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A Note On Greek Terms In The Philosophy Of Pathei-Mathos

As I mentioned in the A Philosophical Compendiary chapter of my book The
Numinous Way of Pathei-Mathos, my philosophy of pathei-mathos has
connexions to the culture of ancient Greece, exemplified by the many Greek
terms and phrases I use in an attempt to express certain philosophical concepts.
Such use of such terms also serves to intimate that my philosophy has some
connexion to the Graeco-Roman mystical, and paganus, traditions, one of which
traditions is outlined in the Iepdc Adyoc tractate of the Corpus Hermeticum
where it is written that

"...every psyche - embodied in flesh - can

By the mirificence of the circumferent deities coursing the heavens

Apprehend the heavens, and honour, and physis presenced, and the works of theos;
Can understand divine influence as wyrdful change

And thus, regarding what is good and what is bad, discover all the arts of honour."

[1]

Furthermore, I also - and perhaps (as you mention) somewhat confusingly - use
certain Greek and Latin terms in a specific way, such that the meaning I assign
to them is not necessarily identical to how they were understood in classical
times or the same as the meaning ascribed to them in modern Greek and Latin
lexicons. A few examples being ocvunaOeia, 61kn, @vo1g, apuovin, perfectus,
aylog, and cwEPOVEID.

Thus I understand ayiog - qv. my translation of and commentary on the
Pcemandres tractate of the Corpus Hermeticum - not as the conventional
'holy'/sacred but rather as implying the numinous/numinosity, for I incline
toward the view that the English words holy and sacred have too many modern
connotations, Christian and otherwise, whereas numinous/numinosity still have
the advantage of being religiously neutral and thus can intimate what an
ancient paganus tradition may well have intimated. Hence also why and for
example I in that tractate chose to translate apyétomov £160¢ as 'quidditas of
semblance' [2] rather than use (as some other translators have) an expression
that included the word 'archetype' since that word has modern connotations
that detract from (that can falsify) the meaning of the original Greek.

Another example, from the many, is @bo1c which I use contextually to refer to
not only its Homeric and later Aristotelian sense - of personal character, Nature,
and the unfolding/change of being, respectively [3] - but also to what I have
philosophically described as the unity (the being/Being) beyond the division of
our @bo1g, as individual mortals, into masculous and muliebral and a division we
have made via abstractions (including 'forms'; the 16£q/e160¢ of Plato) and
denotatum.

Yet another example is cwgpoveilv which I use - in preference to
owEpovéw/ocwepooivn - as a synonym for "a fair and balanced personal,
individual, judgement" (that is, thoughtful reasoning, or wisdom) whereas in



classical and Hellenic terms the expression should be t0 cw@poveiv/eig 10
ow@povelvy which imply 'to be discreet (Ag. 1425), being moderate, having good
judgement', and so on. Here, as with Aika (in preference to 6{kn) I have used a
form or variant of a specific Greek word in order to suggest a modern
philosophical meaning (or principle) and differentiate it from the conventional
lexicographic meaning. But it would perhaps, with the hindsight of some years,
have been better to avoid confusion and instead given and then used
transliterations - sophronein, Dika - as I did (following the example of Jung) with
évavtiodponiag/enantiodromia. That is, using the transliterations as Anglicized
terms, as I do with my usage of m&6e1 pdboc - especially when the
transliteration is employed - for such Anglicized terms do not follow the correct
Greek grammatical (inflective) usage, with my writings thus employing

expressions such as "a pathei-mathos", "that pathei-mathos", "which pathei-

mathos", "our accumulated pathei-mathos”, "my pathei-mathos", and of course
"the philosophy of pathei-mathos".

In other words, my usage of some Greek terms - and the meaning I assign
to some others - is somewhat idiosyncratic, often philosophical; and although I
have endeavoured to explain my usage and meaning in essays and
commentaries, obviously this has not always been successful or as pedantic as it
perhaps should have been.

Thus when I, some years ago now, first published my translation of fragment 1
of Heraclitus - without commentary - it led to a Greek scholar, then in Oxford, to
ask about my seeming neglect of ael. In correspondence I explained my usage,
later incorporating part of that correspondence into a brief commentary which I
appended to the translation, writing in the commentary that "in my view, tend to
captures the poetic sense of asi here. That is, the literal - the bland, strident -
‘always' is discarded in favour of a more Heraclitean expression of human
beings having an apparently rather irreconcilable tendency - both now and as in
the past - to ignore (or forget or not understand) certain things, even after
matters have been explained to them (they have heard the explanation) and
even after they have discovered certain truths for themselves." [4]

Therefore, and as I mentioned in the introduction to my Poemandres, some may
well consider the words of Diogenes Laertius about Plato - Lives of Eminent
Philosophers 3.1 (64) - apposite in relation to my idiosyncratic use of some
Greek terms:

ypfntol 6& 0 ITAdTwY £€vioTe aAdT® Kal £l ToD KakoD: £0TL 6~ O0Te Kad
el Tod pikpod. moAAGKIC 6& Kol Hra@épovoy Ovopaoty Eml Tod adTOD
ONUIOVOPEVOL YPT T,

David Myatt
2015

Extract from a letter to an academic correspondent, with footnotes added post scriptum.



[1] My translation, from Igpd¢ Adyoc: An Esoteric Mythos. A Translation Of And
A Commentary On The Third Tractate Of The Corpus Hermeticum. 2015.

[2] Quidditas being 11th/12th century post-classical Latin, from whence derived
the scholastic term 'quiddity’.

[3] Towards Understanding Physis. The essay in included in Sarigthersa: Some
Recent Essays. 2015.

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

The translation - together with the Greek text and a brief commentary - is
included as an appendix to Towards Understanding Physis.




On Translating Ancient Greek

Given that I have numerous times over the past ten or so years been asked by
various individuals (including Greek scholars) about my Greek translations,
and given that it seems some of my translations (such as parts of the Corpus
Hermeticum) are regarded as "iconoclastic and controversial"”, it seems
fitting to provide a rather more detailed explanation of my methodology over
and above my few, short, previous remarks.

When studying New Testament Greek while a monk in a Christian monastery
in the 1970s - and being already familiar (from schooldays and later studies
including at that monastery) with Homer's Greek and the way that Aeschylus
often omitted 'the article' and invented new words to express his meaning - I
began to wonder, in respect of translations, about what I have since termed
'retrospective re-interpretation'. As I mentioned in my essay Some Examples
Regarding Translation and Questions of Interpretation, included as an
Appendix to my Poemandres translation and commentary:

"I incline toward the view that in translations into English it is
often best to avoid words that impose or seem to impose a meaning
on an ancient text especially if the sense that an English word now
imputes is the result of centuries of assumptions or opinions or
influences and thus has acquired a modern meaning, or an
interpretation, somewhat at variance with the culture, the milieu,
of the time when the text that is being translated was written.
Especially so in the matter of religious or spiritual texts where so
many people rely or seem to rely on the translations, the
interpretations, of others and where certain interpretations seem
to have become fixed.

Thus, it may be helpful if one can suggest, however controversial or
iconoclastic they may seem in their time, reasoned alternatives for
certain words important for a specific and a general understanding
of a particular text, and helpful because such alternatives might
enable a new appreciation of such a text, as if for instance one is
reading it for the first time with the joy of discovery.

For example, one of the prevalent English words used in
translations of the New Testament, and one of the words now
commonly associated with revealed religions such as Christianity
and Islam, is sin. A word which now imputes and for centuries has
imputed a particular and at times somewhat strident if not harsh
moral attitude, with sinners starkly contrasted with the righteous
and the saved, and with sin, what is evil, what is perverse, to be
shunned and shudderingly avoided."

I then proceeded to give various quotations and argued that the original
sense of the English word 'sin' was



"the sense of doing what was wrong, of committing an error, of
making a mistake, of being at fault; at most of overstepping the
bounds, of transgressing limits imposed by others, and thus being
‘guilty’ of such an infraction, a sense which the suggested
etymology of the word syn implies: from the Latin sons, sontis."

Hence why in translating John 8.7 I eschewed the much overused and now
often pejorative word sin:

So, as they continued to ask [for an answer] he straightened
himself, saying to them: Let he who has never made a mistake
[Avapaptntoc] throw the first stone at her.

u)c; o¢ snsusvov EPWTOVTEG ADTOD, O(DSKD\VED KOl £LIIEV aDTOIC O
AVAPAPTNTOC DPAOD TIPOTOC 1" DTNV PaAETw AlOov.

While such a translation may well be controversial, to me it imparts
something important regarding the teachings, and the life, of Jesus of
Nazareth: something quite human, something rather different from a stern
preacher preaching about 'sin'; something which to me seems to express
what the Beatitudes express, and something which individuals such as
George Fox and William Pen many centuries later tried to say and write
about Christianity and about the teachings and the life of Jesus of Nazareth.

This seeking after meaning beyond what a particular English word now often
denoted - in common usage or otherwise - I applied to my translations of
some fragments of Heraclitus, to my translations of three tractates of the
Corpus Hermeticum, and am applying to my on-going (as of 2016) translation
of and commentary on the Gospel of John. I also used this principle, albeit
then in a mostly intuitive way, when undertaking my translations, decades
before, of Sophocles and Aeschylus.

Thus I saught to try and understand - to apprehend, both intuitively and by
scholarly means - what the author was expressing or saught to express all
those centuries ago; which necessitated understanding the milieu, the ethos,
the culture, of the time and the place where the author lived. My approach
was therefore more than strictly grammatical; more than lexicographical.

Why is why, in the Hermetic tractates the translation of such words as
ayaB6¢ and evoeBéw and Oe6¢ were considered in the necessary context. {1}

What, for example, did 6e6¢ mean and imply in the Hellenic times that the
texts were written? My view is that to translate as 'god' is to miss the variety
of possible meanings, since 'god' to so many people in the West imparts the
sense of, if not the God of Christianity, then of 'the one deity' of
neo-pythagoreanism and gnosticism. This then leads and has led to
speculation as whether God and 'the one deity' are the same and whether the
texts are neo-pythagorean and/or gnostic and/or possibly influenced by early
Christianity. The texts under consideration, however, are unclear as to
exactly what and who 0gdc¢ is, especially given (i) that in the Poemandres
tractate 6gd¢ is described as being both male and female (apperdé6nAvg) and



(ii) that 'archetypes'/deities from classical Greek culture are mentioned, from
Psyche to Hermes, and (iii) that Poemandres is described as 'changing their
form/appearance' (shapeshifting) in the manner of Greek divinities such as
Athena in The Odyssey and Demeter in mythological poems and legends, and
(iv) the mention of 'daimons'. This 6e6¢ might thus refer to a deity in a
classical sense, with the texts describing a mysticism that is essentially a
development of existing and past Greek ideas.

To translate 6e6¢ as god is therefore, in my view, not helpful given that 'god'
is not, in our milieu, a neutral world and therefore tends to impose a certain
meaning on the text. In contrast, the transliteration 'theos' is neutral and also
aids the curiosity of the reader who might well then ask: what and who, here,
is theos?

In regard to eboeBéw, is what is meant what we understand by terms such as
reverent and pious? Again, given the influence of Christianity over the past
two millennia, what such terms now so often denote is redolent of that
religion so that such words are not neutral in respect of understanding the
spirituality of such ancient Greek texts. Hence why my choice was for an
expression: '‘awareness of the numinous', which expression encompasses - or
seems to me to encompass - an essential aspect of all spirituality, from
ancient Greece to Greco-Roman times to Christianity and beyond. There is
therefore, yet again, no retrospective re-interpretation of the text resulting
from a poor choice of English words.

In considering aya06¢ my basic guide was ayab6¢ contrasted with kakog in
ancient Greece and Greco-Roman times with the sense being not some
abstract god-given 'what is good' and ‘what is evil', nor of some impersonal
idea of 'good' contrasted with some other impersonal idea of 'evil', but rather
the difference between good (noble) and bad (rotten) individuals, and which
difference (according to so many authors of those times) was revealed,
became known, through the deeds done by individuals. An interesting
passage illustrating aya06¢ contrasted with kakdg occurs in section eight of
the fourth tractate of the Corpus Hermeticum:

TOOTWY 6€ 0VTWG éxévav w TaT, T pev mapa 1od Heod ﬁuiv TE
Urmp{s Kol UnapEal T 6& Q' nuwv (XKOAOUOT]GO(T(» Kol 11
DGTspnoaToo gmel 0 pev Beog avaitiog, Nueic 6& altiol TGOV KAKGOD,
TaDTA IPOKPIVOVTEG TOV AyabiOD

Nearly all past translations have opted to use the English words 'good' and
‘evil', as did John Everard and G.R.S. Mead whose respective translations are,

These things being so, O Tat, that things have been, and are so
plenteously ministered to us from God; let them proceed also from
us, without any scarcity or sparing. For God is innocent or guiltless,
but we are the causes of Evil, preferring them before the Good.

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.

A more recent translation is that of Brian Copenhaver,

Since this is so, Tat, what proceeds from god has been and will be
available to us. May what comes to us be suited to it and not
deficient. And the evils for which we are responsible, who chose
them instead of good things, are no responsibility of god's.

In contrast, I interpret as,

Because of this, then - Thoth - what is from theos can be and has been ours
So let what accompanies us be that now instead of later.

For it is we who select dishonour rather than honour

With theos blameless in this.

Which interpretation emphasises the personal origin of what is done and why
what is bad, in personal terms, is - as the author of the text later writes, a1t
draopa Tod opoiov IPOC TO AVOPOLOY, KAl TG AVOUOiw DOTEPIX TIPOC TO
opolov - a privation of what is good:

This is the distinction between what is akin and what is different
With what is different having a privation of what is akin.

Which contrast between personal honour (a nobility of character) and
dishonour (a doing of rotten deeds) is rather different from abstract "evil
things", and well expresses an important aspect of the ethos of ancient
Greece and of Greco-Roman culture; an aspect well-expressed by Sophocles:

OAEN0C 0V6EY” Gvbp’ EKWV aipel movnpeov AAAX TOLG ¥PNOTOLS el
battle does not willingly take cowards, but - as of old - the honourable

Philoctetes, v.437

This interpretation of &ya64d¢ - in the personal terms of such an ethos, rather
than as some abstract existent external to the individual as posited by Plato,
1 ToD ayabod 16éa - is why the author of text also writes,

0pQaC, w TEKVOV, mooa NUAG 6l cwpata 61e€eAbeiv, Kai MOTOL]
YopoLC 6o dvwy Kol cuvéyela Kail 6pdpovg aotépwy (va PO TOV
Eva Kol nOvov oedowpep; abidBatov yap 10 ayadov Kal
aépavTor Kol ATteAég, adT® 6¢ Kol &vapyov, Nuiv 6& Hokobv apynv
EYXEW TNV YPOO1Y. ODK ADTOD OLD APYT YiveTAl 1) YP&OOIG

Do you, my son, apprehend how many celestial bodies we have to traverse -
How many groups of Daimons and sequential constellations -

So that we hasten to the Monas.

For the honourable is unpassable, without limit, and unending

Even though to us its origin appears to be the knowledge.

But even though such knowledge is not the origin of it

It yields to us the origin of our knowing. {2}



For Plato's explanation requires a questioning, a philosophical search for
aAnbeia, a type of anados, resulting in a knowing of 'the good', 1| Tod &yabod
16¢éa, and which knowing - which knowledge - is the source, the origin, of all
other knowing. Here, the opposite is clearly stated: that such knowledge of
'the good', of what is honourable, is not 'the knowledge' - the conclusion of
our anados - but instead only the source of what we know about ourselves
and about others.

This understanding of 'the good', of &ya64¢, is indeed somewhat
controversial - the opposite of what Plato et al theorized and what some seem
to have assumed regarding the Corpus Hermeticum - but one which presents
an alternative (a somewhat paganus) understanding of such hermeticism as
is described in the three tractates under consideration. And an interesting
alternative that, to my knowledge, has been long neglected, given the various
and the numerous assumptions made regarding the meaning of certain Greek
words in texts such as the Corpus Hermeticum.

David Myatt
2016

{1} In order to elucidate my methodology I for brevity only consider here
three Greek terms.

{2} As I noted in my commentary on tractate IV:

Reading abiaBatov, which implies that what is honourable is
always there, always around, always noticeable when it is
presenced by someone. In other words - given the following kai
AmépavTov Kol ATeAéq - there are always some mortals who will (qv.
sections 5 and 8) select honour rather than dishonour: who will (as
described in section 4) "receive the perceiveration," having won
that prize gifted by theos [...]

The expression Nuiv 6& 6o0koDY ApyNY EYelv TNV YOO is
interesting given that it refers to 'the knowledge', which some have
construed to refer to the gnosis of certain pagan
weltanschauungen. However, since what this particular knowledge
is, is not specified, to translate as 'the Gnosis' would be to impose a
particular and modern interpretation on the text given what the
term gnosticism now denotes. All that can be adduced from the text
is that this particular knowledge may refer to and be the
knowledge imparted in the text itself: the knowledge that Hermes
is here imparting to Thoth.




An Indebtedness To Ancient Greek And Greco-Roman Culture

One of my fond memories of English schooldays was as a Sixth Form boarder in the late 1960’s when I had
a room to myself and an allowance from my father who had returned to live and work in Africa.

As recounted elsewhere [1] the allowance allowed me to travel and buy books, often from bookshops in
London, Oxford, and Cambridge, and one such purchase was of the complete, multi-volume, Oxford
English Dictionary, and almost every evening I loved

"to dip into it for an hour or so, discovering new words, their etymology, and a quotation or two
to betake me, in the days following, to some library or some bookshop to find and to read the
work or works in question. I enjoyed the richness, the diversity, the flexibility, of the English
language; its assimilation of so many words from other languages, and that ambiguity of sound
which sometimes led to or could lead to such variations in spelling as sometimes seemed to
annoy those who desired to reform that language and which reform would see its versatility,
quirkiness, and heritage, lost in order to fit some boring manufactured schemata." [2]

Such schoolboy habits would prove useful when I began to develope my philosophy of pathei-mathos and
saught to express my intuitions about Being and about our mortal being through the medium of English
words.

Such an expression led me to use some non-English terms mostly from Ancient Greek but occasionally
from Latin in the hope that such terms would not only be able to convey my meaning better than some
easily mis-understood English term but also might be assimilated into the English language as
philosophical terms either in their transliterated English form or in their Greek and Latin form.

Such terms might also reveal my indebtedness to Ancient Greek and Greco-Roman culture and how and
why the philosophy of pathei-mathos is both a "transition from mythoi and anthropomorphic deities
(theos and theoi) to an appreciation of the numinous sans denotatum and sans religion" [3] and thus a
return to individual insight and understanding over impersonal abstractions/ideations, over denotatum,
and over religious and political dogma, with the Latin denotatum — used as an Anglicized term and which
thus can be used to describe both singular and plural instances of denoting and naming — a useful
example of my somewhat idiosyncratic methodology.

Thus and for example I used and use co@ov instead of co@dc when the sense implied is not the usual
"skilled", or "learned" or "wise" but rather what lies beyond and what was/is the genesis of what is
presenced in a person as skill, or learning, or wisdom.

I used and use cw@povely in preference to cw@poacvvn (sophrosyne) to suggest a fair and balanced
personal judgement rather than the fairly modern English interpretation of sophrosyne as "soundness of
mind, moderation".

I used and use Aika instead of §ikn when the sense implied is "what lies beyond and what was the genesis
of 8ikn personified as [a] goddess", which is the natural instinct in those of noble physis (¢Uo1g) for
honour, fairness, and beauty — kaAog kayabog [4] — and thus the natural balance rather than "the correct/
customary/ancestral way" or an abstract, impersonal, modern-type of "justice".

In most such cases the Greek words are used, as I wrote in A Note On Greek Terms In The Philosophy Of
Pathei-Mathos, in an Anglicized way — as transliterated terms such as pathei-mathos and enantiodromia
are — with there being no need to employ Greek inflective forms.

In the cases where the Greek words are not transliterated — cw@povelv as sophronein for example — the
intent was to not only provide a direct link to Ancient Greek and Greco-Roman culture but also to signify
that the word represents an important or interesting metaphysical principle in the philosophy of pathei-



mathos.

Hence co@ov — sophon - is how and why empathy and pathei-mathos can reveal and can presence our
physis, the nature of our being, the nature of Being itself, and reveal that Time is not only causal but
acausal. It also suggests, as do Aika and cw@povely, the primacy and the importance of individual insight
and understanding.

In a world where propaganda and disinformation still proliferate, based as they are on denotatum and
often on political dogma and impersonal abstractions/ideations, and in a world where mythoi and
anthropomorphic deities (theos and theoi) and thus organized religion still seem to dominate, the
philosophy of pathei-mathos provides an alternative: the individual way of pathei-mathos and of
empathy, based as it is on four axioms:

(1) that it is empathy and pathei-mathos which can wordlessly reveal the ontological reality both
of our own physis and of how we, as sentient beings, relate to other living beings and to Being
itself; (ii) that it is denotatum — and thus the abstractions deriving therefrom — which, in respect
of human beings, can and often do obscure our physis and our relation to other living beings and
to Being; (iii) that denotatum and abstractions imply a dialectic of contradictory opposites and
thus for we human beings a separation-of-otherness; and (iv) that this dialectic of opposites is,
has been, and can be a cause of suffering for both ourselves, as sentient beings, and — as a causal
human presenced effect — for the other life with which we share the planet named in English as
Earth. [5]

Does my idiosyncratic use of Ancient Greek and Latin terms make this philosophy confusing, difficult to
understand and difficult to appreciate? Perhaps. But since philosophia — ¢ptAocodia - is, at least according
to my fallible understanding, becoming a friend of co@dv, [6] and since such a personal friendship
involves seeking to understand Being, beings, and Time, and since part of the ethos of the culture of the
West — heir to Ancient Greek and Greco-Roman culture - is or at least was a personal and rational quest
for understanding and knowledge, then perhaps some effort, as befits those of noble physis who
appreciate and who may seek to presence kaAog kaya0ac, is only to be expected.

David Myatt
April 2019

[1] Early Years, in Myngath: Some Recollections of a Wyrdful and Extremist Life. 2013. ISBN
978-1484110744.

[2] The Joy Of Words, 2013.
[3] From Mythoi To Empathy: Toward A New Appreciation Of The Numinous. 2018.

[4] I have described kaA0¢ kéyaB0og in my two recent books Classical Paganism And The Christian Ethos,
and Tu Es Diaboli Ianua.

[5] Physis And Being: An Introduction To The Philosophy Of Pathei-Mathos. 2019.

[6] The Way of Pathei-Mathos: A Philosophical Compendiary, in The Numinous Way of Pathei-Mathos.




