into (o1 and @®g requires as a preliminary
preparation the ability to convert the fateful nature of the seven heavenly
gods into their genuine essence.

Another argument pointing toward the planetary correspondences of
the first seven pairs of powers/vices is that once the torments have been
vanquished, they fly away making a whistling sound (é&éntnoav
viknOeicon poilw). The term poilog has Chaldean and Pythagorean
connotations and describes the sound emitted by the planetary
revolutions.>® The dative poilw is most likely a dativus modi, describing
the manner or way in which something happened, and could eventually
be interpreted from a double perspective; on the one hand it might refer
to é&éntnoav and signify that while the torments fly away, they produce
the whistling sound; on the other hand, it might refer to viknfcicou: that

54 Festugiére (1967) 21-22 eloquently remarks that the soul’s ascent is symmetrical
to its descent but in reverse order. Van den Kerchove (2012) 348-349 also suggests
that rebirth has the sense of return to a previous state (‘retour a un état antérieur’);

35 For a similar use of the term poifog with cosmological connotations, see CH 1.
11, 2: 6 8¢ dnpuovpyog Novg ovv @ Ady®, 0 TePLicy®V ToVG KOKAOVG Kol dtv@dv
poilm, €otpeye 10 £ovtod dmuovpynuoTo Kol glace otpépecBar dm’ ApyTic
dopiotov &ig anépavtov téhoc. For the term poilog, see Oracles Chaldaiques Fr.
37, Fr. 107, Fr. 146 Des Places; Lewy (2011%) 18-20, n. 46; 193, n. 63; Shaw
(2014%) 101-102, 198; Iles Johnston (1990) 104, 108, 122; Addey (2014) 263-264.
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it is by means of the rushing motion of the planetary revolutions,
reminder of the cosmic harmony, that the torments are defeated.”® The
text may be deliberately polysemic at this point.

What is more, during the speech-act of summoning the ten divine
powers, Hermes uses four times the verb ‘koA®’ which, along with
émkadodpan,’’ is constantly used in similar summonings in the Papyri
Graecae Magicae (PGM), with the difference that in the magical papyri
the entities invoked are divine agencies rather than virtues. This
similarity reinforces the idea that the virtues are powers connected to
divine agencies and that Hermes interacts with cosmic divinities.

V. The Seven Heavenly Spheres

Let us now examine the first seven pairs of powers and torments:

THE SEVEN POWERS/VIRTUES THE SEVEN TORMENTS/VICES

1) I'vidoig Beod (knowledge of god) Ayvoia (ignorance)

2) I'vdoig yapag (knowledge of joy) | Avmn (grief)

3) 'Eyxpareia (self-control) Axpooia (incontinence)
4) Koprepia (steadfastness) "EmiBopia (lust)

5) Awonoovn (righteousness) Adwia (injustice)

6) Kowwvia (generosity) M eove&ia (greed)

7) AMBewa (truth) Amdn (deceit)

1) The knowledge of god (yv@oig Beod) is very frequently compared to
sunlight, not only in Hermetism, but also throughout the Platonic
tradition. In CH XIII, in the section of the secret hymn at the end of the
treatise, Hermes says: ‘Holy knowledge (yv®do1g ayia), you enlightened
me (pwTtio0eig amd cod); through you, hymning the intellectual light (10
vontov ¢ic)’.> In CH XVI, the Sun is explicitly identified with the
Demiurge,’® while a single ray of sunshine in one’s intellect may chase
away all the evil effects of daimones.®® The Sun had the most prominent

56 ] am grateful to Irini-Fotini Viltanioti for the suggestion that poiCw may also refer
to viknOeioai.

57 See also Bull (2018) 279-80 and n.156 and 159, who counts 115 instances of the
verb-form émkaAodpon in the PGM.

8 CH XIII. 18. 3-4 tr. Copenhaver, my italics.
5 CH XVL. 18.
8 CH XVL. 16.
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cult in the Egyptian and Middle Eastern religious traditions,®' while for
Platonists it resonated with the intelligible light of the Good in the myth
of the cave.®? The astrologer Vettius Valens qualifies the sun as ‘noeric
light” (pdg voepodv), and associates it with intellect (vodg) and the
ordinance of the gods (Bedv ypnpatiopndv). Finally, in CH XII, ‘the
Mind has not been cut off from god’s essentiality; it has expanded, as it
were, like the light of the sun. In humans this mind is god’.®
‘Ignorance’ (&yvoln) would consequently pertain to the absence of
light, that is to say to spiritual darkness.

2) According to the astrological doctrines of the Hellenistic period, the
Moon reflected the sun’s light and was therefore associated with the
replication of the noeric light within the Psyche. Plutarch in De facie
ascribes this idea of the moon reflecting the light of the sun to
Empedocles.® Valens thinks that the moon, ‘lit by the reflection of the
sun’s light and possessing a borrowed light, indicates human life and
body’,% among other things. In the Koré Kosmou, as discussed earlier,
the moon follows the sun and ‘promised to light up her course in Sun’s
wake. She added that she had already engendered Fear, Silence, Sleep,
and Memory that would be useful to human beings’.” Knowledge of
joy (yvdoig xopdg), immediately resulting from the acknowledgment of
the divine, represents the immediate reflection of the illuminated Noiis
into the enlightened Soul. According to Plutarch, the moon is a
repository for souls and is ruled by Persephone. Humans are composed
of three parts: body, furnished by the earth; soul, provided by the moon;

61 Cf. Cumont 1909b.

62 Plato, R. 514a-520a.

9 Valens, Anthol. Lib. Nov. 1. 1, 4-6 Pingree.

% CH XILI. 1, 3-7 6 volig o0v ovk E61tv dmoteTunuévog tfig odctdtnrog tod Ogod,
6AA donep NmAopévoc kabdmep 1O 10D NAlov @dc. odtog 8& 6 volg &v pév
avOpomoig 0e6g éott (tr. Copenhaver slightly modified, my italics).

%5 Plutarch, De facie, 929¢ Cherniss. See also Greenbaum (2016) 26, n. 35. Pseudo-
Plutarch (De placitis philosophorum, 11, 28 Goodwin) attributes the theory of the
moon reflecting the sun’s light to Thales and his School. In Plato, R. 616e—617a,
the moon’s circle gains its color by reflecting the sun’s light, while in the Cra. 409
a-b Anaxagoras is credited with the restoration of the more ancient belief that the
moon received its light from the sun.

% Valens, Anthol, Lib. Nov. 11, 14-16, tr. Riley.

7 SH XXIII. 28, 3-6, tr. Litwa.
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and mind (noiis) supplied by the sun, just as it gives light to the moon.®®
It is understandable then that knowledge of joy could apply to the moon.
Hence, ‘grief’ (AOmn) would correspond to the lack of reception of the
divine light. That the two primary heavenly powers might be connected
with the two luminaries is standard in the Platonic order of the planets,
although in an inverse order, where the moon precedes the sun.

3) The third couple dxpacia vs. éykparewo (incontinence vs. self-
control) possibly pertains to the star of Ares, the god of violent drives
who had the tendency to be experienced by humans as excessive fire
beyond moderation. In SH XXIX, Mars is qualified as ‘violent’
(Bpaovg) and is supposed to bring ‘anger’ (Buuog) and ‘rage’ (yoAov)
into human lives. In the section explaining the intermingling of material
elements with immaterial emanations, lamblichus suggests that the
emanation deriving from Mars simply tends to provoke motion.®’
However, the humans who had not been trained in enhancing their level
of receptivity (émtndeldtng) through purificatory, ethical and ritual
preparation tended to receive the influx of the planet as ‘inflammation
exceeding moderation”.’”® For Iamblichus, ‘the feebleness of the
material and earthly realm is not fully able to take in the unsullied power
and pure life-force of aetherial elements, [and] it transfers its own
vulnerability to the primary causes’.”! Therefore, the challenging task
concerning Martian energy would have to be its containment, resulting
in the power of self-control (£&yxpdreia).’

4) ’EmOvopia (desire, lust) and its derivatives clearly relate to the star of
Aphrodite. In SH XXIX, Venus brings ‘desire’ (8pe&ic), in the Koré
Kosmou ‘desire, pleasure and laughter’ (m68o, doviv kot yéhwta),”

8 Plutarch, De facie, 943a. See also Greenbaum (2016) 26-27, n. 40. Cumont
(1909b) 464 n. 3, suggests that Plutarch derived the eschatological ideas in De facie
from Posidonius.

% Jamblichus, DM (Reply to Porphyry) 1.18 (55.6 Parthey=41.26
Saffrey/Segonds/Lecerf). For the suggestion of essential correspondences between
Hermetism and theurgy, especially lamblichus, see Fowden (1986) 131-153; Shaw
2015; Hanegraaff (2022) 99-106.

70 Jamblichus, DM 1.18 (55.6-10 Parthey=41.26-42.3 Saffrey/Segonds/Lecerf).

"I Tamblichus, DM 1.18 (55.10-56.2 Parthey=42.3-9 Saffrey/Segonds/Lecerf, tr.
Clarke/Dillon/Hershbell).

2 This also echoes the ‘exaltation’ of Mars in Capricorn in psychological terms. In
the nocturnal domicile of Saturn, the emanations from Mars (nocturnal planet) can
be contained and expressed in a more focused manner.

73 SH XXIII. 28.



112 Platonism and its Heritage

while in the cosmic ascent of the Poimandres, the sphere of Venus
becomes the place where the soul leaves behind the ‘illusion of desire’
(v émBvpmticny dmdrnv).”* Valens also thinks that ‘Venus is desire
(émBvpio) and love (Epwc)’.”> Consequently, kaptepio would be the
appropriate virtue of the soul possibly in order to establish the transition

from the TTavonpog to the Ovpévia Aphrodite.’®

5) The fifth pair of opposites dikaroovvn-aowkia (righteousness or
justice vs. injustice) probably conveys the sphere of Cronus. In the
Koré Kosmou, ‘Saturn announced that he was already the father of
Justice (Aixn) and Necessity (Avaykn)’.”” Valens qualifies Saturn as
the ‘star of Nemesis’ (€011 6¢ Nepéoewg aotnp), standing for Justice and
retribution in the cosmos.”® Paulus and Olympiodorus also refer to the
Lot of Nemesis as Saturn’s lot.”” Furthermore, according to the
astrological doctrine of ‘exaltations’ or Vydpata, which postulated that
each planet expresses its more intense effect in a particular zodiacal sign
—and in a particular degree—, the zodiacal sign in which Saturn is
attributed is Libra, the sign which mirrors the quest for balance and
justice.’® Finally, in Plato’s myth of Cronus in Laws III, the Athenian
demonstrates that law and justice should be rational. The Athenian
explains that although Cronus’ reign is over and divine beings no longer
guide us, within human beings there is a divine element, namely, reason.
By following reason, justice and the laws will mirror the divine rule that
occurred during the time of Cronus and humans will be happy.®' The
reign of Cronus as the expression of a ‘golden era’ for mankind derives

4 CH1.25.

3 Valens, Anthol, Lib. Nov.11.3, 16.

76 For the Ovpdvia and the TTéavdnuog Aphrodite, see Plato, Smp. 180 d-¢; Plotinus,
Enn. 115 (50) 2; Proclus, In Crat. 183, 110.5-111.20 Pasquali.

77 SH XXIII. 28, mathp yeyovévar kol Afkng kai Avéykng.

78 Valens, Anthol, Lib. Nov.11.2, 19.

7 Paulus Alexandrinus Isag., ch. 23, 49.14-15 Boer; Olympiodorus Comm. in
Paulum, ch. 22, 56.21-22 Boer. I am grateful to Dorian Gieseler Greenbaum for
this remark.

80 For the doctrine of exaltations in Hellenistic astrology, see Ptolemy, Tetrabiblos
I. 19 Robbins. See also Bouché-Leclercq (1899) 192-199; Tester (1989) 67, 78.
Rochberg (1998) 48-49 endorses the Mesopotamian origins of this doctrine; see
also Campion (2008) 83.

81 Plato, Lg. 713c-714a.
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from a tradition which goes back to Hesiod and was further developed
in terms of ‘intellectual purity’ in the Cratylus 396 b-c.™

6) ‘Generosity’ and ‘the tendency to share within society’ (kowvovia)
fairly echoes Zeus’ gifts in the Koré Kosmou, where he fathers ‘Fortune,
Hope and Peace’ (TOynv kai EAnida kai Eipynv) for the benefit of
humans.®® In the Sixth Sphere of Jupiter in the cosmic ascent of the
Poimandres, the soul abandons ‘the evil impulses that come from
wealth’ (tdg deopudag t0c kakdg Tod mAovtov), echoing greed
(mheovetia), the sixth torment.3* Valens associates the star of Zeus with
a generous social dimension and with the realm of earthly possessions.
He therefore connects Jupiter with, on the one hand, ‘political ties,
acquaintance, friendships with great men, prosperities, salaries, great
gifts, abundance’, and, on the other, with ‘deposits in trust, money and
stewardships’.% Ptolemy stresses that Jupiter in a negative position
gives ‘prodigality’ (dowtia) instead of ‘magnanimity’ (pueyokoyvyia).%
The associations of the deity Zeus Kt€sios with property and acquisition
are also relevant to our point.®” As a god of the house and its protection,
Zeus Kt€sios was propitiated to increase the contents of the storeroom
as well as the health and good prosperity of the family.

7) The seventh pair of attributes (G@A0Ocwa-admatn, truth vs. deceit)
obviously refers to Hermes, who is undoubtedly the god presiding over
the whole Hermetic corpus, and is highlighted as the fictional writer of
each treatise. Hermes Trismegistus is often connected with the star of
Hermes, even though he is not constantly identical with it. The Disc.§-
9 (NHC VIL.6) provides evidence for direct identification of the
mystagogue with the star of Hermes. Once the mystagogical vision of
entering the two supracosmic realms (first of the Eighth, then the Ninth
sphere) has been completed, Hermes gives instructions for writing and
preserving the account of the experience.®® The instructions involve a

82 On the reign of Cronus in Hesiod, Plato and Neoplatonism, see Hoffmann (2017),
especially 742-768. For the Orphic dimension of Cronus, see Brisson 2002.

83 SH XXIII. 28.

8 CH1.25.

8 Valens, Anthol, Lib. Nov.11.2, 21-26, tr. Riley.
8 Ptolemy, Tetrabiblos I11. 13.

87 For a comprehensive discussion on Zeus Kt&sios in an astrological context and
especially in relation to the eleventh house and the Agathos Daimon, see
Greenbaum (2016) 51-52.

88 Disc.8-9, NHC VL. 6, 60.10-63.32.
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detailed procedure which has to take place at a specific moment. As the
mystagogue postulates: ‘My son, you will do this when I am in Virgo,
and the sun is in the first half of the day, and fifteen degrees have passed
by me’.** Thus, the spiritual guide is explicitly identified with the star
of Hermes, and the appropriate moment for the execution of the ritual
establishes the beginning of a katarchic horoscope:”® Mercury should
be in Virgo, sign of its domicile (oikoc) and exaltation (Dyopoa), and
more precisely the planet should have reached the fifteenth degree of
Virgo, this particular degree standing for the absolute exaltation of the
planet, according to Hellenistic astrologers.”’ Similarly, in the Koré
Kosmou, Hermes is explicitly identified with the planet Mercury, since
he states that he will benefit the lives of humans born under its zodiacal
signs, which he later characterizes as ‘wise and intelligent’.”? According
to the astrological doctrine of planetary domiciles, these two signs are
Gemini and Virgo.”® The ‘all-knowing” Hermes is also identified with
the corresponding heavenly god in other passages of the Koré Kosmou.”*

Furthermore, Hermes in all its expressions (god, ancient sage, planet,
psychopomp) represents in the Hermetica the link to supramundane
realities through the teaching of the cosmic ascent in a mystagogical
manner. Hence, Hermes’ position as the last heavenly sphere is hardly
surprising in this context. AMj0¢wa is stated as one of the planetary gifts
Hermes conveys to humans in the Koré Kosmou, along with ‘Wisdom,
Moderation and Persuasion’.”> Moreover, the whole process of
épunvevewy, of interpreting or deciphering truth from deceit is

traditionally represented as a Mercurial task.”® Hermes is well-known

8 Disc.8-9, NHC VI. 6, 62. 16-20, tr. Brashler/Dirkse/Parrott in Robinson (1978).

% Katarchic is the branch of astrology which seeks to determine the most
auspicious moment, the appropriate kairos in order to initiate a specific activity.

! For the exact degree of planetary exaltations, see Dorotheus of Sidon, Carmen
Astrologicum 1. 2 Pingree; Firmicus Maternus, Matheseos Libri VIII, 11, 4.5
Kroll/Skutsch/Ziegler.

92 SH XXIII. 29.

% For the astrological doctrine of planetary domiciles, cf. Ptolemy, Tetrabiblos 1.
17; Valens Anthol, Lib. Nov. 1.2. See also Bouché-Leclercq (1899) 182-192.

% SH XXIII. 6-8.
9 SH XXIII. 29.
% Similar view in Plato, Cra. 407¢-408c.
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to stand for both truth and deceit,”” and astrologically it represents not
only the priesthood of the Egyptian temples and all writers, interpreters
of heaven and wise people, but also thieves and tricksters.”®

VI. The Order of the Planets

In our hypothetical reconstruction, the order of the planets does not
follow the Chaldean or Platonic order, or the sequence of the days of the
week. The three above-mentioned sequences constituted the most
common tropes of planetary order in Late Antiquity.”” The planetary
order in CH XIII appears to be a unique planetary sequence: Sun-Moon-
Mars-Venus-Saturn-Jupiter-Mercury. However, this should hardly
come as a surprise since each Hermetic treatise follows a unique
planetary order (with the exception of the Poimandres which follows the
Chaldean order).'® The major inference to be taken from this is that
this specific sequence brings together three pairs of planetary dipoles,
plus Mercury.

1) The Sun and Moon are the dipole of the luminaries which offer
illumination, representing the archetypal Father and Mother, or Intellect
and its reflection in Soul.

2) Mars and Venus stand for boldness and attractiveness and may
represent the spirited (10 Bvpogidég) and appetitive (10 EmBovunTIKOV)

7 Plato in Cra. 408c associates Hermes with logos, the discourse which is of a

double nature and may therefore be either true or false. Logos is associated with
Mercury in SH XXIX.

%8 Valens, Anthol, Lib. Nov. 1 1.4, 39 writes that Hermes also stands for ‘those
making their livelihood with displays of skill, deception, gambling, or sleight of
hand’ (4o €mdei&emg tov Piov mopilopévovg, €Tt 0& TAGYNG Kol dAnteiog Kol
axatactooiog, tr. Riley).

% For a comprehensive discussion on planetary orders, and zodiacal signs
connected with planets, see Greenbaum (2016) 165-174. See also Culianu (1981)
96-110; Culianu (1982) 295; Culianu (1983) 48-54, esp. 51.

100 The sequences of the order of the planets in different Hermetic treatises:

1) CH 1. 25 Moon-Mercury-Venus-Sun-Mars-Jupiter-Saturn (Chaldean order)

2) SH XXIII. 28-29 Sun-Moon-Saturn-Jupiter-Mars-Venus-Mercury

3a) SH XXIX Moon-Saturn-Sun-Venus-Mars-Mercury-Jupiter

3b) SH XXIX Moon-Jupiter-Mars-Venus-Saturn-Sun-Mercury

3c¢) SH XXIX Saturn-Jupiter-Mercury-Mars-Moon-Venus-Sun

4) CH XIII Sun-Moon-Mars-Venus-Saturn-Jupiter-Mercury
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parts of the irrational soul,'®! as well as the archetypal lovers in Greek
religion, mythology and astrological tradition. From an astrological
standpoint, they both belong in the nocturnal sect of planets.'**

3) Saturn and Jupiter belong in the diurnal sect of planets and share a
common social background, with Jupiter being expansive in his
planetary gifts to such an extent that abundance may be turned into
corruption and greediness, while Saturn stands for a restrictive form of
impersonal justice. In the fifth century, Proclus associates them both
with the rational part of the soul.'®

4) Finally, Mercury was well-known in the astrological tradition as
being extremely fluid in interpretation, and potentially of either the
diurnal or the nocturnal sect of planets, and likewise the masculine or
feminine.'™ It is as if it formed a dipole in itself, which operates as a
sort of key, since it would either reveal the truth about the cosmic
embodiment, propelling the soul toward the supracosmic spheres, or
toward the deceit of materiality.

The planetary sequence in CH XIII remarkably resembles the one in
the Koré Kosmou.'® The sequence of the Koré Kosmou (Sun-Moon-
Saturn-Jupiter-Mars-Venus-Mercury) is almost identical to that of CH
XIII  (Sun-Moon-Mars-Venus-Saturn-Jupiter-Mercury) with  one
difference: in the Koré Kosmou the dipole Saturn-Jupiter precedes the
dipole Mars-Venus. This may be due to the fact that in the Koré Kosmou
the soul has not yet entered the realm of generation and the dipole
representing the ‘rational’ part of the soul (Saturn-Jupiter) might precede
the dipole standing for the ‘irrational’ part (Mars-Venus).

191 For the Platonic theory of the tripartite division of the soul, see R. IV 439a-443¢;
Phdr. 253¢c-254e; Ti. 70a-73d.

192 For the doctrine of diurnal and nocturnal planets, see Ptolemy, Tetrabiblos 1.7,
Valens, Anthol, Lib. Nov. 1.1.

103 Proclus, In Tim. 111 355.7-19 Diehl: &t 8¢ d¢ oV dAov KOGLHOV, 0BT® Kai TOV
&vOponov émokéyacOar tekeing, S10TL Kol pikpdg £6TL Kol 00TOG KOGUOG: EXEL YUp
Kol vobv Kol Adyov kol Bglov odpo kai Ovntov, domep 1O Ty, Kai d1ipnToL Ava
AOyov @ mavti. 60gv o1 Kol Aéyev Tveg gidBacty, MG TO PEV voegpov avtod Ti
amhavel Tétaktal avardyov, Tod 8¢ Adyov To pév Bsopntikov T Kpove, 1o 8¢
TOMTIKOV ALi, T0D 0& @rdyov TO pév Boposrdg Apei, 10 6¢ povntkov Epuij, 10
8¢ émOupunTucov A@podity, 10 0¢ aicOntikov Hrlm, 10 8¢ eutikov Zekqvy, Kol
70 P&V oyostdc Symuo @ ovpovd, O 8& BvnTov TodTo TP VO GEMVIY. v’ odV
Kol pHePKDG 1dng 10 Ohov, O mepi avOpdmOL AdYOG Tf| TAOT QLGLOAOYIQ
GUVTETOKTOL.

104 Cf. Ptolemy, Tetrabiblos 1.6 and 1.7.

105 SH XXIII. 28-29.
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VII. Possible Objections

The evidence of correspondences between the heavenly gods and the
seven pairs of torments/powers requires additional research. A first
objection could pertain to the choice of the specific words chosen in CH
XIII for the description of the planetary spheres. For example, why is
axpacio (incontinence) the torment connected to Mars, and not dpyn
(anger) or mpométein (recklessness or rashness)? The last two terms are
also included in the list of the twelve torments, and would be, at least
from an astrological standpoint, far more appropriate keywords in order
to designate the ‘passionate’ dimension of the star of Ares. A possible
reply to this legitimate question pertains to the Platonic division of the
irrational soul into the spirited and appetitive parts which seem to be
reflected in the spheres of Ares and Aphrodite respectively. The former
needs to be restrained (€yxpdtein), while the latter to be contained
patiently (kaptepia). Hence, dxpacio seems to be a suitable choice in
order to designate the opposite of £ykpdreia.

Another reason which may justify the choice of the specific words
relates to numerology. The torments have to be twelve, since ‘this tent
[...] was constituted from the zodiacal circle, which was in turn
constituted of [ ] entities that are twelve in number’.!% The text
highlights though that ‘these are twelve in number, but under them are
many more besides, my child, and they use the prison of the body to
torture the inward person with the sufferings of sense’.!” Therefore, the
text seems to allow for some permeability in the use of the twelve vices.
As Hermes states: ‘To mankind’s confusion, there are disjunctions
(dwvyai) among the twelve [...] though they are unified when they act.
Recklessness is not separate from anger; they are indistinguishable’.'%
So, on the one hand, the text allows for some fluidity and penetrability
in the choice of the twelve torments, notably for numerological
considerations (Dodecade defeated by the Decad which equals the
Monad),'” and, on the other hand, perhaps the choice of the precise
words was motivated by phonetic or other kinds of considerations which

could relate to a possible ritual dimension. Even though such a

106 CH XI1II. 12, tr. Copenhaver.
107 CH XIII. 7, tr. Copenhaver.
108 CH XIII. 12, tr. Copenhaver.

199 This is another obvious Pythagorean element in the text. Mahé (1991) 363
suggests that Aidv (composed of the letter o, equivalent of number 1 in Greek, and
the letter 1, equivalent of number 10, plus ®v, ‘the one that is’) stands for the
unbegotten God of the Tenth Sphere in Disc. §-9, NHC V1.6, 59, 6-7.



118 Platonism and its Heritage

suggestion is merely speculative, CH XIII contains ritual instructions
involving sun-worship. The Secret Hymnody at the end of the tractate
has to be performed as follows: ‘standing in the open air, face the south
wind when the setting sun descends, and bow down in adoration; when

the sun returns, bow likewise toward the east’.''°

VIII. The Heavenly Gods in their Dual Dimension: From the
Zodiacal Circle to the Intelligible Cosmos

The suggestion of correspondences between the heavenly gods and the
first seven pairs of torments/powers may bestow some further insight
into the relation between zodiacal signs and planets in the course of the
process of divinization in CH XIII. In the Koré Kosmou, the circle of
the zodiac is of divine origin, but nevertheless carries the burden of
introducing the soul into materiality, by shaping it in accordance with
the zodiacal signs which are liable to passion and corporeal
imbalances,''! often associated with imbalances in the equilibrium of
the four elements (Fire, Air, Water, Earth).!'? In CH XIII the fatalistic
nature of the zodiac is accentuated by its direct correlation with the
twelve torments.'"> However, according to the astrological doctrine of
planetary domiciles, the twelve zodiacal signs are associated with and
ruled by the seven planetary gods, with five of them (the exception being
the Luminaries) assuming the rulership of two signs.

Nevertheless, besides their connection with the fateful bonds of the
zodiac and their status as Lords of destiny, the seven heavenly gods may
also convey divine intelligences, bestowing gifts to human souls.'"* In
CH III. 3-4, it is by means of the course of the cycling gods that the
incarnate souls are able to ‘contemplate heaven, the course of the
heavenly gods, the works of god and the working of nature; to examine
things that are good; to know divine power’.!'> In Ascl. 19, there is
discussion on the relation between intelligible and visible gods. The

110 CH XIII. 16. 4-7 obtog odv, ® Tékvov, 6TaG &v Vmaifpm TOm®, VOT® AVELD
amoPAénmv TEPL KoTapopay Tod NAiov HVOVTog, TPOCKLVEL OUOIMG KOl AviOVTog
pog dmniwtyv (tr. Copenhaver). Festugiere (2014) 1670-1671 [IV 244-245]
remarks the resemblance of this ritual prescription with Ascl. 41.

I Cf. the creation of the zodiacal signs by God in SH XXIII. 18-20.

112 On the four elements and the soul, see SH XXIV.18; SH XXVI.13-30; Ascl. 9.
13 CH XIII. 12.

14 SH XXIII. 28-29.

5 CH I11.3, tr. Copenhaver.
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heavenly gods are presented as following the intelligible ones,''® the
former being gods who have a ‘head-<of>-ousia’ (princeps ovoia<c>)
and are ‘true to both their origins’: on the one hand, they produce
everything throughout nature and, on the other, each of them illuminates
(inluminans) their own work.''” In NHC VLS8, which is a Coptic
translation of a large selection from the middle part of The Perfect
Discourse, the astral gods came into being out of a pure form of matter,
and their immortality assumed for them the position of learning and
knowledge.'!®

The heavenly energies as ‘pure’ essences per se reflect the noetic
realm. Besides the privileged status of the astrological knowledge of the
decans as a means of attaining godlikeness in Hermetism,'!® the whole
cosmos constitutes the epiphany of the divine in CH V. 2-3, while in
Ascl. 34 the sensible universe is covered over by the intelligible cosmos
as if by a garment. In CH XIII. 21 Hermes corrects Tat when the latter
claimed to have established the secret hymn within his world (év k6cu®
@ Eud), by clarifying to him that he had better refer to the ‘intellectual’
(év 1® vont®) cosmos. Hermes seems to emphasize that the goal of the
whole process of rebirth is to transform the initiate’s state of
consciousness, in such a way that the manifest universe may be unveiled
into its ‘intelligible’ dimension. Once the initiated managed to perceive
the heavenly emanations in their essence as reflections of intelligible
principles, they were likely to attain synchronization with the spherical
revolutions of the heavenly gods,'® and ultimately with the first
luminous vehicle, their immaterial and ‘intellectual’ body. This teaching
was complementary with the Hermetic doctrine that when the human
intellect leaves the corporeal body, once the soul’s vehicle has been
purified from the planetary accretions (évdvuara), it gains a fiery body,
reminder of the planets and the second Demiurgic Noiis, all made of fire

116 The connection and union of the visible with the intelligible gods is highlighted
in Iamblichus, DM 1. 19.

17 4scl. 19, tr. Copenhaver, my italics.

"8 NHC VL. 8, 67, 12-21. For NHC VI. 8, see Robinson (1978) 330-338; Mahé
(2019) 135-191, esp. 154, n. on NHC VI. 8. 67, 12-21.

119 SH VI, especially SH VI. 18.

120 In CH X. 7 deification is intended as the change of souls toward a happier lot, so
that the initiated and virtuous soul could gradually be transformed into a daimon,
possessing the beginning of immortality, and ‘then enter the troop of gods, which is
really two troops, one wandering, the other fixed’ (tr. Copenhaver). This is a clear
reference to the astral gods, that is to say the planets and the fixed stars.
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and spirit.'*! Consequently, the reestablishment of a solid connection of
the soul to their spherical essence mirroring the realm of Intellect may
be of great service to the soul’s ascent toward the higher sphere of their
Creator, the second Demiurgic Noiis.

Thus, it is hardly surprising that the reborn Tat acquires in CH XIII.11
a heavenly vehicle, a new, immaterial body which reunites him
creatively with the cosmos as if he were a new demiurge: ‘I am in
heaven, in earth, in water, in air; [ am in animals, in plants, in the womb,
after the womb; everywhere’.!?> A bit further on, Tat specifies: ‘Father,
I see the universe and I see myself in mind’.'>® As Gregory Shaw
eloquently remarks, Hermetic rebirth allows the initiates to recover their
immortal body and participate in demiurgy, since ‘rebirth is realized as

giving birth, not escaping from the world but creating it’ .'**

IX. Conclusion

The rationale for establishing parallels between the first seven
torments and the planets is based on triggering the corporeal-based
reception of the heavenly emanations. The fateful nature of the torments
would vaguely echo the original essence of the seven divine
intelligences. Nevertheless, since Tat had already been trained in
becoming ‘a stranger to the cosmos’, he was capable of following
Hermes’ instructions: ‘Draw it to you, and it will come.!*® Wish it, and
it happens. Leave the senses of the body idle, and the birth of divinity
will begin. Cleanse yourself of the irrational torments of matter’.'?®

With the subsequent arrival of the first seven of the ten powers, the

121 CH X.16. 3-5 6 8¢ vobg kabapdc yevouevog tév évdvpdtmv, Oeloc dv gioet,
chpatog mopivov Aapopevoc meprmodel mévta tomov; CH 118, 1-3 8tav obv 6 vodg
amoAroyt] Tob ynivov cdpatog, Tov idtov €00V Evedicato yrtdva, TOV THPLVOV, OV
ovK €d0varto Exmv gig TO ywvov o®dpo katowfcat. For the heavenly gods as made
of fire and spirit, see CH 1.16; CH II1.2. For their begetter, the Demiurge-second
Noiis, made of fire and spirit, see CH L. 9.

122 CH XIII. 11, tr. Copenhaver. Scott IT 391 points out the resemblance of this
description with CH XI. 20.

123 CH XIII. 13, tr. Copenhaver.
124 Shaw (2015) 158, italics by the author.

125 Dodds (1965) 76, n. 5 holds that ‘the candidate for divinization has to “draw in”
[...] the divine breath’. See also PGM IV. 537-40, 628-30.

126 CH XIII. 7 éniomocor eic £owtodv, koi éledoetor 0&Ancov, xoi yivetar
Katdpynoov 100 copatog TG aichnoelg, kol £otar M yéveolg thg OedtnTog
KaBapat 6e0vTOV Ao TV AAGYOV Tig VANG Tipmpidv. (tr. Copenhaver).
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disciple could experience the heavenly powers reestablished in their
pure essence by the grace of Noiis, instead of passively suffering their
fateful nature through the embodied soul.

Thus, the initiated could progressively attain godlikeness and grasp the
authentic essence of the heavenly powers in due order: the solar
revelation of the knowledge of god, its lunar reflection as knowledge of
joy, the subsequent martial strength to attain self-control and
temperance, followed by the containment of earthly appetites by
transforming them into steadfastness in the pursuit of noetic beauty
(Ovpbaviae Appoditn). Then, like the illuminated philosopher of the
myth of the cave, one would be able to come back and share or teach
within society (Zeus), and consolidate the impersonal laws of cosmic
justice (Cronus). Finally, the potential to follow ‘the path of
immortality’ by becoming Hermes in the long tradition of Hermetic
mystagogues was likely to anticipate the entrance into the Eighth
Sphere, where identification with the demiurgic Noiis could be attained.
Ultimately, in the Ninth Sphere, rebirth was rather intended as a ‘return’
(¢motpoon)) to the purity of the Primordial human being who, once
reinstated into its rightful position as son of God, would be transmuted
into {on Kol oG,
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