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JESUS AND HIS GNOSTIC SCHOOL

Much has been speculated on the cruel assassination of an early scientist, Giordano Bruno, who
lived in the Renaissance. The assassins were church people from the Vatican. Their motive is no
longer clear. This book digs into obscure antiquarian subjects and presents a plausible motive:
Bruno was a member of a secret society, an early form of the Rosicrucians, that the fanatic killers
branded as “heretic”.

The killers, apparently, had reason to be very afraid. This book illustrates for the first time
the background through connections running back into the Byzantine empire, which fell to the
Turks in 1453, through the late Byzantine philosopher George Gemistos Plethon, and running
back all the way to the Gnostic teacher Jeshua, who was renamed Jesus probably several decades
after his death. This book also points out that the Gospels are literary forms of ancient Egyptian
Gnostic spiritual knowledge. The entire connection amounts to a secret school of Jesus. During
the Renaissance, the Pope and his spies apparently tried to uncover and kill the members of
Jesus’ secret school, a school whose knowledge placed the Church in mortal danger; but it looks
like they left their job unfinished.

A story that needs to be told to open people’s eyes to the nature of the Catholic church to
this day, especially the Jesuit Order. A story that needs to be told, also, to make people aware of
the nature of the spiritual teachings that the Church believes will kill it. The “thriller” elements
of history only appear in the sidelines of this book. This is a scholarly work in the history of
philosophy dedicated to philosophical aspects of the teachings of this old Gnostic school.

The central concept used in this book is William James™ “noetic state”. It is identified with
Byzantine Hesychasm, i.e., the widespread phenomenon of Byzantine mysticism. The noetic
state is explained primarily in the third and sixth Essays, but is developed running throughout all
six essays and through the concluding part at the end. A related concepts is the “henosis” of
Plotinus, the Neo-Platonic School and Dionysios Areopagita, through the latter of whom the
noetic state became the key focus of Orthodox Byzantine Christianity, in a covert conflict with
surviving pagan hold-overs that to this day still dominate Vatican Christianity of the west.

The last great Byzantine philosopher, George Gemistos Plethon, is identified as the secret
head of Christian Gnosticism, the preservers of the noetic mystic state since Jeshua (Jesus
Christ). At the end, radical scholarship is lined up to unveil the Gospel and New Testament
myths, drawing into question the key texts of religious Christianity, in an effort to usher in the
ancient spiritual science that has always lingered behind Christianity since its great founder.
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Key Feature Overview
The Notion of the Noetic State (Henosis) throughout this Book:

People who work, who are family householders, who live the life that people normally live, are unaware of the
noetic state in their lives. The term was introduced and used by William James. This page outlines how the
term is developed in this book:

The first Essay (On Ideation) explains the noetic state using classical philosophy. Classical philosophy does
not explain states but explains processes. This is the second most difficult essay in the book.

The second Essay (Heart of Light) provides an appropriate ambient surrounding for the explanation of
Daniel Merkur of Gnosis, an ancient esoteric tradition. The relevant theme of metaphorology is introduced
(Hans Blumenberg), together with the mental “seeing” of knowledge, named “understanding”. Swedenborg’s
analysis of key symbols is presented. This could be subtitled: a philosophical seminar on beginner’s Byzantine
philosophy.

The third Essay is one of two feature essays around the concept of the noetic state, here: using a text of
Plethon (On Fate) and its counterpart by Giordano Bruno, developing five layers of understanding. This is a
continuation of the “philosophical seminar”, demonstrating that the integral secular-sacred holistic Byzantine
philosophy can lead up from “philosophy” (processes of consciousness) to Gnosis (states of consciousness,
personal knowledge and practice of the soul, etc.).

The fourth Essay digresses; the subject (proof of Jeshua/Jesus through the Turin Shroud) is foundational
for proposing a secret school of Jesus.

The fifth Essay (Symeon and the Kingdom of GOD) is a confrontation with a master of heavenly vision
from late middle Byzantium, on a higher level than Swedenborg.

The sixth Essay is the second of two feature essays around the concept of the noetic state, here: using
details of the Renaissance from Plethon to Giordano Bruno, with a Jungian analysis for symbols in the dream
state, transposed for the (waking) noetic state. This sixth essay, ranking before the first Essay, is the most
difficult essay in the book.

In the concluding part (seventh part of this book), the notion is traced to a level of symbols beyond words.



Preface

I submit to the opinion written to me by a specialist that this book fails to establish clear historical evidence
that a School of Jesus did, in fact, exist, joining Dionysios the Areopagite, George Gemistos Plethon, and
Giordano Bruno. I do not feel that that makes this book, the product of long gestation, worthless, however.

Looking back, it has not been my primary aim to put together, with all due respect, relatively trivial
historical details, such as lineages of teachings, that one would normally expect from a scholarly book.
Certainly, I did try, and possibly I have made such connections a bit more plausible than they would be
without the dots that are connected in this book. I submit that aspect of my efforts to the elite group of
specialists on these themes, with the hope that some new questions of interest may have been raised.

In terms of evidence, I have mainly attacked the notion held by a number of scholars, that the last great
philosopher of the Byzantine empire, George Gemistos Plethon, was a “pagan”. I am afraid that that theory is
too speculative for me. I have shown with a plethora of alternate plausible explanations that we really do not
know, or have particularly good words for, what G.G. Plethon actually was. I come out of these labours with
the conclusion that Plethon was many things, among the least of which is a qualification as a “pagan”.

Further in terms of evidence, going to the founder of the secret School - so secret it is beyond evidence in
a certain way of understanding that word - I have gone to the evidence that we have for Jesus. That effort is
focussed in the fourth of the six Essays in this book. As the Essay shows, there is today a mass of evidence. The
result is, nevertheless, such that there remains an opening to believe whatever you, the reader, deep inside you,
wish to believe. That is a basic principle that I like.

For people who are not specialists who deal professionally with the intellectual history of Byzantium and of
the Renaissance, there is much more evidence in this book, however, than I just outlined: There is evidence of
a secret school of Jesus not so much in the historical record, as in the mind itself. I intend that statement as
descriptive, not as provocative. The difficulty of evidence that this book is dealing with is typical for mental
facts. Their observation is always subjective.

There are two subjective observations that I submit to the reader:

Firstly, the secret School of Jesus significantly changed the mind in history from the sixth to the sixteenth
century. Tracing that change through the centuries is a laborious task because so much of the documentation
has been lost. It is a detective’s work with many possibilities of going amiss.

Secondly, the secret School of Jesus can significantly change the mind of the reader. I call the history of the
School, as far as I was able to record it and to outline it through the course of history, an open textbook of the
lost Christian Gnostic teachings of Jesus, a textbook that I have tried to reconstruct, in an at least halfway
readable form, in this book. Maybe you will agree, and maybe not. There is nothing in this book that will, or
tries to, force you to believe or not to believe the subjective evidence in the mind. A strong motive that I had
was simple curiosity.

The, subjective, evidence for the second aspect is outside of the timelines of history. Speaking for myself, I
have discovered that at the heart of the secret School, it teaches the right forms to deal with the Spirit. There is
knowledge, but it is purely formal. Plethon says that the highest philosophy cannot be written down. As the
example of emblematic shows, on the background of ancient myth and its rationalizations by philosophy,
there can develop in the mind an inner language of images and of mentally visualized symbols. That is, a
semiotics of the inner light, which develops through noetic states of extensively practiced mystical contact.



The greatest revolutions in history are media revolutions. Professor Marshall McLuhan elucidated this in
his writings. He coined the phrase, “the medium is the massage”. A secretary while typing his manuscript
inadvertently changed McLuhan’s phrase into the famous “the medium is the message”. The message of the
secret School of Jesus is the medium. The medium is the mind, free from restrictions of ego: the inner light,
rising like a sun in a universal language of symbols, of archetypes, of spaces, of worlds, of mystical contacts in
the waking consciousness. That is Utopian, and it is happening today. The Pope and his spies will not be able
to stop it. The popes in history have already murdered enough three-digit millions of people in history in their
frenzied efforts to keep the lid on this ancient secret of divine simplicity.

To the extent that people have written about the secret language of the inner light the evidence grows a bit
less subjective, because people communicate about it, about their inner experiences of the Spirit relating to
oneself. That can be “proven” as little as a religion can be “proven”, except if you prove it to yourself,
following from an inner search for the truth.

The secret School is set apart from merely being a religion, since the School is primarily knowledge-driven.
There are extensive teachings how to work on oneself, like training to become a runner, but here not to
become a runner, but a spiritual person with mystic abilities. The spiritual knowledge, or spiritual science, is
the meaning of the word, Gnosis. Gnosticism is a set of various diverse movements of spiritual knowledge,
experiential for the practitioners through real, even though personal, spiritual encounters. Due to the one-
sided definition of science through papal materialism rabidly enforced during the Renaissance that spirituality
has been wrongly excluded from the possible fields of scientific endeavour.

In the spectrum of spiritual movements that are knowledge-driven, I have identified a particular strand that
originates from the Gnostic Jesus of the Dead Sea Scrolls, and runs through Church history in the Byzantine
empire through the lead figures of: Dionysios the Areopagite, St. Maximos the Confessor, St. Symeon the
New Theologian, and St. Gregory Palamas, together with many more lesser figures. Western scholarship today
is just in the progress of discovering and developing the overall subject of the intellectual history of Byzantium.
There is no mature authoritative book, or opinion of authors, about this overall subject yet. My book does not
claim to be such, either.

I claim that there is a specific development away from the Christian Gnosticism of the early centuries,
running through the refinery of the philosophies of classical antiquity as studied in Byzantium, and leading to
a transformed version of Gnostic spiritual knowledge, a knowledge that returns to what Plato called the forms,
or the ideas. My thesis is that, as a result of this millennial process of inner refinement in the melting pot of
Byzantium, a mental language developed, that was operated through emblematic figures, usually named after
deities and supernatural beings from Homeric myth, such as Zeus, Poseidon, Hera, Pegasos, etc.

In brief, the secret School of Jesus, to give it a handle, gradually evolved a mental language that operates
the inner light, the inner light being a big subject in spirituality in the Byzantine Christian empire. That
mental language is the result. The entire process leading to it is not that important. The mental language,
which is emblematic and ideographic, translates the inner light into a mental space, which can explain, for
example, a phenomenon such as the striking use of central perspective in Renaissance painting.

Giordano Bruno, remembered mainly as an early scientist, was also, perhaps foremost, a master of this
figurative myth-like inner language of the mind. Prior to Bruno, Plethon, the last great Byzantine philosopher,
in a secret manuscript, the “Laws”, and other writings, also emerged as a master of this figurative myth-like
inner language of the mind. Plethon in the east, in late Byzantium, used this language for his philosophy.
Bruno, in the west, became the first to apply this mental language to philosophy, like Plethon had done. That
establishes a linkage between Plethon and Bruno in a brotherhood, the secret School of Jesus, a school that
transmits key spiritual teachings of Jesus. The Church burned Bruno at the stake as a heretic. The material
popes are scared of the masses learning Jesus™ secrets. Mass enlightenment will kill their pagan self-worship,
and end their treacherous stranglehold over the mass mind.



JESUS HAD SECRET TEACHINGS
AND ARRANGED FOR THEIR TRANSMISSION:

Jesus, whose real name was Jéshua, promised to his closest followers that his teachings and his knowledge
would not be lost to the world. The Church tried to cover up this evidence by persecuting the gnostic
movement. “Gnostic” is a word that means, “knowledge”, or, “relating to knowledge”. The Church wanted a
belief system (as opposed to “knowledge” which is much more than just belief) so it could perpetrate a fraud
religion based on fear. Based on that, the greedy pigs who control the Church planned to take the people’s
money away. They were deadly afraid that the secret knowledge of Jesus might become known to the people,
and that the people would become free through the secret knowledge of Jesus.

Some gnostic documents were rediscovered in the first half of the twentieth century. In one of them, the
“Apocryphon of James”, the promise of a transmission that Jesus made was written down, before the
custodians, who feared for their lives, had to place the documents in hiding.

See:

Thomassen, Einar; The Valentinian Materials in James (NHC V,3 and CT,2); in: Elaine H. Pagels; Eduard
Iricinschi; Lance Jenott; Nicola Denzey Lewis; Philippa Townsend (editors); Beyond the Gnostic Gospels:
Studies Building on the Work of Elaine Pagels; Ttibingen 2013; pp. 79-90

Williams, Francis E.; Introduction to the Apocryphon of James (I,2); in: James M. Robinson (general editor);
The Nag Hammadi Librari in English; 3" completely revised edition; San Francisco 1990; pp. 29 f.

The Apocryphon of James (1,2); translated into English by Francis E. Williams; in: James M. Robinson (general
editor); The Nag Hammadi Librari in English; 3" completely revised edition; San Francisco 1990; pp. 30-
37

Schoedel, William R.; Introduction to the Apocryphon of James (I,2); in: James M. Robinson (general editor);
The Nag Hammadi Librari in English; 3" completely revised edition; San Francisco 1990; pp. 260-262

The (First) Apocalypse of James (V,3); translated into English by William R. Schoedel; in: James M. Robinson
(general editor); The Nag Hammadi Librari in English; 3 completely revised edition; San Francisco 1990;
pp- 262-268

The text: “Apocryphon of James (I,2)” was most likely written before 150 AD (Williams). The author of
the text, called James, which, according to Williams is a pseudonym, reports of a “secret book” that Jesus
revealed to him and to Peter. There is an injunction not to release that text to many.

He mentions another secret book which Jesus revealed to him. The surviving text is slightly corrupted. The
statement reads that the twelve disciples sat together and wrote that what Jesus had told them “in books”. The
book, and the other book, that “James” gave to the receiver of this opening letter of the Apocryphon, are
books containing the teachings of Jesus. They are not the only books, since the other Apostles wrote books,
t0o.

The text of the “(First) Apocalypse of James V,3) is now confirmed by a better preserved copy in the Codex
Tchakos (Thomassen, p. 79). A section in this text is virtually identical to a section of a tract by Irenaeus,
“Adversus haereses” (“Against Heretics”), Book I, chapter 21 (21.5). As it turns out, what the criminal moron
Irenaeus, a so-called “church father”, held to be “heretic”, is actually a secret gnostic (knowledge) teaching of
Jesus.

The section describes the survival of the soul after death. From the Valentinians (Gnostics) we know,
through Irenaeus, of a ritual during which they gave this knowledge to initiates. Further, the section explains
that Powers ask the deceased person questions. These questions, and their right answers, were also imparted in
the Valentinian ritual.



In the “(First) Apocalypse of James”, it is made clear that the material was originally part of a revelation
discourse held between Jesus and his brother James. It is one of the secret knowledge teachings of Jesus.
Thomassen analyses very carefully that the James text was not written by a person with Valentinian affiliations.
That means, that the secret teaching was reported independent of any Valentinian lineage, as coming from
Jesus, given to his brother James (cf. supra, p. 84 and passim). The scenario that Thomassen develops, that the
compiler of James got ahold of a Valentinian text and recast it, is entirely speculative (not based on evidence)
and should therefore not be used to form conclusions. Thomassen points this out himself, saying that the
James text under review here is clearly not Valentinian (p. 89).

According to these texts, Jesus knew beforehand that the Jews would kill him through the Roman court
system. Taken together with the proof os his secret teachings and his arrangement of books being created, this
allows only one conclusion, namely that Jesus arranged during his lifetime for his secret knowledge to be
transmitted so that it would eventually become known.

This book follows up on that evidenced assumption. Coming as no surprize, Jesus’ knowledge that he
impoarted in his teachings to his inner circle for purposes of transmission is a science of spirituality — not a
belief system. As such, it is not unique, but matches with other spiritual science systems, such as Buddhism.
Jesus’ secret School is unique, however, in its profound depth of intellectual and emotional transformation.
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Ideation, Plethon and Byzantine Method

by: Dr. jur. Stefan Grossmann, Hanau
July 12, 2015

The other night there was a shipwreck

out by the rocks. The tide spread wreckage
Sfrom the “Constantinople” all the way

to our times.

Most of what we call “Greck philosophy”
is actually the heritage of the Byzantines.

Byzantine philosophy is a motley palimpsest
of what was great or what otherwise survived.
Dreams scramble similarly (Freud).

At last, however, he had a change of heart.

So, at dawn one morning, he rose, and be,
George Gemistos Plethon, stepped out of his cave
and into the sun.

After Nietzsche, Zarathustra’s Prologue

A. INTRODUCTION

Greek philosophy is the historical foundation of all western philosophy. The ancient texts through the classical
and Hellenistic periods have been thoroughly inventoried, studied, edited and written about by classical
scholars for centuries. It is unlikely that anything groundbreaking will still come to light in this field, based on
the existing sources.

There is still much uncharted ground, however, concerning the philosophy during the Byzantine millenn-
ium. There is a new emergent discipline that is styled, Byzantine philosophy. The time period of Byzantine
philosophy corresponds to the Middle Ages; but Byzantine philosophy is distinctly different from the medieval
philosophy that formed to the west of Byzantium in Europe, such as, Scholasticism. Dealing with Byzantine
philosophy is, today, an undertaking of explorative nature.

At the end of the Byzantine millennium, during the Renaissance age, stands a philosophical giant, George
Gemistos Plethon, a Platonist, and perhaps of similar stature as Plato. As of recent, we are provided with good
information about Plethon, through the works of Woodhouse, Siniossoglou, Hladek, and a number of other



researchers who have compiled the disparate sources into a picture that has come into a good and clear focus.
That is not to say, however, that all questions about the elusive and mysterious thinker, Plethon, have been
answered. In fact, the work has enabled us to start asking informed questions, and to depart from foundational
work and to move to the fine points and to make sense of some mighty strange words of Pletho.

Since finishing a book size framework analysis of Byzantine philosophy in late 2014, I have had on my
mind a profile of the most salient strangenesses in the body of Byzantine philosophy. Initially, not much of it
really made sense. More and more, however, the strange features of Byzantine philosophy have fallen in place
into structures of understanding. For example, strings of arguments can be presented why a major philosopher
standing at the end of Byzantine philosophical developments, would generate writings of the very strangeness
that we find in Plethon.

In other words, Plethon summarized the major achievements of Byzantine philosophy. He was the first,
actually, to have a privileged perch point enabling him to do so; and he did very well. In particular, I mean
that the major achievements of a long philosophical development are of methodical nature. The key issue
summed up in Plethon is the Byzantine philosophical method, the method of Byzantine receptions. A premise
behind Byzantine receptivity is that man is not an independent and self-reliant being (Nikos G. Pentzikis).

I wish to show that the story of Plethon being a latter day pagan is a misunderstanding. Plethon makes
extensive use of allegorical figures from ancient myth. That does not make Plethon a mythographer, and does
not make him a pagan. There were other reasons in the Greek Middle Ages to deal with the pagan gods.

The Byzantine philosophical method is perfectly well known to students of the Byzantine Orthodox
Christian faith; but it is identified as a religious dogma, not as a philosophical method. The method is the
method of the essences and the energies, otherwise known as the dogma (not: method) of same. To explain
this insight, requires to go into a number of issues, such as the origins of philosophy from myth. The origins
of philosophy from myth, when reversed, explain the path of philosophy into mythological forms that we find
in Plethon. The mythological forms are, to use a concept of Erwin Panofsky, iconological markers. They stand
for essences and energies (tacitly replacing the Platonic forms in Byzantine Christian philosophy), but not for
polytheistic gods in the ancient pagan sense.

Philosophy as we know it, in the west and in the east, is structured by concepts. Concepts are used to write
down the philosophy; they provide the traditional notation of philosophy.

Philosophy in that sense was not always with us, but was created during the early centuries of ancient
Greek history. Plethon returns back to the beginnings, which we may call Homeric, and goes back before the
concepts. Plethon investigates, like a historian, the exploratory movement backwards in time from the logos to
the mythos. In doing so, when we follow Plethon, we step out of the conceptual into the pre-conceptual. That
is where concepts end, and allegories must stand in.

I suggest that the subject matter of Plethon is the pre-conceptual basis of Greek philosophy. Plethon is the
apex of Greek philosophy by exposing the path to the pre-conceptual origins as a method that is philosophical.
He thus picks up on long-evolved symbols, not concepts, that enable us to identify essences and energies of
which the Byzantine tradition so prominently speaks. In Pletho, these symbols are brought from religion, that
is, Byzantine Orthodox Christianity within its very own Hellenic cultural setting, into philosophy as operable
instruments. That is the ending point of major Byzantine philosophical development.

Plethon’s symbols are operators of the pre-conceptual that generates philosophy. They evolved along the
wayside of the Byzantine millennium, eventually to power the Renaissance. This is indeed a hidden strand of
tradition that Niketas Sianiossoglou postulates, contradicted by Vojtéch Hladky. The cultural transmission
line is by no means a tradition of paganism, however. I would like to develop this and some other quite
hidden aspects in the following presentation.

I developed these ideas while dealing with literature that I mention at the end of the text. In the apparatus
at the end below, I also include updates and addenda for my 2014 framework analysis.

4



B. OUTLINE OF THE ARGUMENT

First, let me mention the twelve main captions that structure my argument. This serves as an outline. Below, I
would like to evaluate this argument under Vygotskian aspects of social and semiotic philosophy-psychology.

. Functional gods gave birth to an abstract philosophical concept system.

. Plato gives the likeness of the individual mind trapped in a cave.

. Likely, the individual mind was not always trapped.

. In ancient Utopian tradition there is a yearning to escape the cave.

. The cave is a precise description of the ego and its defence walls.

. Outside of the cave, the mind is connected with spirit energies.

. The basic energies are darkness (melancholy) and light (wisdom).

[e <IN B o) NV B N O S

. Byzantine philosophy is an extension of ancient Utopian tradition.
9. The Utopias are visualized realms of the pre-conceptual.

10. The pagan gods survived through Euhemerism (Jean Seznec).

11. The functional gods in Plethon and some energies represented.
12. The theory of the spheres shows a pre-conceptual structure.

The first eleven of these captions refer to topoi that are already known, or, in the case of Jean Seznec and
the Survival of the Pagan Gods, were known in the 1950s and can be reclaimed from writings of that time, or,
in the case of caption eleven, the functional gods in Plethon and some energies represented, refers to some
rather standard interpretations of such known topoi, such as, which god has which function, which energy.

The twelvth caption presents us with a novel way of classifying Plethon, namely as an esoteric Aristotelian
with a Platonic shell. I come, down below, to the conclusion that the so-called pagan gods in Plethon have to
do with the Aristotelian strangeness of, final causes. Final causes are a term gained from a lost perception of
man, lost through the closing of the mind into a cave-like ego structure of precise psychoanalytical contours.
The hope and motivation behind the philosophical quest is to undo that closing of the mind, what may be
labelled a liberation and awakening of the developmentally closed cocoon mind of ego, of separate fragmented
unit consciousnesses regaining their freedom from separateness, regaining their birthright of participation in
the objective mind of the interconnected quantum reality. That hope and motivation comes, below, under the
heading of, Utopias, originating in history from the Olymp and other worlds of the gods, and unfolding as a
literature of interaction fiction, or contact fiction, especially since Hellenism.

The starting point in Hellenism might well merely indicate that far older, oral as well as subjective-mental,
traditions of interaction and contact only then started to be written down, after a sufficient infrastructure of
literary genres had evolved to incorporate such material of the subjective in myth, and subsequently of the
subjective in philosophy. The latter aspect flowered not so much in Hellenism as in Byzantium, a millennium
prior to Descartes, still little known today.

For the first eleven captions, a broad and extensive treatment would be called upon to present and discuss
the majority of insights and arguments that a long philosophical tradition has generated concerning method. I
thus avoid a broad and extensive treatment of the first eleven captions, and rely in a summary brevity on
presentations given in the existing literature, to be found in the notes at the end of this text.

For the twelfth caption, I chose a somewhat different treatment, since novel aspects are developed. In my
search for pertinent literature, I found two recent innovative books that may relate most interestingly to the
issue, namely one book from the Cambridge University Press on western philosophical tradition that discusses
the sensitivity principle in epistemology, and a second book from the Harvard University Press querying into
the philosophical tradition of southern India that goes into what we may abbreviate as causative imagination



yoga — a foundational theory of magic akin to what likewise circulated in the Renaissance in Europe (Lynn

Thorndyke and others).
1. Functional gods gave birth to an abstract philosophical concept system:
It is a known thesis, often traced back to Max Weber, that the Greek Pantheon of Olympian gods resembles a
philosophical category system in allegorical form. It has been claimed frequently, and never disproved, that
this, as an (Oympian) parent, gave birth to (Greek) philosophy as (humanly) rationalized myth.
2. Plato gives the likeness of the individual mind trapped in a cave:
Plato apparently knew it long before Freud: Man has an ego, and this is described precisely by Plato’s likeness
of the cave (in Plato’s “Republic”). The “walls” of the dark cave are the most striking illustration of the
difficult ego defence mechanisms (EDM) that exist in literature. Plato is understood, in modern “cave”
analysis, to mock the ignorant human (Sokrates speaking) and to point to enlightenment as the way out.
3. Likely, the individual mind was not always trapped:
See Julian Jaynes and related discussion. This topos also is used in the study of palacolothic cave art. Human
psychology outside the cave is transpersonal. Transpersonal psychology can no longer be considered a mere
speculative venture, after its massive body of research, and after its acceptance, however grundgingly, into large
mainstream publications. This is a large issue and has been recognized as more complicated than in Jaynes.

4. In ancient Utopian tradition there is a yearning to escape the cave:

This is my reading. The fundamental structure of Utopianism is the schamanic travel beyond, which means as
much as, outside the cave.

5. The cave is a precise description of the ego and its defence walls:

This merely restates what I already mentioned very briefly. More about the ego and its definining ego defence
mechanisms (EDM) can be found in volume 1 of my Framework Analysis.

6. Outside of the cave, the mind is connected transpersonally:
Plethon would agree. This follows from what has already been said here.
7. The basic energies are darkness (melancholy) and light (wisdom):
This is traditional spiritual wisdom. Melancholy is actually an ancient topic in the four humor pathology and
pre-modern medicine. The spiritual light is spirituality, especially in the Christian sense, based on, but
exceeding, rational understanding. It is a strong and transformative experience outside the cave

8. Byzantine philosophy is an extension of ancient Utopian tradition:

This is my reading. I believe it to follow from what has already been said.



9. The Utopias are visualized realms of the pre-conceptual:
This is my reading. The Utopias originate, after all, in the worlds of the gods.
10. The pagan gods survived through Eubemerism (Jean Seznec):

Jean Seznec shows, to the satisfaction of critical reads in the 1940s and 1950s, that the pagan gods survived in
the west (scholastic zone) and in Bzantium through Euhemerism, not through any crypto-pagan tradition.
There was a movement since later antiquity of rationalizing myth, much in the same vein that shaped Greek
philosophy in the first place. This is connected, in particular, with the late Roman commentator of myths as
incredible stories, Palaephatus.

Jean Seznec, who deals with the western development and not with Byzantium, relies on mythographical
treatises from the Renaissance. For Byzantium, a research notice on the web informs us that, according to
Greek Studies Leuven, there are only two known mythographical texts from Byzantium (on the labours of
Hercules). However, the Byzantines, unlike the west, had a unique repository of the ancient source texts.
Further, absent a major mythographical literature in Byzantium, future research should look to Byzantine
commentators of myth source materials. Additionally, as Seznec points out, much of the mythological set of
ideas was a living tradition due to mythological imagery that was at least tolerated by the medieval church.
Jane Chance in her recent three-volume study of western medieval mythography subscribes to the
Euhemeristic interpretation of Jean Seznec without placing Seznec in a critical light.

In summary, starting before the Byzantine period, classical myth and its gods were gradually religiously
decharged, in particular under the influence of Christianity. Classical myth and its gods survived due to this as
secular Hellenic identity markers that were recognized and accepted by mainstream society. Over time, in the
west as well as in Byzantium, the secularized pagan gods were recharged with freshly found philosophical
meaning, which lacked adequate means of expression otherwise. This recharging of myth as philosophy
reached its peak with Plethon and the Renaissance.

In a purview, Plethon’s recharging of the Pagan gods is not entirely unique on the intellectual horizon of
the Renaissance. A similar tendency, using angels from the biblical context, is the Christian Kabbalah. Bern
Roling interprets the pertinent writings of Reuchlin in Reformation Germany as Christological theurgy.

11. The functional gods in Plethon and some energies represented:

Poseidon: water, creation. Saturn: melancholy. Zeus: undivided fullness, divine light. Not necessarily founded
in Homer, but altered considerably through the course of tradition since Homer.

12. The theory of the spheres shows a pre-conceptual structure:

After passing through the thicket of convolutions, we still have not yet cracked the nut of Plethon’s innermost
strangeness. That nut, when cracked open, reveals the following:

Verily, Plethon is no pure Platonist. Plethon is an esoteric Aristotelian with a Platonic shell. The seemingly
neo-pagan symbolic operators of Plethon are Aristotelian in content. When man perceives outside of the cave,
a plurality of deific forces is apparent. These occur in Aristotelian physics, and metaphysics, as final causes.
They are true causes in nature, in the objective mind, to which humankind in its fall has become oblivious.
One might argue that this may have its basis in Plato’s late work, the Nomoi, at the end. What Plato says
there, however, is greatly expanded by his pupil Aristotle into an entire ancient natural science.
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Aristotle’s theory of the spheres builds on this, and Plethon teaches it. The gods in Plethon’s manifest
henotheism are structured in functional spheres. The kernel is the subjective ego, the starting point of human
experience, and of human self-transformation. The great European Renaissance age, precursor of more recent
movements towards enlightenment, came close to exiting the cave and regaining a spiritually receptive mind.
The precedent stands to this day as highly informative. The mass of Byzantine philosophy, in its late stages as
transmitted through Plethon and others, goes far in its explanation how that came about.

All this and more can be expanded vastly by adding materials and depth of analysis. I hope to have shown
an outline for a more satisfactory understanding of George Gemistos Plethon, and thereby of all Byzantine
philosophy in its methodical striving for the lost spiritual wisdom of omni-interconnectedness. The barrier of
transcendence is a subconscious construct that becomes necessary when a human being has her or his mind
organized in the developmental cocoon form of the ego. The inner-personal key for dissolving transcendence
is thereby given.

These are some novel aspects that cannot easily be backed up by reading existing texts. I would therefore
like to add, at the end of the research paper, two special topics from recent publications to illustrate these
novel aspects somewhat more in depth. Both special topics have a common denominator, namely reclaiming
the objective mind, and also, especially in the south Indian example, establishing individual subjectivity in the
objective, or divine, mind, as the Indians would name it, Brahma.

12.1. The sensitivity principle in epistemology

The first special topic to illustrate these novel aspects is the sensitivity principle in epistemology. I refer to the
2012 edited book by Kelly Becker and Tim Black with its essays by various authors. The sensitivity principle is
an obvious foundation of epistemology, so obvious that it apparently has not yet caught the attention of
philosophers. For example (my example): If, in linguistics, theorists bring such languages as English, French,
German, Mandarin, etc. under the heading of “natural languages”, then this strikes one not as incorrect but as
insensitive, namely insensitive to the fact that such languages are not at all natural since they are cultural. Will
economists next start discussing “natural money”? It may sound absurd, but the euro crisis may yet make it
possible.

12.2. Causative imagination yoga in south Indian tradition

The second special topic to illustrate the novel aspects of Plethon as an esoteric Aristotelian who is centered on
the strangeness of final causes is the causative imagination yoga in the south Indian tradition. I refer to the at-
length treatment by David Shulman in his book, also of 2012. The title of his book actually says quite a lot,
because it is as follows: More than Real: A History of the Imagination in South India. The book deals with
classical south Indian spiritual poetic imagery. In that literature, the aspect of discursive wisdom steps totally
into the background, leaving only the poetic visions of the divine to stand in the fore.

C. SUMMARY OF THE ARGUMENT

The discussion shows that Byzantine philosophy is no mere dead letter, and dealing with it is not merely an
archivist’s passtime. The wealth of insight reposed within Byzantine philosophy represents the mature stage of
Greek philosophy. The historical foundation of western philosophy is being expanded considerably by the
ongoing discovery of the medieval wisdom of east Rome, of the Rome that persisted to the threshold of the
modern age.



The late stage of medieval Greek wisdom literature, following a developmental pattern, presents us with yet
another linguistic turn, after Alexandria, and predating the linguistic turn in the twentieth century. The search
for a perfect language, or mental language, or as the Germans say it, a Natursprache or natural language, is
helped forward by this third example of a linguistic turn.

The late Byzantine linguistic turn is the only one of the three historical exemplars that includes a potential
for future development. I mentioned Plato’s cave and its psycho-analytical meaning. When philosophers so far
have been searching for natural meaning inside the cave, it is not actually surprizing that they have found
nought. The reason is that, outside of the cave, there is much more mind than inside the cave. Plato, in his
Utopian text nearby the likeness of the cave, likens this to the sun.

Natural reason is something that human intuition unstoppably will search for. To find it, however,
necessitates that the person who is conducting the search must undergo a significant personal awakening and
transformation to spiritual enlightenment outside of the cave. Only then are the lost and missing fractions of
our perception regained, those fractions that reveal the natural starting points of meaning in the essences and
energies that the Byzantine tradition focusses on. That is a formal, analytical aspect behind everything else that
Plethon has shown us. That aspect is perhaps his most enduring.

D. A VYGOTSKIAN PERSPECTIVE

Lem Vygotsky, the Soviet philosopher and psychologist of language, is well fit to join the Byzantines. Both he
and the late Byzantines are approximately equally difficult to understand. Further, both Vygotsky and the late
Byzantines address related issues, but in significantly different ways, in such a manner that they can mutually
elucidate each other. I will therefore present my efforts to reach a Vygotskian perspective for our complex
subject matter. I will use the above structure of a twelve-fold argument as my backdrop.

A Vygotskian analysis, as far as [ am qualified to undertake such, would single out two main vistas within
the complex subject matter:

(i) The first vista explains the development of higher mental functions as a result of social organization and
processes. This way of perceiving it results in a quote astounding result for the classical Greek mythology,
namely, that Greek mythology is far removed from the type of mythologies that field anthropologists have
identifed with indigenous societies. Instead, this approach of perception suggests that Greek mythology was
the residual product of a now vanished highly evolved society that may have been more advanced than our
own society today. With that suggestion, I jump from volume 1 of my Framework Analysis to volume 2 of my
Framework Analysis. In some way, the prickly question is addressed why Greek philosophy did not evolve
from Amazonian myth, or from the spiritually very interesting Australian Aboriginal myth. There is something
with Greek myth from the very beginning that makes it, and only it, compatible with philosophical
development. It is, in that sense that we can chart today, not a normal type of mythology as mostly found.
Greek myth is an exceptional type of mythology, reflecting a highly evolved, even Utopian, society. That is
found in a somewhat related ways only in India and in Buddhism. Greek philosophy did not genericly develop
from mythos to logos, as Wilhelm Nestle wrote, but grew from a very specific and exceptional type of mythos.
For example, if we westerners want to understand Buddhism better, this is an important but hidden aspect to
note by means of intellectual cross-pollination.

(ii) The second vista traces, with Vygotsky, the development of higher mental functions - in which we may
include Greek philosophy - through signs that enable such a development. Again, this helps us to realize the
unique nature of the seedbed of Greek philosophy and science, namely Greek myth. Greek myth again is
unique, in a global comparison of mythologies, in its presence and wealth of a reflected signage in the
logosphere itself. In the main source texts of Greek mythology, it is, with a pinch of salt, as if the gods speak
and become audible to us, bypassing the ancient closing of the human mind that Julian Jaynes laid open for



further research and discussion. Byzantine wisdom may have been quite informed by that, especially in its
historicly latest major stage, in Plethon. That is the main point that I wish to delve into below.

1. The first Vygotskian vista: Olympian myth as model of a super-high Utopian society:

Christianity would have no place in the hearts of man unless the ground had been plowed fertile by the
Olympian myth. Without it, without a figure such as the virgin Athena Parthenos, figures such as Mother
Mary and Jesus could not be put into relation with things human. Scholarship today tends to be rather more
on the affirmative side of the reality behind the Jesus myth, purely mythical details such as the changing of
water into wine which was also ascribed to Dionysos notwithstanding. In the 2800 years since Homer I,
humans have developed, at least technologically, forward in a striking way. Human society today is certainly
not an Olympian society, but can understand such an Utopia in a much more realistic way than a bronze age
Greek could have at the time of the Homers. During the long march of working up to this, a phenomenon
such as local genealogies of the ancient and medieval worlds linking families and tribes with Homeric heroes
played a formative role for the rising human identity. That was largely congruent, during the era marked by
the Byzantine millennium, with Euhemerism, a concrete rationalization and historisation of ancient myth,
accompanied by its internalization and imitation.

By virtue of the content, Christian faith is closely related to the Utopian ideal of the Olympian gods. The
Olympian gods are humans, not necessarily in all the details that Euhemeros proposed. While being human,
compared with humans such as you and I, the Olympians are transhuman, not in their looks and basic desires
but in their outlook and in their abilities. Mother Mary, a key figure in Christian faith, is a an adaptation of
Athena Parthenos of high fidelity. It was after all the Hellenic eastern part of the Roman empire that became
the first Christian empire. Christianity is, after Greek philosophy, the second flower of the Olympian myth.

A mythology and philosophy arriving from somewhere, endowed with an incomprehensibly highly evolved
social model, simply cannot present an asocial spiritual world. Its social model will inescapably reflect in the
spiritual consciousness of a pertinent civilization. That is why, for example, the Christian church from earliest
times on had strong henotheistic traits through the cult of the many saints. That, again, is an Utopian social
model, namely a community of saints. Was that merely a late antique and medieval metamorphosis of the
ancient Olympian Utopia? That is one of those questions that can probably be debated endlessly.

What stands is the shift from an older social Utopia (the Olympians) to a newer social Utopia (the saints).
The Greek notion of deification, theosis, is common to both, at least in the eastern, Orthodox understanding.
In social analysis that is the ascension of an individual person into a higher society. This may be Utopian, but
for the Byzantines that did not preclude that it could become real. In this sense, Byzantine Christianity had
many ties and commonalities with the older, so-called pagan, forms of Hellenic spirituality. To the extent that
Byzantine Christianity is philosophical - and it is so to a rather large extent - it, too, originated from the
Utopian myth of the Olympian realm. Jesus was like an Olympian. The figures from Olympian myth and the
Christian sains were appreciated by the Byzantines and by their clerical establishment as parts of one and the
same grand pageant of human-divine contact, in Christian times as mediated by the Church. The very name
that the Greeks used, and use, for God, deos, sounds strikingly similar to the Olympian name, Zeus, as the
Greeks would have pronounced Ze-us with separate vowels.

Outside of the Neo-Platonic schools that likely informed Islam, early Christianity, especially of the masses,
was an anthropomorphic religion of the “father”, a description that is given in the gospels. Neo-Platonists and
Muslims would point out that God (the One God, spelled with a capital G) is not a human. Many people
alive today would tend to agree. This notion comes from the philosophical monotheism of antiquity, not from
the Bible, and certainly not from the perception of the Christian masses.
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The early Byzantine church fathers used an ancient Egyptian device, the trinity, to project a mental object
of worship beyond anthropomorphic forms. The Oneness inherent in Islam strictly refutes this. The trinity is
also alien to ancient Olympian myth. The Biblical roots of the trinity are doubtful. Methodologically, most of
the Christian religion can well be understood as a philosophical wisdom system. When it comes to the trinity,
however, there is a distinct clash with rationality, since the trinity can be, and theologicly is, explained as
supra-rational, namely provided by divine revelation. In philosophical criticism, that falls by the wayside. In
Vygtoskian criticism, the trinity appears as an instrument of social repression, a persecutorial instrument, used
by the clergy to cow the believers into obedience, opposed to a free society, thus in contradiction with the
Olympian Utopia of deified beings who have stepped out of human bondage. Jesus did not mention the
trinity even once, in all of what is known of his sayings. George Gemistos Plethon lived at a time when the
ancient so-called pagan gods were long decharged of religious meaning. In recharging them with philosophical
meaning and semiotic functionality, Plethon did omit, however, the trinity; he actually cut it out of the
original Oracles (Hladky). That is the one charge that an Orthodox Christian can level against him.

2. The second Viygotskian vista: higher mental semiotics:

With Vygotsky, we may venture to identify in the Utopian myth of the Olympians a wealth of higher mental
semiotics. This would actually tend to validate the rational, Euhemeristic notion of the particular exceptional
Greek type of myth, a perspective that apparently essentially informed Plethon, especially in his Laws. The
analysis of higher mental semiotics is collected in the sixth and last volume of the English edition of his
collected works to which I refer.

Under these auspices, Greek myth, coming from an immensely highly developed society as an afterimage,
at least as a consequential Euhemeristiv view would suggest, bestows a gift, namely a philosophical substance
of inner alchemy. The semiotic operators in Pletho as briefly outlined above are operators of this substance.
The substance comes to us in diverse luminous mental objects. These include, without limitation, Homer’s
“golden chain” (Iliad, 8.18-27) and his “shield of Achilleus” (Iliad 18.458-608), furthermore the substance of
the luminous procession in the didactic poem of the Presokratic philosopher Parmenides. From the latter,
Plato mainly deducted his philosophical dialectic in his dialogue that is likewise called, Parmenides.

When one reads Plethon in an intelligent one-volume digest such as Hladky has recently presented, the
impression is that the eyes of Johann Wolfgang von Goethe, German poet and researcher of the eighteenth
and nineteenth centuries, are particularly apt to read Plethon’s most hidden meaning. Goethe considered his
most important achievement his massive tome on the physiological colours, the “Farbenlehre”. I have long
held the opinion, which is very well demonstrable, that Goethe’s other most important writing, the long poem
“Faust part 27, is a poetical example of his theories of subjectively perceived colours. Symbols in the poem are,
for example, the rainbow early on, and the entire plot of the poem which is a sunrise and, at the end, the
ascension of Faust in the mountains amidst heavenly beings.

Seen with such eyes, the Plethon digest that Hladky provides, including summary charts etc. of Hladky’s
good editorial making, instals in us a complex optical device of prisms and lenses for the mental luminosity of
Greek myth. The monochromatic golden light of the three examples that I just mentioned is, in Plethon’s
notation, “Zeus”, the undivided divine light, perched at the top of the device. Downwards there are refractions
of the light, just as in Goethe’s experiments with physiological colours. We thus gain from the divine light a
diversity of energies, as mentioned earlier herein. All this and more is higher mental semiotics in the
Vygotskian sense. In its absence in world myth outside of the myth of classical antiquity, that is a good and
plausible explanation why Greek philosophy did not, and could not, arise from just any myth.

The refracting device is, by the way, symbolic of philosophy herself (to use the gender given to philosophy
by Boethius). If philosophy is thus depicted as refracting, it is not by itself the source of the light, Zeus.
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Plethon thereby delineates the place of philosophy in the division of intellectual labours in Byzantium, which
again disproves the assumption that he was pagan, or crypto-pagan. His cryptic nature, cryptic to the exoteric
audience, is as a Christian alchemist of the Renaissance.

Zeus can at the same time be identified with a term introduced by an earlier alchemist, Aristotle, namely
the unmoved moving. That is the source of the light. It is not a human. It is, in my interpretation, the God
presence that is like a projector at the center of our local universe (see in volume 1 of my Framework Analysis).
That is the sun rising in human consciousness that Goethe propheticly has as the true protagonist of Faust
part 2.

From Homer to Parmenides of Elea, we can witness a certain evolution of the philosophical substance. It
changes from static, anecdotal and metaphoric, becoming dynamic, didactic and systematic. In early Greek
philosophy, Parmenides of Elea became the first specialist; his field was, as far as the extant fragments of his
work tell, the field of what Plethon later signified as Zeus, that is, the esoteric theology of the mythical light,
not anything near paganism even at that early stage.

We can trace that progress - progress is a questionable but not impossible term - via the three great
examples mentioned: the golden chain, the shield of Achilles, and the luminous procession in the poem of
Parmenides of Elea. Let us get a feel of the transformative mental alchemy of the three examples by way of the
plasmatic luminous mental substances that we encounter — which is all that we need to do here:

2.1. The golden chain in Greek myth has a counterpart in Indra’s web. Both indicate pervasiveness and
participatory nature, that is, spiritual qualities. Spiritual qualities, to which Byzantine philosophy opens, have
their foundation in an alchemical mental luminous substance that Plethon signifies as Zeus. In my Framework
Analysis volume 2 (hyperlink at the end), this is described in technical terms as a complex web of higher self
connections. For the personal reading experience, read the source text mentioned above in an English
translation suitable for you.

Luc Bresson instructively presents the commentaries of Michael Psellos and two other Byzantine scholars
to the golden chain in:

Luc Brisson; How Philosophers Saved Myths: Allegorical Interpretation and Classical Mythology; Chicago,
London 2004, pp. 107-125 (which is, chapter seven: Byzantium and the Pagan Myths.)

Brisson’s Byzantium chapter is a singular inquiry that carries over the ideas that Jean Seznec began into the
Byzantine territory. My conclusion is that the Byzantines had an advanced understanding of the higher mental
semiotics that are the most productive part of the legacy of ancient Greek myth.

2.2. The shield of Achilleus is particularly low on the rationalized explanatory side, and particularly high
on the experience side. Turn your ego and its looped mental babble off and experience the luminous mental
fludium - if you like take it as a fiction - by reading the source passage cited above.

2.3. Read the poetic vision of Parmenides of Elea and seek to experience before your mental eye the
plasmatic luminous substance of which it is made.

2.4. Byzantine intellectuals did not remain inactive concerning the Olympian luminous golden mental
substance. I refer to the passages, in my Framework Analysis volume 1, concerning the “Johannine turn” of
Byzantine philosophy (a discussion that is continued in my Framework volume 2.) Also note the Byzantine
predilection for the Tabor light, intimately linked with this (more on that, also, in my Framework volume 2.)

2.5. The Vygotskian perspective can be built through the thought of John Searle, who newly (2015) has
highlighted the intentionality of the perceptive experience, mediated through the social and the semiotic.
Intellectual methodologies are there to train the intentionality of perception via the sensitivity principle. The
dated notion that philosophical method has to do primarily with mental production (writing, thinking) is,
once again, questionable and fallacious, an insight deriving from Byzantine philosophy and its predominantly
receptive emphasis.
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2.6. Business people struggle with a fascinating resources. Business author William Duggan in a book uses
a lead concept of “flashes of insight”. Such flashes are, he indicates, rarely realized or remembered within a
lifetime. When a flash comes, it comes spontaneously like a discharge, albeit often as the ending of a search for
an idea, for a key for a business challenge. Duggan says that accounts of human achievement unduly omit this
subject.

A philosophical term for passive receptivity towards ideas is, ideation. The method of mentally perceptive
Byzantine receptions is altogether favorable to ideation. To my knowledge, the overall concept of Vygotsky of
higher mental semiotics (as I understand him to say) is a viable approach to ideation.

Ideas relating to difficult business situations are not elemental but can be surprizingly complex and can fit
like a key for surprizingly complex social puzzles. Ideas are plan elements. They are, for business people,
precursor blueprints for solutions.

The example of a business person looking for a complex solution is one example. Other examples are an
inventor of a technical innovation, and an artist, for example, a musical composer. They all essentially thrive
off the resource of ideas. The dismal science of economics falls far short of even recognizing this greatest
natural, or call it supernatural, resource of man. I grant that, so far, it has not been possible due to restrictions
inherent in our misguided knowledge society to explain the out-of-the-cave process of ideation.

It is understood that ideas are not made of the matter that our hands touch. The effective reality of ideas is
mental. It is also understood that finding good ideas can be difficult. The process of ideation cannot be forced
directly. It can, at best, be supported indirectly. The ancient philosophers, such as Plato and Aristotle, had a
method that, in these or other words, is described as a mental vision that is open, through the lifetime efforts
of a philosophers, to an intellectual realm of ideas. Unfortunately, ideas, upon which all depends, have no
place in a matter-only ideology.

2.7. I anticipate objections that no realm of ideas has ever been described by any philosopher. My reply to
such an objection would be, that philosophy itself is a project to describe the realm of ideas, that is, the source
realm of ideation.

Plato during his long life pursued an evolving theory of ideas, also called the theory of forms. That has
been much debated, certainly without coming to any final conclusions to this day. Plato was never the
empiricist to the extent that his great pupil Aristotle was. However, Aristotle’s empiricism never was able to
connect with Plato’s theory of ideas.

Or perhaps this aporia is just a misunderstanding. Aristotle gave to the world syllogistic logics. His logical
writings were organized under the collective name, Organon, in the Middle Ages. There are conditions under
which logics, such as described in the Organon, can function as a finder of ideas to materially facilitate
ideation, that is, to generate flashes of inspiration (see my Framework volume 2). Logics in this understanding
is not a tool, a cudgel of proof (ego says: I am right and you are wrong!); logics is a tool of discovery, used in a
posture of receptivity outside the cave.

The god of lightning, of flashes, was Zeus. Zeus occupies the top place in Plethon’s system. The Plethonian
Zeus would, by virtue of his position, send flashes of insight. Already above, the question: what is Zeus in
Pletho, was answered. Here, the question: what does Zeus do in Pletho, is being answered: Zeus is the chief
maker of keys for humans, keys that are inscripted in light, in mental luminosity that first comes to us in
Olympian myth, the fire of the gods coming to man. Plethon’s Zeus is the divinity of ideation. Knowing that,
we may reread Homer and discover our newly gained insight reflected in the mirror of that ancient bard. The
true inventor of the lightning rod was the esoteric Aristotelian in Plethon, drawing on the ancient and
medieval Greek achievement; but his lightning rod was not made of material stuff.

2.8. Well, now the cat is out of the bag, I guess. The “lightning rod” is well known in eastern systems such
as yoga, Buddhism, Daoism, etc. It is the Shushumna nadi (spinal canal) which can be activated by meditation
to permit the flow of Kundalini Shakti, a cosmic energy in man. Tibetan Kalachakra Tantra, uncannily similar
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to Aristotelian metaphysics, lets it flow from the unmoved moving (Tibetan concept: supreme unchanging).
The refraction of the undivided inner light in Plethon’s device addresses the various chakres in man. Plethon’s
system in this sense is a chakra control panel. Plethon had very good reason to keep that aspect hidden from
the persecutorial church who wanted to monopolize all truly liberating knowledge of such nature.

2.9. When an adept attains astral awakening (ability for astral travel with retaining memories upon return),
and advanced abilities permit leaving our planet into outer space, an organization structure of concentric
spheres is encountered that is mixed into ancient and medieval cosmology as “celestial spheres”. Celestial
spheres are nothing of the material world. They are, however, a reality of the plasmatic astral world. Better
descriptors might be, onion rings, layers around our planet that the astral traveller encounters, layers and rings,
spheres worlds or dimensions of heavenly and dark (proto-hellish) character, with spirit inhabitants of a vastly
populated universe.

The American advertising executive Robert A. Monroe discovered such astral travel abilities. He wrote
three books, appropriate sections of which corroborate what I just said. Moreover, Monroe established a
research institute, the Monroe Institute, in Virginia, U.S.A., for research of this. Under conditions of a sleep
laboratory, experimental data are collected of brain wave patterns indicating the start and end of an astral
travel. Efforts were undertaken to weigh the bed with sleeper precisely so as to determine the slight change of
weight when the astral body (fifth body, soul) leaves the physical body, and when it reenters. This can be
collated with the times of the brain wave indicators. Astral travel is well established through these parameters.
A subjective element remains through the first person narratives of the astral travellers. The ability for astral
travel is hard-wired in every human, and is activated during sleep automaticly. For many, conscious astral
travel will remain out of reach for the time being, probably due to psychological factors such as the fear of the
unknown, and due to natural protective mechanisms in our human system. If you do not want to go there
yourself, study the astral painter Vincent van Gogh.

E. RAMIFICATIONS FOR RENAISSANCE SCIENCE:
FROM DIVINE SIGNALS IN MAN TO NATURAL SIGNS AROUND MAN

Ideation is the basis of creativity and genius, both so abundantly, even singularly manifest in the Renaissance.
It is an interesting and novel venture, after the aforesaid, to situate Plethon, the Renaissance philosopher at the
apex of Byzantine philosophy, in his contemporary context of the emergent science of the Renaissance. Within
the humanist tradition of Renaissance science, we may thereby trace a millennial evolution from divine signals
in man to natural signs around man, always flanked by the human effort of understanding such semiotics.
Philosophically, that is Spinoza ante portas; but scientificly, does it have anything to tell us beyond the
boundaries of mere philosophy?

I would like to insert here a paragraph of channelled critique (cf. Framework vol. 2, p. 248): Scientists on
Earth claim to pursue a “quantitative” agenda. Such a self-assessment is full of delusion. What scientists are
doing today is, actually, to supress quantitative investigation, a mockery of science. The idea of quantitative
science is that of counting. Okay, count: HOW MANY CAUSES ARE THERE? — That question is the key
to the befuddled agenda that human scientists falsely declare to be quantitative. The question is not even
asked, let alone answered. It is not unknown, however, since Aristotle, the ever-famous founder of western
science, and of logic, based his system of knowledge on that question. So-called science today is a materialist
fakery and denial of knowledge — mere belief. The question has several answers: First Answer: The correct
answer is, zero. In divine timelessness, there is no cause-and-effect duality, hence no cause at all. There are no
beginning and end, either. Second Answer: The correct answer is, one. In time, there is a prime cause, dubbed
the Big Bang. Seen out of time (in timelessness), that is the Great Unity of the Creator Spirit. Third Answer:
The correct answer is, four. This is an answer that Aristotle gives in the Physics. Precisely, however, what

14



Aristotle calls the four causes are not truly causes, but are generalized types of causes, or four forces. There are
Four Forces, personified as deities, but they are hardly that what we would understand as causes (in [a]
temporal cause-effect duality/ies.) Fourth Answer: There are many causes; and they cannot be counted. For
that reason, no human scientist has ever counted causes. The number, and the phenomena of many causes, is
something that is transfinite (non-countable.) So-called human quantitative science proceeds to count effects
but not causes. It is therefore not a viable science, but a mockery of true science — a false and misleading
venture altogether. It leads away from the acausal (non-causal, non-countable) Prime Source of All, and is,
thus, blasphemy. Creation comes about through changes to Vision. Pristine Vision is that of the transfinite
One, the Akanthus number, a . When a divine spark enters Creation to become human, its Vision changes
from what was said in the foregoing sentence. The labyrinth of many causes is entered, ideally, but not in
every case, in order to regain Vision of the One. For those who have lost Vision, illusion is their fate.

Let us now go into some details.

1. For the movement suggested in the caption of this section (E), see the two texts by Brisson (Sokrates and
Divine Signal, 2005) and MacLean (in classifier: Lynn Thorndyke ...). One way of understanding that in
terms of general classical and Byzantine philosophy is the Euhemerist realism of the divine which is present
not only in man (Sokrates, the daimonion etc.) but also in its objective Creation, nature.

2. Does Plethon offer a general theory of discovery and invention? At least, Plethon does not speak to us in
exactly those words. His meaning, I believe, does come close to that. He communicates in secretive means,
which might be an important ingredient in a theory of discovery and invention itself. The spark, or flash, of
inspiration, of ideation, occurs in the inner world of a human being in solitude. It is not a normal human
communication, like talk over dinner, as nice as that may be.

3. Right away, we see by the foregoing example that ideation has certain social strictures and prerequisites.
In a checklist of such, apparently, the creative artists of the Renaissance (the community that Vasari describes,
part fact, part fiction) lived in a free and unbound socialization to score significantly higher than average. This
paper is not the place to expound a social theory of creativity. In a distinction, such a theory is not identical
with a so-called sociology of knowledge. Knowledge is important, but secondary and derived, not source itself.

4. Artists are practitioners of a craft. Sokrates was a practitioner of an art trade craft, namely masonry. The
aspect of striving in an art craft trade much later gave rise to a social organization, freemasonry. The manic
and consuming striving of a successful artist or craftsman/craftswoman towards technical perfection in the
productive ways of her or his trade is seldom acknowledged in philosophical methodologies, even though Plato
does so occasionally, inspired by his teacher Sokrates. The aspect is not logical or otherwise related to mental
processes directly, but focusses directly on manipulating with one’s hands certain classes of material objects or
substances. This can be sculpting, painting, or the physical act of writing. An inventor in a workshop will, over
the years, become savy about how to do things with the physical materials that she or he is working with. That
is an underdescribed aspect of creativity, perhaps since it is so obvious, and since it is so impossible to
summarize with words. This is the physical aspect of creativity.

5. Compare that with university science today: It discourages the practical bent. It is full of dogma that is
counterfactual. It is too often mind over truth, having lost touch with the ways of its trade. Its very identity is,
not a trade, not a craft, but a specialized subset of purported knowledge that has matured from the moorings
of wisdom. The craft or trade that it is connected with is to defend its validity as absolute beyond wisdom.
That is one way of understanding the contrastive legacy of the Renaissance. George Gemistos Plethon does
not dish out knowledge, to a point of being highly recondite.

6. We live in a world of natural signs that surround us. To the detriment of our living quality, the divine
signals in us have been turned off. That disables us from reading, or even perceiving, the natural signs around
us.
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7. The obvious step is to enable the divine signals in us. The best that a human can become is as a medium
for ideation, which comes to us in flashes of inspiration. It is necessary to form communities of ideation, and
to exit other communities that are not geared to this purpose. Corporate forms such as nation states and
powerful church organizations are social forms that are hostile to this purpose. They should become a thing of
the past. The natural religion of man is the religion of the free will. Inspiration is the guidance that enables us
to become free and to remain free in sustainable ways. It cannot be limited to production of gadgets and
consumer goods. The first victim of its change is a set of false ideals, such as, poverty, wealth, and comparative
goodness. All that is bunk. It is time to destroy the restriction of ideas.

F. IDEATION AND INVENTION

The flow of ideas is facilitated by the principle of visualization. In our case, Renaissance painting may serve as
an appropriate example. More specificly, visualization as a form of mental representation is to the point. In
major ways, such is the result of literacy, since reading and writing use a visual medium. It is a qualitative shift
from a sound medium to a light medium. That rubs off on the style and nature of the mentally perceived. The
groundwork for higher mental semiotics is thus laid, semiotics using quasi-visual abilities of the mind. More
than just “seeing”, however, the mind is imaginative. When the mind “sees” that easily entails a creative seeing
of objects, structures and scenes that reframe the old question of solipsism, whether my reality depends on me.
There is a certain oracular slant in this, to which the ancient Greeks apparently were prone.

1. The principle of visualization:

The very expression “flash of intuition” suggests a visual percept of the mind, or with another telling idiom: a
“bright moment”. When intuition flashes, a bright moment comes through channels of inner visualization,
albeit not, or not primarily, through our physical eyes. The principle of visualization is known and has been
described. A particular case group that is relatively well studied is the ideation of designers, by its very nature
strongly visual. In design studies, we find another important principle, namely reinterpretation (repeatability).
The following is a brief synopsis of the visualization principle.

The most momentous example of the principle of visualization is the advent of reading and writing.
Reading and writing, or literacy, is a visual medium for language. This medium is physically visual and uses
the sensory channel of our physical eyes.

Mental representation can undergo a similar metamorphosis. Mental representation can grow acutely
visual. This I call quasi-visual to distinguish it from the sensate perceptions of our physical eyes. Descartes’
ideal, clare et distincte, clear and distinct, of more geometrico inspiration, uses this sub-principle of mental
quasi-visualization, to be precise. In literary criticism we encounter the term “double vision” which plays on
these two types of the principle of visualization. I would like to propose that during a flash of intuition, during
its bright moment, the second, mental vision (quasi-vision) for a very short time, blots out and displaces our
first vision of the physical eyes. In terms of the physical visuality, we are briefly absent in such a rare moment.

In eight-limb Kriya (Raja) yoga, that is known as pratyahara, or, sense withdrawal. It can be trained over
many years as a meditative state, a highly advanced technique. That is still not equal with a bright moment
because withdrawal is merely one element of the idea flash, the other element being, of course, the idea. The
yogic term for the idea is, samadhi (see in my Framework, both vols.) The idea is, thus, a spiritual contact
phenomenon well out of the cave.

A Christian author in the medieval west wrote that God comprehends everything simultaneously, and the
human soul also has abilities of simultaneous comprehension (Gilbert Angelicus, Compendium Medicinae,
recited after p. Kurdzialek, p. 243). In Aristotle, this is a function of Plato’s sun and its light (Eli Diamond).
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2. The older term, intellection:

An older philosophical term for, ideation, was, intellection. There is a most enlightening article by Antoine
Coté, Intellection and Divine Causation in Aristotle (2005). I refer to that. The article starts out with a
famous distinction in Aristotle’s De Anima (On the Soul) between man’s passive intellect and active intellect.
Coté argues that, according to Aristotle, intellection mirrors sense perception, in particular such of the visual
type, with which I agree. By placing this discussion in a work on the soul (astral body), Aristotle (or his
informed transcribers) constructively agree(s) that intellection is not an act, active or passive, of the physical
brain; it is thereby indicated that intellection takes place on the level of the soul (astral level). I refer to the
materials in the bibliography below.

The nice metaphor of the verb “mirrors” rightly indicates that ideas are metaphoricly equivalent to mental
light falling directly into our mental perception, versus ambient light. Plato’s sun would be a primary source; a
mirror, a figure popular in medieval philosophy, a secondary (i.c., reflecting) source. Plethon’s Zeus is thus
none else than Plato’s sun in a playful period disguise.

There is a book-length argument that creative genius is based entirely on ordinary (active) thought
processes (Weisberg, Creativity, 2006). According to Weisberg, anybody could do what Picasso and Edison
did, perhaps along the lines that other people are just unwilling to do it. He concludes that there is nothing to
explain, but the reader is not smarter for it. Genius is an exceptional and rare thought process. Weisberg is
correct that nobody has ever found an “activity” (a “doing”) behind it. The reason is, as indicated, that genius
is a form of our receptive intellect, which is culturally blocked in over 99% of mankind. The book in no way
disproves the ingenious function of the receptive intellect because the book fails to see it, let alone to deal with
it. The book shows that Byzantine philosophy, as strongly characterized by a receptive intellect, an emergent
field of study today, has a critically important message for our times.

F. MODERN EMPIRICAL REEARCH RELEVANT TO HIGHER MENTAL SEMITIOCS

There is ongoing empirical research that is relevant to higher mental semiotics, i.e., to that what in caption E2
above was metaphoricly circumscribed by the verb “mirrors”. This research is on a path of discovery and has
not come to any final conclusion or conclusions. It would require a paper all on its own to do justice even
superficially to this exciting science endeavour. I would like to conclude this paper with some remarks to
introduce this research field, a specialized cognitive-linguistic refinement of Gestalt psychology.

I my discussion above, I used an abbreviated terminology, such as, mental objects, and, higher mental
semiotics. To be more fuller descriptive, the terminology should reflect that the word “objects” is, per recently
verified reality, supplemented by words such as “auditory” and “visual”, meaning, in my terminology, “quasi-
auditory” and “quasi-visual”. The objects at issue are mental constructs, but the art & craft techniques of such
construction are sounds, light, signals, and their interpretation in our cognitive apparatus. We find, for
example, the descriptor “auditory object”, and “visual object” (i.e., “quasi-auditory mental object”, and “quasi-
visual mental object”). The senses involved are not the senses of the physical body (physical ears, eyes) but are
the senses of the astral body (astral senses, including a cross-modal sensus communis of understanding such as
in languages.) These constructive mental objects are more than just reminiscent of the Platonic “forms”.

There are apparently ways of handling this that change the permeability factor, in the sense of Homeric
mind interface engineering. All this and more is a new and confusing emergent field. Findings may change on
short notice. See the very selective bibliography below.

17



BIBLIOGRAPHY, INCLUDING ADDENDA TO MY FRAMEWORK ANALYSIS,
WITH SOME NOTES INTERJECTED

In addition to finishing the two volumes of my Framework Analysis (see below), my main work leading up to
this research paper was, to read, if I remember right in late 2013, the Plethon study of Niketas Siniossoglou,
and, just a few weeks ago, another treatment of the difficult philosophy by a particularly studious author,
Vojtéch Hladky, who describes himself in his book as a “happy positivist”. Studying Plethon from the
remaining sources remains extraordinarily difficult, as the pertinent remarks of Hladky indicate. The book by
Siniossoglou is more on the interpretative side. There are interpretative differences between both books, in
particular regarding the survival of the pagan gods, and their function in Plethon.

Niketas Siniossoglou; Radical Platonism in Byzantium: Illumination and Utopia in Gemistos Plethon;
New York 2011

Vojtéch Hladky; The Philosophy of Gemistos Plethon: Platonism in Late Byzantium, between Hellenism
and Orthodoxy; Farnham, Burlington 2014

The idea for this paper came shortly before I discovered, more or less by coincidence during research for
books, the 1953 English translation of a renowned French book:

Jean Seznec; The Survival of the Ancient Gods: The Mythological Tradition and Its Place in Renaissance
Humanism and Art; New York, 1953 (original French 1940), republished 1961

The interpretative differences between both books (Siniossoglou and Hladky), and an important question
that is ultimately left open by both books, thereby seemed to have found a well researched answer. Seznec
focusses on the western (Scholastic) tradition where the ancient gods also survived, but there is also mention of
the Byzantine situation here and there. In a footnote late in the massive book, Seznec briefly mentions that
Plethon influenced Ficino.

The Framework Analysis that I mention can be found by going to archive.org, a large internet repository,
and searching for: Stefan Grossmann, Byzantine Philosophy, Framework Analysis (in the Community Books
section, full title and full title of volume 2 in the pdf there). The web addresses of the two pdf volumes are:
volume 1:
https://archive.org/details/StefanGrossmann 1 ByzantinePhilosophyFrameworkAnalysisCRC

volume 2:
https://archive.org/details/StefanGrossmann2AtlanteanPhilosophyNineBodiesOfManCRC
Since publication on November 6, 2014, I have been collecting bibliographical addenda. That process led

to this paper in late June and early July 2015. The psycho-analytic seed idea about Plato’s likenesses of the
cave and of the sun came to me out of the blue on June 25, 2015

There is a very good introduction to the emergent field of Byzantine Philosophy, in form of an outline of
its research history:

Georgi Kapriev; Byzantine Philosophical Treatises; in: Albrecht Classen (editor); Handbook of Medieval
Studies volume 1: Terms — Methods — Trends; Berlin, New York 2010, pp. 185-194

The two examples mentioned towards the end are:

Becker, Kelly; Black, Tim (editors); The Sensitivity Principle in Epistemology; New York 2012

Shulman, David; More Than Real: A History of the Imagination in South India; Cambridge Mass.,
London 2012

Two fundamentals for the Byzantine method are:

Helmig, Christoph; Forms and Concepts: Concept Formation in the Platonic Tradition; Berlin, Boston 2012

Diamond, Eli; Aristotle’s Appropriation of Plato’s Sun Analogy in De Anima; in: apeiron 2014; 47(3): 356—
389
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https://archive.org/details/StefanGrossmann2AtlanteanPhilosophyNineBodiesOfManCRC

Inspirational bibliography that I used (addenda to my Framework volumes 1 and 2):
Addenda to my Framework, volume 1:

classifier: iconological method (Panofsky)

Klibansky, Raymond; Panofsky, Erwin; Saxl, Fritz; Saturn and Melancholy: Studies in the History of Natural
Philosophy Religion and Art; Kraus Reprint/Nendeln Liechtenstein 1979

Since there is an astrological connection in Plethon (Hladky), I ventured to find an astrological book on the
Saturn-melancholy connection. It exists:

Greene, Liz; Saturn: A New Look at an Old Devil; San Francisco, Newburyport 1976

Encouraged that there is some literature tracing pertinent contents of mythical semantics, I also looked into

the Neptune book of Liz Greene, a psychological astrologer and insightful writer outside of “proof” issues:

————— ; the Astrological Neptune and the Quest for redemption; Boston, York Beach 2000

Antonova, Clemena; Space, Time, and Presence in the Icon: Seeing the World with the Eyes of God; Farnham,
Burlington 2010

Bell, Matthew; Melancholia: The Western Malady; Cambridge 2014 (mentions Aristotle’s theory of melancholy
genius and its influential rediscovery in the Renaissance)

Lund, Mary Ann; Melancholy, Medicine, and Religion in Early Modern England: Reading the Anatomy of
Melancholy; Cambridge etc. 2010

Ott, Doris; Tkonologie und Ikonografie nach Erwin Panofsky, seminar paper, 29 p., pdf online

Panofsky, Erwin; Meaning in the Visual Arts, Papers in and on Art History; Garden City 1955

----- s Renaissance and Renascences in Western Art; 1960 Stockholm

----- ; Studies in Iconology: Humanistic Themes in the Art of the Renaissance; Icon 1972

Radden, Jennifer (editor); The Nature of Melancholy: From Aristotle to Kristeva; New York 2000

Wikipedia Article: Erwin Panofsky, retrieved 2015-06-26

classifier: Julian Jaynes, Plato’s cave etc.

Alter, Joseph S.; Yoga in Modern India: The Body Between Science and Philosophy; Princeton, Oxford 2004

Cavanna, Andrea Eugenio; Trimble, Michael; Cinti, Federico; Monaco, Francesco; The “bicameral mind” 30
years on: a critical reappraisal of Julian Jaynes’ hypothesis; in: Functional Neurology 2007; 22(1): 11-15

Friedman, Harris L.; Hartelius, Glenn (editors); The Wiley-Blackwell Handbook of Transpersonal Psychology;
Chichester 2013

Froese, Tim; Woodward, Alexander; Ikegami, Takashi; People in the Paleolithic could access the whole spectrum
of consciousness: response to Helvenston; in: Adaptive Behavior 2014, Vol. 22(4) 282285

Humphrey, Nicholas; Cave Art, Autism, and the Evolution of the Human Mind; in: Cambridge Archaeological
Journal, volume 8, issue 02, October 1998, pp. 165-191

Jaynes, Julian; Consciousness and the Voices of the Mind; in: Canadian Psychology, April 1986, Vol. 27 (2)

————— ; The Origin of Consciousness in the Break-Down of the Bicameral Mind; Boston, New York 2000 (first
1976)

Lewis-Williams, David; The Mind in the Cave: Consciousness and the Origins of Art; London 2002

————— ; The Mind in the Cave — The Cave in the Mind: Altered Consciousness in the Upper Paleolithic; in:
Anthropology of Consciousness 9(1), 1998, 13-12

Tremlin, Todd; Minds and Gods: The Cognitive Foundations of Religion; New York 2006

----- ;s A Theory of Religious Modulation: Reconciling Religious Modes and Ritual Arrangements; in: Journal of
Cognition and Culture 2.4, 2002, pp. 309-348
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Ustinova, Yulia; Caves and the Ancient Greek Mind; Descending Underground in the Search for Ultimate Truth;
New York 2009

Williams, Gary: What is it like to be nonconscious? A defense of Julian Jaynes; in: Phenom Cogn Sci (2011)
10:217-239

classifier: rationalization of myth, Euhemerism , Utopianism and mythography — also includes aspect of philosophy

as rationalited myth (also see classifier: Ovid)

Bremmer, Jan N.; Greek Religion and Culture, the Bible, and the Ancient Near East; Leiden 2008

————— ; Greek Religion; Oxford etc. 1994

————— ; Interpretations of Greek Mythology; London 1987

----- s The Myth of the Golden Fleece; in: Journal of Ancient Near Eastern Religions, 2006, month 06, volume 6,
issue 2, pp. 9-38

Bremmer, Jan N.; Veenstra, Jan R. (editors); The Metamorphosis of Magic fiom Late Antiquity to the Early
Modern Period; Leuven 2002

Bryant, Joseph M.; Intellectuals and Religion in Ancient Greece: Notes on a Weberian Theme; in: The British
Journal of Sociology, Vol. 37, No. 2 (Jun., 1986), pp. 269-296

Cameron, Alan; Greek Mythography in the Roman World; New York 2004

Cassirer, Ernst; Die Begriffsform im mythischen Denken [The Conceptual Form in Mythical Thinking, German];
Wiesbaden 1922

Chance, Jane; Medieval Mythography, volume 1: From Roman North Africa to the School of Chartres, A.D. 433-
1177; University Press of Florida 1994

————— ; Medieval Mythography, volume 3: The Emergence of Italian Humanism, 1321-1475; University Press of
Florida 2015

Classen, Albrecht; Classics and Mythography; in: Albrecht Classen (editor); Handbook of Medieval Studies
volume 1: Terms — Methods — Trends; Berlin, New York 2010, pp.253-266

De Angelis, Franco; Garstad, Benjamin; Ewhemerus in Context; in: Classical Antiquity, Vol. 25, No. 2
(October 2006), pp. 211-242

Freedman, Luba; 7he Revival of the Olympian Gods in Renaissance Art; Cambridge 2003

Gibson, Craig A.; Palaephatus and the Progymnasmata; in: BZ 20125 105(1), pp. 85-92

Greek Studies Leuven; report of research project, Byzantine mythography, only two existing texts (on the
Labours of Harcules); 4 p. pdf online, here p. 1; first three lines of pdf document:
www.researchportal.be - 6 Jul 2015 10:21:16
Research projects (1 - 20 of 44)
Search filter: Classifications: Ancient Greek language and literature

Greene, Thomas M.; The Light in Troy: Imitation and Discovery in Renaissance Poetry; New Haven, London
1982

Hawes, Greta; Rationalizing Myth in Antiquity; New York 2014

Kaizer, Ted; Eubemerism and Religious Life in the Roman Near East; in: Divinizzazione, culto del sovrano e
apoteosi : tra antichitd e Medioevo. Bologna: Bononia University Press 2014, pp. 295-306

Lamberton, Robert; Homer the Theologian: Neoplatonist Allegorical Reading and the Growth of the Epic Tradit-
ion; Berkeley etc. 1986

Littlewood, Roland; Living Gods: In (Partial) Defence of Eubemerus; in: Anthropology Today, Vol. 14, No. 2
(Apr., 1998), pp. 6-14

Lummus, David; Boccaccio’s Poetic Anthropology: Allegories of History in the Genealogie deorum gentilium libri;
in: Speculum 87.3 (July 2012), pp. 724-765
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Nestle, Wilhelm; Vom Mythos zum Logos: Die Selbstentfaltung des griechischen Denkens von Homer bis auf die
Sophistik und Sokrates; Stuttgart 1940

Osmun, George F.; Palaephatus. Pragmatic Mythographer; in: The Classical Journal, Vol. 52, No. 3 (Dec.,
1956), pp. 131-137

Rolgdn, Minerva Alganza; La mitografia como género de la prosa helenistica: cuestiones previas; in: Flor. Il., 17,
2006, pp. 9-37

Roling, Bernd; The Complete Nature of Christ: Sources and Structures of a Christological Theurgy in the Works of
Johannes Reuchlin; in: Jan N. Bremmer; Jan R. Veenstra, (editors); The Metamorphosis of Magic fiom Late
Antiquity to the Early Modern Period; Leuven 2002, pp. 31-266

Seznec, Jean; The Survival of the Ancient Gods: The Mythological Tradition and Its Place in Renaissance
Humanism and Art; New York, 1953 (original French 1940), republished 1961

Whitbread, Leslie George; Fulgentius the Mythographer; Ohio State University Press 1971

Winiarczyk, Marek; The Sacred History’ of Eubemerus of Messene; Berlin, Boston 2013

----- s Eubemeros von Messene: Leben, Werk und Nachwirkung; Munich, Leipzig 2002

Winston, David; lambulus’ “Islands of the Sun” and Hellenistic Literary Utopias; in: Science Fiction Studies,
Vol. 3, No. 3, Science Fiction before Wells (Nov., 1976), pp.219-227

classifier: Ovid

A German scholar, B. Guthmiiller,, in a book approaching a monograph on Ovid, Metamorphoses, criticizes

Seznec for not making copious use of Ovid, Metamorphoses, but instead preferring Renaissance mythographic

handbooks. I have not mentioned this in my main text above, but find the objection important enough to

include here. I have therefore also added a few Ovid materials. The term “metamorphoses” is, of course,

intriguiging for its dialectical content without having become a technical term of ancient philosophy.

Guthmiiller, Bodo; Studien zur antiken Mythologie in der italienischen Renaissance; Weinheim 1986

Boyd, Barbara Weiden (editor); Brill’s Companion to Ovid; Leiden etc. 2002

Hardie, Philip (editor); 7he Cambridge Companion to Ovid; Cambridge etc. 2002

Knox, Peter (editor), A Companion to Ovid, Blackwell Companions to the Ancient World; Chichester 2009

Liveley, Genevieve; Ovid’s ‘Metamorphoses’, RG Continuum Reader Guides; New York 2011

Miller, John F.; Newlands, Carol E. (editors), A Handbook to the Reception of Ovid, Wiley Blackwell Handbooks
to Classical Reception; Chichester 2014

Ovid; The Metamorphoses; Signet Classics; translation and introduction by Horace Gregory; New York 1958

Volk, Katharina; Ovid, Blackwell Introductions to the Classical World; Chichester 2010

classifier: final causes

Anderson, Owen; Without Purpose: Modernity and the Loss of Final Causes; in: Hey] LI (2010), pp. 401-416

Cameron, Rich; The Ontology of Aristotle’s Final Cause; in: Apeiron: A Journal for Ancient Philosophy and
Science, Vol. 35, No. 2 (June 2002),pp. 153-179

Carlin, Laurence; Leibniz on Final Causes; in: Journal of the History of Philosophy, Volume 44, Number 2,
April 20006, pp. 217-233

Johnson, Monte Ransome; Aristotle on Teleology; New York etc. 2005

Koons, Robert C.; Realism Regained: An Exact Theory of Causation, Teleology and the Mind; New York 2000

Leunissen, Mariska; Explanation and Teleology in Aristotle’s Science of Nature; Cambridge etc. 2010

Osler, Margaret J.; From Immanent Natures to Nature as Artifice: The Reinterpretation of Final Causes in
Seventeenth-Century Natural Philosophy; in: The Monist, Vol. 79, No. 3, Causality Before Hume (JULY
1996), pp. 388-407
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classifier: theory of the spheres

Couprie, Dirk L.; Heaven and Earth in Ancient Greek Cosmology: From Thales to Heraclides Ponticus; New York
etc. 2011

Duhem, Pierre; Le systéme du monde: histoire des doctrines cosmologiques, tome premier: De Platon a Copernic;
Paris 1913

Evans, James; The History and Practice of Ancient Astronomy; New York etc. 1998

In antiquity, following Aristotle, the “spheres” (celestial orbs) were held to be immaterial-etheric. Only in the

Middle Ages were they believed to be material-crystalline. See:

Grant, Edward; Celestial Orbs in the Latin Middle Ages; in: ISIS 1987, 78, pp. 153-173

Monroe, Robert A.; Far Journeys; New York etc. 1985 (the middle book of his trilogy)

Sambursky, S.; The Physical World of the Greeks; London 1963

Wikipedia article: Celestial Spheres, retrieved 2015-07-08, scholarly article with bibliography

classifier: Vygotsky, Searle and cognitive linguistics

Daniels, Harry (editor); 7he Cambridge Companion to Vygotsky; New York 2007

Liu, Charlotte Hua; Vygotsky’s psycho-semiotics: Theories, instrument and interpretive analyses; edited by Frith
Luton; Bern 2011

Rieber, Robert W. (editor); The Collected Works of L.S. Vygotsky, volume 6: Scientific Legacy; New York 1999

Searle, John R.; Seeing Things as They Are: A Theory of Perception; New York 2015

Wertsch, James V.; Vygorsky and the Social Formation of Mind; Cambridge Mass., London 1985

classifier: Luc Brisson

Brisson, Luc; How Philosophers Saved Myths: Allegorical Interpretation and Classical Mythology; Chicago,
London 2004

————— ; Plato the Myth Maker; Chicago 1998

----- ; book review of: M. JANKA, C. SCHAFER (edd.): Platon als Mythologe. Neue Interpretationen zu den
Mythen in Platons Dialogen. Pp. vii + 326. Darmstadt: Wissenschaftliche Buchgesellschaft, 2002. Paper, SFr
55.30/ C32.90. ISBN: 3-534-15979-9.; in: The Classical Review, New Series, Vol. 54, No. 2 (Oct., 2004),
pp- 320-322

————— 5 The reception of the Parmenides before Proclus; in: ZAC, vol. 12, 2008, pp. 99-113

————— ; The Role of Myth in Plato and Its Prolongations in Antiquity; in: The European Legacy: Toward New
Paradigms, 12:2, 141-158

————— 5 Sémantique de la métaphore; in: Dialogue, 15, 1976, pp 256-281

————— ; Socrates and the Divine Signal according to Plato's Testimony: Philosophical Practice as Rooted in Religious
Tradition; in: Apeiron 2004, month 01, volume 38, issue 2, pp. 1-12

————— ; Le méme et lautre dans la structure ontologique du Timée de Platon: Une commentaire systématique du
Timée de Platon; 3" edition, Sankt Augustin 1998

classifier: golden chain

Dillon, John; The Golden Chain: Studies in the Development of Platonism and Christianity; Aldershot 1990

Coomaraswamy, Ananda K.; The Iconography of Diirer’s “Knots” and Leonardo’s “Contatenations’; in: Eye of the
Heart, A Journal of Traditional Wisdom, Issue 4, 2009, pp. 11-40

Uzdavinis, Algis (editor); The Golden Chain: An Anthology of Pythagorean and Platonic Philosophy; Blooming-
ton 2004
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classifier: shield of Achilles (Achilleos)

Becker, Andrew Sprague; The Shield of Achilles and the Poetics of Homeric Description; in: The American
Journal of Philology, Vol. 111, No. 2 (Summer, 1990), pp. 139-153

————— ; The Shield of Achilles and the Poetics of Ekphrasis; Lanham, London, 1995

Byre, Calvin S.; Narration, Description, and Theme in the Shield of Achilles; in: The Classical Journal, Vol. 88,
No. 1 (Oct. - Nov., 1992), pp. 33-42

Cullhed, Eric; Homer on the origins of Athens: Agallis of Concyra and the Shield of Achilles; in: Symbolae
Osloenses: Norwegian Journal of Greek and Latin Studies, 87:1, 61-78

Hardie, P.R.; Imago Mundi: Cosmological and Ideological Aspects of the Shield of Achilles; in: The Journal of
Hellenic Studies, Vol. 105 (1985), pp. 11-31

Paipetis, S.A.; The Unknown Technology in Homer; Dordrecht etc. 2010

Revermann, Martin; The Text of Iliad 18.603-6 and the Presence of an AoLoOO¢ on the Shield of Achilles; in: The
Classical Quarterly, New Series, Vol. 48, No. 1 (1998), pp. 29-38

Scully, Stephen; Reading the Shield of Achilles: Terror, Anger, Delight; in: Harvard Studies in Classical
Philology, Vol. 101 (2003), pp. 29-47

Squire, Michael; Ekphrasis at the forge and the forging of ekphrasis: the ‘shield of Achilles’ in Graeco-Roman word
and image; in: A Journal of Verbal/Visual Enquiry, 2013, 29:2, 157-191

Taplin, Oliver; The Shield of Achilles within the Iliad; in: Greece & Rome, Volume 27, issue 01, April 1980,
pp- 121

classifier: Parmenides

Farndell, Arthur; Evermore Shall Be So: Ficino on Plato’s Parmenides; London 2008

Henn, Martin J.; Parmenides of Elea: A Verse Translation with Interpretative Essays and Commentary to the Text;
Westport 2003

Lewis, Frank A.; Parmenides on Separation and the Knowability of the Forms: Plato Parmenides 133a ff.; in:
Philosophical Studies 35, 1979, pp. 105 127

Malsmheimer, Arne; Platons Parmenides und Marsilio Ficinos Parmenides-Kommentar — ein kritischer Vergleich;
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Part Two: Byzantine Philosophy and the Olympian Mind

by: Dr. jur. Stefan Grossmann, Hanau
July 15, 2015

The two Russian books on Byzantine philosophy by Professors Lurie (2006) and Petrov (2007) (see in my
Framework vol. 1, p. 38, bibliography on p. 199) explain in great detail that the methodological turning point
of Byzantine philosophy was Hagios Maximos (Saint Maximus the Confessor) in the sixth century. Pursuant
to the first part of this extended essay, this gives us the following situation to work with: The methodological
turning point puts the intellectual development on a two-track path of dialectical unfoldment. On the one
hand, the Olympian mind is exemplified, in the Christian vein of the Byzantine empire, by Jesus Christ of
Nazareth. On the other hand, Jesus Christ of Nazareth is included in the Olympian myth basis of Greek
philosophy, which thus enters into its mature stage, in which it evolves until the end of the Byzantine empire.
This aspect was not mentioned in the foregoing part, and shall be explored here. To study the methodological
turning point, we now have a marvelously informative tool, the Oxford Handbook of Maximus the Confessor.

First, a clarification is required of what is meant by the expression, Olympian mind. I am not aware that
this expression has been used previously as a term with a technical meaning. The Olympian mind is one of
many configurations of consciousness that are available to humans. The Olympian mind designates a very
high-end version of such mental configuration. The Olympian mind is the superhuman mental configuration
that is used by the Olympians in classical Greek myth, first and foremost set forth in the two epics of Homer
(Homer I and Homer 1II), the Iliad and the Odyssey. The two epics transmit to humanity essential rudiments
of the mental configuration of those beings, who are thereby communicating with us in an educational and
coaching effort. The Olympian myth is a seed package that grows through emotional and intellectual strands
of development starting in the eighth century B.C. (the Iliad). The overarching bridge of humanity’s growing
understanding is embodied in the expressive spectrum that is generated by the long-term philosophy project.
The Olympian mind is thus outlined as man’s longest standing developmental project towards maturing out
of the stage of duality and separation from the Divine (“the fall”). The closest companion project on the
planet is that of Buddhism, especially Theravada Buddhism as transmitted by practice in Myanmar. The seed
of the Olympian mind was the start of a string of twenty-nine contactee authors (see my Framework, vol. 2, p.
198 £.). For Byzantine philosophy, note especially the authors number 12, 13, and also 24 in that list.

In the expanded myth basis, there is a dialectic of progressing sensitivity of the mind:

(i) The methodological turning point, in the wake age of the anti-pagan Justinian, finds its inception with
Saint Maximus the Confessor, who laid out a grand space of internal cosmology, a setting for the Pantokrator
Christ. The empire submitted to that as a state religion, engendering a formal and pervasive sacred culture,
with stylized iconic visualizations. If this is the Hegelian thesis, or dialectical inception, of the movement, then

(ii) the antithesis came within several centuries as exemplified by Saint Symeon the New Theologian. In
Symeon, the grand cosmological vision of Maximus fades away into full internalization. Symeon is no longer a
macrocosmic architect, but works on the microcosmic, namely on the very fabric of mental visualization, what
we call the mind. Symeon is, in his sermons, pure sensitivity beyond vision of something. No longer the
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lighted but the light itself is his realized theme. Sensate or quasi-sensate “being” unveils itself as energetic
“presence”, projecting an extra-pyramidal cross-modal hologram. This adds to Maximus’ cosmic vastness in
establishing an inner cosmos of the mind, and thereby to defining an inner world filled with non-localized,
non-centric spread-out awareness, not point-shaped but spatially mapping and expansive. In the finer energies,
time itself is altered, or even vanished out of awareness, in realms of the non-temporal.

(iii) The synthesis was reached in Saint Gregory Palamas of Hesychast Controversy fame. In him, we find
both the cosmic vastness as well as the bliss to fill it out. The doctrines of the essences and energies bear this
out from mental experience, subjective and also, connective (transpersonal). The disjoinder of the Hesychast
Controversy occurred at that point.

The foregoing dialectics so far has been hidden outside of Orthodox Christianity, even though it has a
distinct philosophicly rationalized underpinning (see the cosmology section in my Framework, vol.1). It
fleshes out the program of the Johannine turn of the Olympian-Tabor light emerging. The Tabor light strikes
very specific cords in the Hellenic mind, as part one above reminds us of. Its protagonists are the Christian
expanders of the Olympian myth, on whose tilled and fertile ground the individual finds the means of inward
transformation through rationalized Byzantine philosophical receptions of the Olympian faith in its Christian
expansion, promising mastery of the Creator mind by the individual, the true domain of human freedom.

In his main writing, the “Laws”, wisely kept secret during his long lifetime, George Gemistos Plethon picks
up the semiotic problem of the Palamite synthesis. For what he is seeking to achieve, even the revised myth
basis of Byzantine philosophy since the Justinian age is insufficient. Accordingly, Plethon thus seeks, and must
seek, a second revised myth basis. In pursuing that effort, he goes to radical and extreme intellectual lengths.
Still, however, his effort remains incomplete. That obscures Plethon’s philosophy to the point of making it
unintelligible.

Plethon’s unfinished myth is a freedom that overcomes our human limits by advanced inner organization,
what Vygotsky would have called, higher semiotics. How strong a material for an expanded Olympian-
Christian myth does that provide? A meaningful critique of Plethon and of his apex of Byzantine method
must answer that question. A part of the answer is in the dialectics that I just outlined, since it marks the
situation of Byzantine intellectual history at the end of which Plethon worked.

Specificly, how do Byzantine philosophers (including philosopher-theologians) prior to Plethon relate to
the issue of higher semiotics in the Vygotskian sense? The question, at least, is not exactly inherent in the
mainstream of Byzantine philosophy, as far as I can tell. The question that Plethon thus develops - if one
chooses to see the essence of his work as an open question - is thus a very difficult one. If Plethon had found
adequate words for this, his writing may not have been so strong on the figurative and allegorical.

The ball of strings, as Plethon rolls it over, is not merely his personal business. It is an eminent problem
complex of the entire New Testament faiths, which are, Christianity and what is in many way its spin-off,
Islam. The New Testament builds on the narrative of the gospels, which in their early time were ardently
consumed as miraculous fairy tales, that is, as mythical narrative. It was understood by the clerical editors of
the New Testament that an opening, a final extension is needed for it to “work” in a religious-doctrinal sense.
Such a functional opening may be circumscribed as, the message and the dialogue.

For that reason, at the end of the New Testament, a Christian symbolic narrative in the Jewish apocalyptic
genre was included, the Book of Revelation (The Revelation of Saint John of Patmos). In a structural parallel,
Plethon provides Byzantine philosophy, the philosophy of the world’s first Christian empire, with a similar
ending that is likewise an opening. In that sense, Plethon’s “Laws” are the apocalypse of Byzantine philosophy.
The narrative-symbolic content of the structure is, revelation (the meaning of the Greek term, apocalypse).
Plethon, like later Schelling the philosopher of myth, had a final focus on revelation, a manifest showing of the
spiritual and divine to man. Plethon thereby is not so much a critic of Christianity as, of the New Testament,
a radical philosophical Bible critic, or if you wish, covert philosophical Bible commentator.
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Plethon’s “Laws” are his attempt of a thoroughly Hellenized version of the New Testament Apocalypse. In
comparative terms, the apocalypse at the end of the Bible stands outside of the Greek strands of tradition. It is
Byzantine philosophy’s most unconquered territory of narrative sacred myth. It would have been insightful of
Plethon, a particularly insightful writer, to consider this a worthwhile project. Since a Christian fanatic burned
the “Laws” of Plethon, existing in only one single manuscript, we have been given the liberty, of necessity, to
fathom out Plethon’s program through the reports that have come upon us, using interpolations. I propose
this to be a key interpolation for grounding Plethon’s authorial motives. I am not claiming that these motives
would have been set forth in his text, due either to Christian censorship, or the subconscious nature of creative
motives, or both. It was the mission of Plethon the philosopher to get out the message and the dialogue in a
rationalized version, as seen from the viewpoint of a radical philophical critic of revelation, of the conceptual
opening at the end of the Bible, an opening that is in many ways mythical, occluded and prephilosophical.

We thus know, by such reconstruction and un-disguisement, the nature and direction of Plethon’s ultimate
quest, which lies exoticly beyond the central dialecticts of the unfoldment of Byzantine philosophy, as the last
theorem of the Byzantine intellect. We also know that Plethon’s ultimate quest remained, and remains to this
day, unfinished. Perhaps he is telling us that, to hold a dialogue, it takes at least two.

To look once again in the times before Plethon: During the times of Justinian, who banned paganism, the
head of the Platonic Academy at Athens was Damascius. Justinian’s ban had the effect of closing his school.
Arguably at that time, an anonymous author alias Dionysius the Areopagite introduced a henotheistic branch
of Neoplatonism, which survived Justinian’s ban. It subsequently was assimilated ny mainstream Byzantine
philosopho-theology and thus became the intellectual backbone of eastern orthodoxy. In my Framework vol.
1, I conjecture that that is the plausible answer to the question, who was behind the Dionysius the Areopagite
alias, namely Damascius who the government had made the ex-head of a famous philosophy school.

Then the middle dialectic (Maximus — Symeon — Palamas) set in, assimilating Dionysius, a complex large-
scale reception movement. Plethon, at the other end, with his unmistakable henotheism, quite obviously (for
lack of any other plausible explanation) replicated the mainstream Dionysian hierarchies in his overtly pagan
symbolism. Plethon the difficult trailed spirituality to its semiotic detail, which for us today is somewhat hard
to grasp. In the age of Renaissance humanism, Plethon brought Dionysius the Areopagite’s spiritual hierarchy
henotheism to state-of-the-art linguistic, semiotic reflection of the spirit communications that are, in mythical
visualization and by logical deduction, essential to same. Plethon thus singled out the function of mental spirit
communications in the Byzantine apocalyptic tradition, a tradition which expanded the last book of the Bible
into a genre, late due for philosophical rationalization. Hesychasm was intimately linked with apocalypsis,
revelation, through reputed visionary states, which horrified Barlaam of Calabria.

The foregoing paragraph mentions, “mental spirit communications”. Within Olympian myth and within
the Byzantine apocalyptic genre, such communications form the second revised myth basis of philosophy that
Plethon was, implicitly, working with. I propose this not because Plethon, whose main writing is lost, writes
this, but because it matches what he was trying to achieve, and what his figures and allegories hint at. It is we
who have a difficulty comprehending that that is what Plethon was trying to achieve. I have come to the
conclusion that that actually is what Plethon was trying to achieve.

The topos of mental communication is actually hidden in ancient myth from the very beginning. It took a
late developmental turn towards the semiotic and linguistic to unveil the secret. The discovery is in its way as
utopian as the later invention of the telephone. Plethon was a spiritual linguist. His secretive semiotics are a
specialized rationalization of this formal aspect of myth.

Plethon as a radical rationalist rightly understood revelation, taken seriously, as spirit communication with
man, a mediumistic, telepathic venture, Under late Byzantine Orthodox auspices of the hesychast controversy,
that was not a priori heretic or pagan, even though Plethon succeeded to radicalize that already radicalized sore
point even more.
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A popular ancient philosophical question was, what is/are the distinguishing element/s of man? The
restatememt of this question in Plethon might be: whts is the distinguishing element of the gods? That would
be, the Olympian mind. What, then, is the distinguishing element of the Olympian mind? To answer that, we
must study Plethon and the set of philosophies that he builds on. The answer stands in the context of the
Renaissance quest for the perfect language. The Platonic response can only be, ideas as mental language.

If ego-man, the separate being with a separate, purely individual unit consciousness is monadic life, then
the gods through their Olympian mind are multi-monadic life. The difference is the permeability of language,
reaching beyond the cave and into the sun, reaching out of the unit mind into the connecting light. A starting
point is set when one understands that the “hierarchies” are not (religious or other) “content” but, ideally, can
be seen formally, as forms, as structures of a categorial encyclopedic lexicon for a great mental device. In that
sense, the Byzantines installed the Organon as collective mind, the One, over reality, as Plethon summed up.

A very selective reading list for part two:

Alexander, Paul J.; The Byzantine Apocalyptic Tradition; edited and with an introduction by Dorothy deF.
Abrahamse; Berkeley etc. 1985

Pearl, Eric D.; Theophany: The Neoplatonic Philosophy of Dionysius the Areopagite; Albany 2007

Rorem, Paul; Lamoreaux, John C.; John of Scythopolis and the Dionysian Corpus: Annotating the Areopagite;
Oxford 1998

Allen, Pauline; Neil, Bronwen (editors); 7he Oxford Handbook of Maximus the Confessor; Oxford 2015

Strezova, Anita; Hesychasm and Art: The Appearance of New Iconographic Trends in Byzantine and Slavic Lands
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Perreiah, Alan R.; Renaissance Truths: Humanism, Scholasticism and the Search for the Perfect Language;
Farnham, Burlington 2014
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246-248

Campbell, Jan; Pile, Steve; Telepathy and its vicissitudes: Freud, thought transference and the hidden lives of the
(repressed and non-repressed) unconscious; in: Subjectivity, 2010, vol. 3, 4, 403425

Eshel, Ofra; Where are you, my beloved? On absence, loss, and the enigma of the telepathic dream; in: Int ]
Psychoanal 2006; 87: 1603-27

Freud, Sigmund; Psycho-Analysis and Telepathy (1941 [1921]); in: Collected Works volume XVIII (1920-
1922), pp. 177-193

————— ; Dreams and Telepathy (1922); in: Collected Works volume XVIII (1920-1922), pp. 197-220

Hewitt, Marsha Aileen; Freud and the Psychoanalysis of Telepathy: Commentary on Claudie Massicott’s “Psychical
Transmissions”; in: Psychoanalytic Dialogues, 24:103-108, 2014

30



Part Three: Plethon the Christian Gnostic

by: Dr. jur. Stefan Grossmann, Hanau
July 15, 2015

There can be no doubt that the mythology that Plethon uses is vintage Christian Gnostic. The Gnostics were a
persecuted sect. They had all reason to camouflage themselves. Samael Aun Wear, in the twentieth century,
provided information (much of it on http://gnosticteachings.org) that permits us to identify Plethon’s strange

“Zeus”, his strange “Poseidon” as Christian Gnostic. “Zeus”, for example, is a cover name for the Gnostic
Jesus Christ. If “Zeus” symbolizes the light, this fits Jesus as witness of the creator light (John 1, 9 f.). The
Gnostics strove to move beyond belief to (divine-counterfactual) knowledge. Plethon is an example of such
knowledge. Given his high position at the court in Mistra, he was likely the leader of the Gnostic movement
during the last years of Byzantium. Patriarch Gennadius would have recognized this in the single manuscript
of Plethon’s “Laws” that he was given after Plethon’s death, and did not hesitate to burn the manuscript.

What I mention in my Framework vol. 1 as the “Johannine turn” of the philosophy and philosopho-
theology of Byzantium, displays unmistakable cues of gnosticism, namely the drive to know. I would identify
the saying of the evangelist John, that the truth will make us free, as one such example of clear gnostic
orientation. The movement was organized through history in “white lodges” (Wear). It was not a continuation
or rebirth of classical Graeco-Roman paganism, merely using a mimickry of ancient paganism’s names. The
Gnostics did have many ties to later Platonism, however, as modern scholars have noted. This goes a long way
to explain the features, as compared with Homeric myth, of subtly transformed Renaissance mythology at
large. One tough major question hence arises, namely, to what extent Byzantine philosophy and theology were
inforned and influenced by Gnosticism, branded as heretic by persecutorial church folk. This is a new subject
in the study of the remoter sides of Byzantine philosophy, and would extend to book length if more fully
explored. Faustian key traits of Byzantine philosophy, such as its more feminine receptivity, harmonize well
with gnostic attitudes — in this example, the high esteem of the feminine principle by the Gnostics.

This discussion, I believe, is eye opening to a strong current within Byzantine philosopho-theology that is
Gnostic, or truth-driven, to the point of seeming a bit over the top today, which merits closer investigation.
An important function of mythology is to transmit knowledge in oral cultures. While Byzantium was a literate
culture, a heretic sect such as the Gnostics would definitely have profited from such a confidential oral and
symbolic medium of transmission for its secrets. If so, what was the knowledge the pseudo-pagan figurative
symbolism in Plethon was designed to preserve and transmit? The readings that I give in parts one and two
above are, in light of the Gnostic content, by no means final. They are my own paraphrase of what I read but
are not the primary source meaning that the transmission symbols had in Plethon’s time, and that they still
have today in the eyes of initiated Christian Gnostics who are in the know.

As we see from the bibliography, Plethon’s pseudo-pagan figurative symbols that we are able to reconstruct
despite the pious book arson’s rash deed hold an entire library of ancient sacred knowledge. Even one entire
book could merely outline and condense that from what is already known in general. To mention Dionysius
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the Areopagite once, his system looks and feels as if a bucket full of Gnosis found its way into it, tell-tale
especially: the theologies of the name.

A very selective reading list for part three:

Lectures by Gnostic Instructors: Yeshua (Jesus, lesus) the Jew-Zeus; my pdf cropped, 34 p.; web site:
http://gnosticteachings.org/the-teachings-of-gnosis/lectures-by-gnostic-instructors/517-courses/greek-

mysteries/847-yeshua-jesus-iesus-the-jew-zeus.html

Gnostic Mysteries, a Free Online Course: Visions, Dreams, and Revelations; [incl. Poseidon]; 59 p.
http://gnosticteachings.org/courses/gnostic-mysteries/3374-visions-dreams-and-revelations.html

Astrology, a Free Online Course: Pisces; Jincl. Poseidon], my pdf cropped 28 p.
http://gnosticteachings.org/courses/astrology/673-pisces.html

Rasmussen, Josh; On creating worlds without evil — given divine counterfactual knowledge; in: Religious Studies,
40, 2004, pp 457-470

Wang, Linton; Ma, Wei-Feng; Comparative syllogism and counterfactual knowledge; in: Synthese 2013, DOI
10.1007/s11229-013-0330-0

Partridge, Christopher; 7he Occult World; (The Routledge Worlds) Abingdon, New York 2015

Hall, Manley P.; The Wisdom of the Knowing Ones: Gnosticism, the Key to Esoteric Christianity; Los Angeles
2010

van den Broek, Roelof; Hanegraaff, Wouter J. (editors); Gnosis and Hermeticism: From Antiquity to Modern
Times; Albany 1998

von Stuckrad, Kocku; Western Esotericism: A Brief History of Secret Knowledge; London, Oakville 2005

Mansfeld, Jaap; Studies in Later Greek Philosophy and Gnosticism; London 1989

Narbonne, Jean-Marc; Plotinus in Dialogue with the Gnostics; Leiden, Boston 2011

Corrigan, Kevin; Rasimus, Tuomas; in collaboration with et al. (editors); Gnosticism, Platonism and the Late
Ancient World: Essays in Honour of John D. Turner; Leiden, Boston 2013

Turner, John D.; Majercik, Ruth (editors); Gnosticism and Later Platonism: Themes, Figures, and Texts; Atlanta
2000

Wallis, Richard T.; Bregman, ]. (editors); Neoplatonism and Gnosticism; Albany 1992

Hanegraaff, Wouter J.; in collaboration with et al. (editors); Dictionary of Gnosis & Western Exotericism;
Leiden, Boston 2006

Smoley, Richard; /nner Christianity: A Guide to the Esoteric Tradition; Boston, London 2012

Rudolph, Kurt; Gnosis: 7he Nature and History of Gnosticism; San Francisco 1987

Stroumsa, Guy G.; Hidden Wisdom: Esoteric Traditions and the Roots of Christian Mysticism; 2™ Leiden,
Boston 2005

Weor, Samael Aun; Christ and the Virgin: The Origin and Purpose of Christianity; Brooklyn 2012

Amis, Robin; A Different Christianity: Early Christian Esotericism and Modern Thought; Albany 1995

DeConick, April D.; Shaw, Gregory; Turner, John D. (editors); Practicing Gnosis: Ritual, Magic, Theurgy and
Liturgy in Nag Hammadi, Manichaean and Other Ancient Literature: Essays in Honor of Birger A. Pearson;
Leiden, Boston 2013

Pagels, Elaine Hiesey; 7he Gnostic Paul: Gnostic Exegesis of the Pauline Letters; Philadelphia 1975

Koslowski, Peter; Philosophien der Offenbarung: antiker Gnostizismus, Franz von Baader, Schelling; Paderborn,
Munich 2003
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Part Four: The Hidden Teachings of Jeshua

by: Dr. jur. Stefan Grossmann, Hanau
July 16, 2015

The Christian Gnostics lay claim to be the preservers of the hidden teachings of Ieshua (Jeshua, Yeshuah), also
called the Christ, the Nazarene, distorted inexplicably into a scramble of Iupiter (JeZeus). The Gnostics had a
critical philosophy of divine names. One may understand this better given the renaming of Jeshua by a hostile
environment. Myths world-wide have a key function of transmitting traditional knowledge in oral cultures.
Byzantium was a literate culture, but how welcome would a confidential medium of transmission, such as
mythical figuration and other symbols, have been to a persecuted sect branded as hereticc How welcome
would the hidden trachings of Yeshua a/k/a Jesus have been to an established church? To my mind, any and
all hidden teachings of Jeshua pose a mortal threat to the established church and to the governments it backs.

Curiosity is a sign of intelligence. Cats, therefore, have been noted as quite intelligent animals. The noetic
drive in man is a sign of curiosity, the curiosity to know. Scholars have known of ancient gnostic currents for
centuries. The sensational discovery of several troves of ancient documents around the Dead Sea (today known
as the Dead Sea Scrolls) caused a big commotion in the twentieth century. It became clear that gnostic (or call
them, noetic, so as not to stick to just one label) sects were much more widespread at the time of Jeshua than
had previously been known, but that those sects met with extinction level events.

Prior to the discovery, in the nineteen hundreds, of the Dead Sea Scrolls, the most important single textual
source for Christian Gnosticism was the Pistis Sophia. The Coptic text is in the Codex Askewianus probably
of the fourth century A.D., discovered in 1773. The text itself may be somewhat older. The teachings in the
text may be considerably older.

At its beginning, the text mentions that Jesus instructed his disciples only in the first level. The text then
sets forth additional, higher teachings that the transfigured Christ gave to his disciples and to his mother and
to Mary Magdalene via communications over a period of eleven years. It may be noted that, in the twentieth
century, the Gnostic reviver Samael Aun Weor, author of over sixty books, near the end of his life summarized
his Christian (Neo-)Gnostic teachings in an extensive commentary to the Pistis Sophia. I would tentatively
conclude that the hidden knowledge that Plethon intended to transmit through his “Laws” as encoded in
mythical figurations and other symbols would in all essential ways have been congruent with the Pistis Sophia
commentary of Weor, albeit Plethon in the fifteenth century may have had more extensive and authentic
information at his disposal than Weor had in the twentieth century prior to the internet age.

The hidden teachings of Jeshua-Jesus-Christ amount to ancient spiritual sciences that are starting to
become known again generally today since the beginning of the internet age in the late twentieth century.
Spiritual sciences supersede religious belief. They are teachable, and learnable, knowledge that enabled Jesus to
work those (authentic) miracles that are ascribed to him (discounting fictional miracles such as changing water
to wine, not impossible but not factual.) The sciences threaten churches, governments, and medicine as we
know it. Perhaps their strongest initial implications are, thus, social. In the long term, the spiritual sciences as
known to Jeshua, a grand master, lead the way for humans into an Olympian type of free higher life.
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Ritual is a, usually complex, purely formal act of the inner will (intent) that changes consciousness. A well-
known and especially powerful example are the postures of traditional Indian yoga (Raja Yoga, or Kriya Yoga,
in the Ashtanga). Mantras are rituals. Mudras are rituals. Ritual helps a practitioner understand and inwardly
"see into reality” the change. Initiation can be given by another person, or can be self-initiation (which means,
with the help of spirit guides who are invisible to our physical eyes). Ritual is for spiritual manifestation what
the syllogism is for logics. In higher mental semiotics, syllogism is Gestalt ritual of “gods”. Ideation outside the
cave is fully identical with spiritual manifestation. Divine ideas, being constitutive forms of reality, create
automaticly. Spiritual manifestation is always about manifesting the divine simplicity of ideation-creation.

A very selective reading list for part four:

Pagels, Elaine; The Gnostic Gospels; New York 1989

Robinson, James M. (editor); The Nag Hammadi Library: The Definitive Translation of the Gnostic Scriptures
Complete in One Volume; San Francisco 1990

Parry, D.W.; Tov, E. (editors); The Dead Sea Scrolls Reader; volumes 1-6; Leiden 2004, 2004, 2005, 2004,
2005, 2005

Fitzmyer, Joseph A., S.].; a guide to the dead sea scrolls and related literature, revised and expanded; Grand
Rapids, Cambridge 2008

Dimant, Devorah; Parry, Donald W. (editors); Dead Sea Scrolls Handbook, volumes 1-2, Leiden Boston 2014

Lange, Armin; Tov, Emanuel; Weigold, Matthias (editors); The Dead Sea Scrolls in Context: Integrating the
Dead Sea Scrolls in the Study of Ancient Texts, Languages, and Cultures; volumes 1-2; Leiden, Boston 2011

Lim, Timothy H.; Collins, John ]. (editors); The Oxford Handbook of the Dead Sea Scrolls; Oxford 2011

Wikipedia Article: Pistis Sophia; retrieved 2015-07-16

Thomassen, Einar; The Spiritual Seed: The Church of the “Valentinians” (Nag Hammadi and Manichaean
Studies, Volume 60); Leiden, Boston 2006

Williams, Michael A.; review of E. Thomassen; in: Numen, Vol. 53, Fasc. 3 (2006), pp. 396-401

Plese, Zlatko; Pistis Sophia; article in: The Encyclopedia of Ancient History, First Edition. Edited by Roger S.
Bagnall, Kai Brodersen, Craige B. Champion, Andrew Erskine, Sabine R. Huebner; Blackwell 2013, print
pages 5338-5339

Mead, G.R.S.; Pistis Sophia; A Gnostic Miscellany: Being for the Most Part Extracts from the Book of the Saviour,
to which are Added Excerpts from a Cognate Literature, Englished (with an Introduction and Annotated
Bibliography); London 1955 (first: 1896). pdf of Celephais Press 2007, online

More editions see the Wikipedia article.

Horton, Fred L. Jr.; The Melchizedek Tradition: A Critical Examination of the Sources to the Fifth Century A.D.
and in the Epistle to the Hebrews; Cambridge etc. 1976

Weor, Samael Aun; The Pistis Sophia Unveiled: The Gnostic Bible: The Translated Coptic Text and Accompan-
ying Explanation of the Gnostic Doctrine; Thelema Press 2005

44 books and 84 lectures of S.A. Weor (English) can be downloaded as pdf in one zip file at:

http://samaelaunweor.ro/1%20download_eng.html

A summation is in two books, online pdf at http://www.gnosistr.com, written by two of his disciples:

Vargas, Rafael; Casan, Javier; Gnosis Tradition and Revelation; 2008
----- ; Gnosis Tradition and Revelation: Encounters with Samael; 2009
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Part Five: An Example: Theosis/Ascension

by: Dr. jur. Stefan Grossmann, Hanau
July 17, 2015

If T were asked to give an example why the foregoing discussions are relevant to the research of Byzantine
philosopho-theology, I would point to a hidden body of ancient teachings behind the key concept of the
spiritual wisdom of the Byzantines, namely, theosis (deification). In Gnostic teachings, that what is behind
theosis, and is thus beyond a mere belief system, is ascension. Ascension means, quite literally, to rise from our
world into higher worlds. Christian Gnostics to all appearance held extensively developed but rather concealed
systematic views on this subject. Without this information, a history of Byzantine philosophy cannot achieve
much more than merely scratching at the surface, without gaining an informed insider’s view. If historio-
graphical fairness merits discussing this, the question to what extent a reader may personally draw benefit from
this can remain entirely open in my author’s opinion. I am not trying to peddle any sectarian view. The
example demonstrates, central for any scholarly understanding of Byzantine philosophy, that the contact zone,
with its melting pot, of “ancient philosophy” and “Christian theology” lay on a third ground, namely that of
Gnosticism, an active zone of the noetic drive.

There are readings in my Framework vol. 1 that are helpful to prepare this presentation, see there:
pp- 23 ff.: Chapter 3, theosis and related topics
pp- 90: theosis in Hesychasm
pp- 93 f.: Jane Baun, in her beautiful book, on the Celestial Journey of Byzantium

The Apostle Paul can fittingly be screened by Gnostic exegesis (Elaine Pagels). Indeed, one of his passages in
the New Testament is a point of departure for Gnostic ascension, the spiritually practised yoga-like wisdom
behind the theosis concept, which by no means remained purely theoretical, but which could become, in the
initiates, practical-meditational. While truly profound meditation descriptions and prescriptions are hard to
come by even in our overflow of information today, the techniques at issue here strike me as truly profound,
and informative in the way that they lend themselves to a learner’s understanding. They are at least up to par
with leading eastern techniques. After years of pondering over some of them, I come to the conclusion today
that only an extraordinarily towering master would have been able to give them. On p. 242 of my Framework
vol. 1, list nr. 002: Ishaya Ascension Techniques, I ascribe them to Sananda/The Council of Seven Lights
(Governing Council of our local cosmic central object, the unmoved moving).

It is clear that in all Byzantine philosopho-theology, the two concepts, namely: theosis, and, ascension, are
inseparably and essentially linked with each other, dating back to Pre-Christian developments of these notions,
a linkage that one author brings under the clustered “theosic ascension” (John F. Nash, p. 19). I have reviewed
pertinent literature extensively, and there is nowhere any counterindication to this. Russell (p. 297) mentions,
for the differentiated system of the “monastic synthesis”, three close synonyms, which in English are: advance,
ascension, and, assumption. Horujy sees Hesychasm largely as an “own specific conception” of Byzantine
theology, with its beginnings forming as early as the fourth century A.D. in ascetical ascension. He makes it
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amply clear that Hesychasm is chiefly a system of ascension per the “Ladder of Ascension”. Its goal is theosis,
but the actual working process of theosis is, ascension. I need not elaborate this further since this known point
is not in dispute.

To cut a long and difficult discussion short, the Christological consequence is, logically, that Christ,
through his ascension techniques, had variable, navigable levels of humanity/divinity, which are also available
to the followers of Christ. This theological bombshell, usually overlooked, was perhaps most clearly framed in
a “Sermon on the Ascension” by Leo the Great (see Green, pp. 186 f.). The potential fusion of any Christian
man or woman with God further obliterates any and all logical coherence behind the fraudulent “trinity”
schemes of the belief-only control Church (cf. again, Sanchez-Ascobar). Henotheism, as mentioned earlier,
strong in Dionysius, Neoplatonism, and Plethon, in essential ways rebels against the trinity. That may have
been why some years ago, one scholar suspected Plethon of being a Crypto-Muslim.

The learned article by Brad H. Young (1988) traces the ascension motif in Christian mythology using a
New Testament passage from the writings of Paul. It is about ascension and man traversing the celestial
spheres. At risk of sounding obstinate, that reminds me of the esoteric side of Aristotle’s theory of the spheres,
again. The fact that there is a Christian mythology is often forgotten, pointed out by Alan Watts in a book in
1954. See, more specificly for the ascent motif, Martha Himmelfarb’s book.

The ascension techniques today can be found, revived and somewhat Indianized, in form of the “Ishaya(s)
Ascension Techniques” in five books of Maharishi Shivadasi Ishtar (MSI); information can be found on the
internet. There is no Wikipedia except a Portuguese page, including all seven “spheres” and twenty-seven
“attitudes”, with “thunder” in the titles of three of the books (symbolic meaning: word of God). The page can
be machine translated. The teachings seem “light” but are, for advanced initiates, very potent visualizing tools
in form of Gnostic ascension fiction, dramatizing the “spheres” and “attitudes” from our archetype level.

A very selective reading list for part five:

Nash, John F.; Theosis: A Christian Perspective on Human Destiny; in: The Esoteric Quarterly, Spring 2011,
pp. 15-33

Sdnchez-Escobar, Angel Francisco; with Iohannes (Monk); Theosis: Fusion of Man/Woman and God? (A
Patristic, Orthodox Perspective); Winston-Salem 2008; pdf of 69 double pages online at:

http://www.stephenhardingseminary.org/documents/ THEOSIS%20_FUSION_OF_MAN_AND_GOD.pdf

Russell, Norman; 7he Doctrine of Deification in the Greek Patristic Tradition; Oxford, New York 2004

Using Russian scholarship in his notes:

Horuiy, Sergey; Hesychast Formation of Theology and its Modern Prospects; 6 p. pdf (2010) online:

http://synergia-isa.ru/wp-content/uploads/2010/07/hor_phil-theol2010_eng.pdf

Green, Bernard; The Soteriology of Leo the Great (Oxford Theological Monographs); Oxford, New York 2008

Cook, Roger D.; How Deep the Platonism? A Review of Owen and Mosser’s Appendix: Hellenism, Greek
Philosophy, and the Creedal “Straightjacket” of Christian Orthodoxy; in: Farms Review of Books 11/2 (1999):
265-99

DeConick, April D.; Seek to See Him: Ascent & Vision Mysticism in the Gospel of Thomas; Leiden etc. 1996

Himmelfarb, Martha; Ascent to Heaven in Jewish and Christian Apocalypses; New York 1994

Young, Brad H.; The Ascension Motif of 2 Corinthians 12 in Jewish, Christian and Gnostic Texts; in: Grace
Theological Journal 9.1 (1988) 73-103

Watts, Alan W.; Myth and Ritual in Christianity; New York 1960 (first 1954)

Wikipedia article (Portuguese): Ascensdo Ishayas; https://pt.wikipedia.org/wiki/Ascensio_Ishayas

Indick, William; Ancient Symbology in Fantasy Literature; A Psychological Studly; Jefterson, London 2012
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Parts Six and Seven: Plethon’s World Soul Lacuna

by: Dr. jur. Stefan Grossmann, Hanau
July 18, 2015

The idea of two is one. That is where the present interlude of a mathematized (but not, mathematical)
treatment of the nature riddle finds its limits. Countability has its limits where causes are concerned, which
come from the spirit realms. There is a phenomenon known as inconclusive mathematics, which is key to this
conclusion. The ancients, and the Neoplatonists and the Byzantines, knew this from a section of Plato’s
Timaeos (Timaeus), namely, the creation of the World Soul, a text passage named, Psychogonia (Timaeos
35ab). There is not the One and the Many, but the One that is the Many. This is resolved when reality is
subjectivized, as the sages of India know it (and Arthur Schopenhauer translated it into the west).

In traditional Platonism, including until Michael Psellos but not counting Plethon and then again
counting Marsilis Ficino after Plethon, the mechanics of subjectivized reality (which is the mechanism
permitting individual ensouled life) is summarily brought under a little understood concept, the World Soul.
In Plato, supra, the World Soul is the explanation of evil and separation from the One.

Plethon does not have this. That is Plathon’s World Soul lacuna. The lacuna is not Platonic, but is
Aristotelian, since Aristotle did not accept Plato’s World Soul into his system of encyclopedic knowledge as
the base of his philosophy (a non-mythical base as far as Aristotle’s times and circumstances permitted).

Different than Aristotle, Plethon, departing from the Platonic myth of Timaeos, presents a rationalized

functional equivalent of Platonism’s traditional world soul. That is exactly, Plethon’s henotheism. The World
Soul, functional equivalent in Plethon, is a henotheistic community of spirits united by the light, telepathy,
and spirit communications. While Michael Psellos still adheres to the Platonic World Soul doctrine in a
commentary not on the entire Timaeos but on its Psychogonia, Psellos already departs from the merely
mythical-dogmatic structure in his descriptive dialogue on the Operation of Deamons that was influential
until the late Renaissance.
If Plethon’s realm of gods (with a small “g”) has embedded in it higher semiotic functions, as has been
suggested at the outset of this paper, then an Aristotelian view will consider that as the great mental device that
is mentioned above. Plethon, far from being a purebred Platonist, is Aristotelian in his semiotic turn. His
gnostic gods are, singularly, a rationalized version of the traditional Platonic World Soul, namely, an aggregate
collective soul in voluntary joinder, society of connected spirits in aspiritual Kingdom of Light, thus, the
multi-monadic life form of the flowing golden Tabor Light. The essences that constitute the World Soul are
many in a henotheistic sense, under One God who is not human, and not a human-like spirit, but is ineffable
in the sense of Dionysian negative theology.

The World Soul as realized rationally is the Organon as a great mental device, the key tool of multi-
monadic life, and the distinguishing feature of the Olympian mind. The Oversoul (modern expression) is a
participatory Over-Mind and a realm of human freedom for spiritually enlightened and liberated beings. It is
the truth behind the Christian salvation myth.
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A very selective reading list for parts six and seven:

Robinson, T.M.; Demiurge and World Soul in Plato’s Politicus; in: The American Journal of Philology, vol. 88,
no. 1 (Jan. 1967), pp. 57-66

Phillips, John; Plato’s Psychogonia in Later Platonism; in: The Classical Quarterly, New Series, Vol. 52, No. 1
(2002), pp. 231-247

Lauritzen, Frederick; Psellos and Plotinos; in: BZ 2014; 107(2): 711-724

----- 5 Psellos the Hesychast. A Neoplatonic reading of the Transfiguration on Mt. Tabor (Theologica 1.11 Gautier);
in: Byzantinoslavica Revue internationale des Etudes Byzantines (Byzantinoslavica Revue internationale des
Etudes Byzantines), issue: 12 / 2012, pages: 167179

Linder, Carolus Guilielmus (editor); 70Y WEAAOY MIXAHA Eig tnv Wuyoyoviav tov ITAdTwvos
Michaelis Pselli In Platonis de animae procreatione praecepta Commentarius nunc primum ex codice
bibliothecae acad. Upsaliensis edidit emendavit latine reddidit commentariis et prolegomenis persecutus est;
Upsala 1854. This is not a modern text-critical edition since it misses at least two Vatican manuscripts, but
it is annotated.

Collison, Marcus (editor); introduction by Stephen Skinner; Michael Psellos on the Operation of Daemons;
Singapore 2010

Hayton, Darin; Michael Psellos’ De Daemonibus in the Renaissance; in: Charles Barber; David Jenkins (editors);
Reading Michael Psellos; Leiden, Boston 2006, pp. 193-215

ADDITIONAL SUBJECT TAGS

(further to end of part one above)

(2) Olympian mind; methodological turning point of Byzantine philosophy; Maximus the Confessor; Jesus
Christ of Nazareth; Symeon the New Theologian; Gregory Palamas; Dionysius the Areopagite; Damascius;
Neoplatonism; Hesychast Controversy; Orthodox Christianity; apocalyptic; apocalypse; Book of Revelation;
New Testament; Bible criticism; Plethon’s Laws (Nomoi); mental spirit communication; telepathy; multi-
monadic life; Organon; mental language;

(3) Christian Gnosticism; Samael Aun Weor; Johannine turn; Tabor Light; Zeus; Poseidon; divine feminine
principle; Jew-Zeus; Yeshua; Jeshua; divine names;

(4) hidden teachings; Pistis Sophia; Dead Sea Scrolls; ritual; spirit guides; divine simplicity; ideation-creation;
(5) theosis; ascension; ascension techniques; variable humanity/divinity; Christology; fraudulent trinity;
Ishayas; Maharishi Shivadasi Ishtar;

(6, 7) Plethon’s World Soul lacuna; Timaeos; Timaeus; spiritual Kingdom of Light; collective soul; soteriology
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Part Eight: Remarks on Plethon

by: Dr. jur. Stefan Grossmann, Hanau
July 24, 2015

1. In reply to an e-mail that I sent, Professor John Monfasani write back that he is “in the skeptical camp
concerning Pletho and Hermeticism.” That and some additional information that he sent precisely answered
the question that I had asked him. Apart from that, he gave no comment whatsoever on the foregoing text. I
would like to thank him again for the information that he sent me.

I come to the conclusion that, unlike in the Renaissance thought of Florence, Hermeticism is not an issue
for Plethon the late Byzantine philosopher of Mistra. See, additionally, Woodhouse, Plethon, p. 60 for a brief
discussion leading to the same conclusion.

Vice versa, where protagonists of the Florentine Renaissance utilize Hermeticism, such as the Corpus
Hermeticum, this indicates that there is at best an indirect and remote influence of Plethon and the strange
and secretive sect that Plethon appears to have represented.

2. In saying the foregoing I rule out that Plethon developed the system of his “Nomoi” (Laws) all on his
own. I do not find it plausible that an entire religious (or noetic) system would be developed in such details
either by a single person, or for a single person (namely, the author of the system).

Hermeticism has no entirely sharp and clear border demarcating it from Gnosticism. If Plethon merely was
a curious, scurious collector of ideas, that is, some nostalgic antiquarian, then it would strike me as strange that
he would totally ignore Hermeticism.

A second important general observation, by no means new, is the fact that the “Pantheon” of “ancient”
gods that a reader finds in Plethon, in particular in his “Nomoi”, is, contrary to assertions in the literature, no
revival of any known religion, in particular not a revival of classical Graeco-Roman pagan worship. Classical
affiliations of ancient Greeks and Romans tended to be with particular “gods” (with a small “g”). While Rome
does have a building named the “Pantheon”, a lump-sum worship of the entire Pantheon was rare and
exceptional. A defining feature of paganism was personal relation with a god, as is still the case in India today.
Indians (Hindus) might not hesitate to worship in any Hindu temple, but they will have a preferred mode and
relation of worship, running through a lifetime, a family, a neighborhood.

Also, in classical mythology which describes ancient paganism, Poseidon was not the “son” of Zeus, nor
was Hera (in my reading, the feminine principle) the consort of Poseidon, etc. Zoroaster (Zarathustra) is not
part of Hellenic religion of any kind, but is (a set of) ancient Iranian priest(s). All that is very clear and throws
an “ancient pagan revival” out of the window by merit of just this one argument alone.

A third weak point of those who argue, with a shifting range of arguments, is, that the only clear evidence
that could point to Plethon as a “pagan”, namely the unique manuscript of his “Nomoi”, was burnt. We have
a rather good reconstruction of what the text said. In my reading, Plethon was a Christian with philosophical,
noetic interests, not a pagan. Some scholars have held similar opinions; scholarly opinion is not clear-cut here.
James Hankins, eminent scholar of Platonism in the Italian Renaissance, thus approaches Plethon with an
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alternative formulated in a dichotomic question: “Pletho: pagan or heretic?” (wol. 1, pp. 193 ff.) The second
part of Hankins™ question is usually not discussed, but on questionable grounds.

If Plethon was pagan, where was his pagan community? The evidence of absence is clear that there simply
was none. Speculation has made Plethon a lone one-man pagan, of a singular novel syncretistic (philosophy
of?) paganism of his own creation set forth in an unpublished philosophical manuscript modeled after an
ancient philosophical book, not in any way a going concern of a church or temple.

An adversarial expert, Scholarios, having assumed the monastic name Gennadius, was so horrified by the
apparently dangerous content that he burned the single existing manuscript. If the content had not been
dangerous, but merely lunatic, I am certain that Gennadius would have published it in triumphant calumny to
prove that his then dead enemy, Plethon, had gone over the brink. Gennadius did not do this but kept things
so quiet that Plethon’s pupil, Cardinal Bessarion, was able to whitewash Plethon’s name for the rest of the
Renaissance.

I do not buy into Plethon’s alleged “paganism”. There is more to this. I believe I have stumbled, per above,
over clues that open an issue.

3. I acknowledge that, in the foregoing conclusion (Plethon was not a “pagan”, but [possibly] a [so-
branded] “heretic”), I diverge from John Monfasani, and from other researchers, probably from the majority
opinion today. I do not necessarily believe in deciding such questions by vote, however.

[ actually feel encouraged by highly specific information that John Monfasani very kindly sent to me (see in
bibliographical notes below). There are contradictions that he has had the great knowledge and art to record,
at least as to their factual basis, if not in interpretation.

a) In a catalog of world religions, there never has been a religion “Platonic paganism” of the outline that we
find in Plethon. I object to that descriptor to the extent that it shall assist to construe the social reality of a
religion, in the sense of a cult with members and an organization. There is no shred of evidence for that,
neither archaeological nor textual. I sense, of course, that there is a real urge for such a construct, but that
must not be confused with viable evidence. If Middle Platonism and Neo-Platonism are to be adduced as
evidence, I believe that the differences to Plethon are so substantial that they need not be listed here. Apart
from that, the majority argument so far has been a “pagan revival” of Plethon, not a “Neo-Platonic revival”.
Zarathustra and the Chaldean Oracles (in Plethon) do not fit the descriptor “Platonic”, either.

As Plethon left it, we can really make neither head nor tail of this. It is on the face of it a jumble of
nonsense, which is just about as strongly apposite to the presentation of any religion as things can get. Where
is the charisma, the magnetism, that any religion must have? Gennadius, however, when he lit the manuscript,
apparently not at all agreed with such a simplistic assessment. He would probably not tell us because his lips
were sealed in fear. What was said in the manuscript was — “it”, that what must remain concealed under all
circumstances. As I would read out of the apparently scared witness (Gennadius), the danger was not a pagan
religion (posing what threat?); but it was Plethon’s knowledge in the manuscript. Such threats do not come
from a vastly different, new, bizarre and highly intellectual religion. They arise from heresies, that is, variants
in a single religion itself. Reading the witness, Gennadius, in this proposed interpretation leads to a tentative
assumption that, in the sense of James Hankins” above dichotomy, Plethon was not “pagan” but was “heretic”.
Plethon was a Christian philosopher of a different kind, formed by millennial developments along the rift lines
of Byzantine philosopho-theology, as indicated above, and in my Framework vol. 1 cited above (with URL).

Above, I described how I came to discovering for myself the well-reasoned theory of survival of the pagan
gods through Euhemerism (Jean Seznec), in published knowledge since 1940 (French) and 1953 (English). A
jumble of once pagan figures such as in Plethon is indicative of philosophical rationalization ala Euhemerism,
slanted strongly away from myth, paganism, and uncritical “belief” methodology (that methodology that
Shakespeare described). To declare Plethon a “pagan” is no insult, but could become one if one makes clear to
oneself what that means for a critical genius such as Plethon.
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I am not aware of prior consideration of this quite hidden issue in this specific context. Plethon may have
used the deities we find in him in a mythographical vein, rationalized in the sense of shifting them from
mythos to logos. That is a thumbnail version of the reading that I actually propose above. I am not aware of
counter-arguments. In drawing the conclusion of Plethon the pagan, this alternate explanation so far, to my
knowledge, has been missed.

Additionally, there is an argument from the propriety of words, against a term: “Platonic paganism”.
Western culture owes a lot to the philosopher in classical Athens who was named, Sokrates. Sokrates fought
bravely in the Athenian army to defend his home city-polis. Then, he haunted the public places of Athens
with his wit, as known through the writings of Plato and Xenophon. When Sokrates was old, a court of his
home city gave him a judicial murder for a barbarian cause, namely the cause of mocking the pagan gods.

The most famous pupil of Sokrates was Plato. Practically all philosophy of Plato comes through the mouth
of the Platonic first person, Sokrates (except in Plato’s last book, Plato’s “Nomoi”). In adopting Sokrates as his
literary alter ego, Plato demonstrates to this day his negative relation to ancient paganism: Plato distinctly was
not a pagan. What, then, is the piety of a term: “Platonic paganism” I propose to avoid such a descriptor as
indelicate to the valuable memory of Plato and his immortal teacher Sokrates. The composite term, “Platonic
paganism”, is, hence, a contradiction of terms.

b) When contemporaries of Pletho, such as George of Trebizond, in the ongoing polemics of the time,
levelled accusations of “paganism”, it can be very misleading to assume that the word, “pagan”, was used in an
informed sense. John Monfasani shows examples of how loosely the word was used prior to 1450 (Monfasani,
Prisca Theologia, pp. 48 f., also Monfasani, Plethon and the West, p. 33).

In Prisca Theologia, p. 50, Professor Monfasani recites Plethon’s overt self-advertisement in his Nomoi, as
presenting the theologies of Zarathustra and Platon. One has to be careful with such a self-advertisement. It
could have the purpose of disinformation, namely, to prevent the reader from realizing the true nature of the
theology that Plethon put into his text. If indeed Plethon had an important secret to hide, we may assume that
he had the intelligence to hide it in a professional way. That would include at least one level of camouflage.

A clue is given by the title of Plethon’s Nomoi, which means, “Laws”, if translated into English. Which
theology would have its natural place in a book of laws? Is there a theology of laws? It would be a philosophical
theology, that is, a rationalized theology that operates without beliefs on an empirical basis like the somewhat
later emerging natural sciences.

The historical Plato had practically nothing to do with Zarathustra or with Iranian influences. The major
references to Zarathustra by Plethon in the writings of his late, or latest, stage, have nothing to do with the
historical Plato. They point the reader to Iran. For example, Monfasani, supra, pp. 50 f., mentions a relevant
exchange from 1443 to 1448. Initially, Scholarios, later named Gennadius, did not refer to Zarathustra when
he was refuting Plethon in a lengthy way, defending Aristotle. Scholarius Gennadius did not know that there
is a considerable esoteric Aristotelian vein in Pletho, as I point out above. Monfasani assumes, and I readily
agree, that Scholarios would have used Plethon’s Zarathustra connection as an argument in his refutation,
written 1443-1444, if Scholarius had known about the connection at that time. So, Plethon remained safe
from such an argument.

Then, in 1448, we find, as Monfasani points out, that Plethon himself responded to Scholarios, thereby
informing Scholarious about his (Plethon’s) Zarathustra connection. That looks on the face of it as if Plethon
was intentionally shooting himself in the foot (modern metaphor) vis-a-vis his old adversary, Scholarios.

That is a very important piece of forensic-type evidence. We could assume, for example, that Plethon was a
very stupid person and could not control his mouth, or his pen. That is totally implausible. We could assume,
that Plethon wanted Scholarios to believe that he, Plethon, had a Zarathustra connection in his, Plethon’s,
writings. That is overwhelmingly plausible, or even self-evident.
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Next, we need to address the question, why Plethon would want Scholarios to believe that Plethon had a
Zarathustra connection. My answer is: That was a cover, a decoy, for disinformation purposes.

The Zarathustra connection in Plethon is interesting at a certain level of understanding, but it is essentially
worthless to understand Plethon’s inner meaning. Zarathustra is just part of Plethon’s elaborate wrapping.

However, as a decoy, Plethon’s Zarathustra is most relevant: By pointing to Iran, Plethon draws away
attention from his true connection, namely Egypt. Gnosticism, which I trace in the text above in Plethon,
originated around the time of Christ in Alexandria, Egypt. It clearly bears the stamp of much older Egyptian
wisdom segments, for example the Ogdoad, a numerical arrangement of the oldest and carliest Egyptian set of
deities. The Ogdoad as a numerical arrangement figured, centuries before Plethon, prominently in Valentinian
Gnosticism. While Zoroastrism was not among top heresies in late antique church history, Gnosticism, the
proposed secret of Plethon, certainly was.

Historicly, this connection is not necessarily, “Hermeticism”, which also stems from Egyptian pedigree. A
plausible explanation why Plethon shunned Hermes is that Hermeticism, again, would have flagged Egypt,
which is what Plethon painstakingly wanted to cover up. By pointing Scholarios to his Zarathustra connection
in 1448 as John Monfasani has recorded, Plethon was setting up his opponent to bark up the wrong tree.
Indeed, here are higher mental semiotics at play!

The trusty Scholarios, once he was thus informed, wrote Pletho a letter complaining about Plethon’s efforts
to stitch together a patchquilt theology using Zarathustra, Platon, and the Stoics. That play of higher mental
semiotics demonstrates that Plethon was proficient, and quite likely trained, in the fine arts of espionage. The
guardians of ancient secret wisdom would be candidates for his masters. In my Framework vol. 1 I touch upon
several instances of such a secretive mind war in late antiquity and throughout the Byzantine empire. It has its
foundations as I explain in my Framework vol. 2.

In an incredible feat of scholarship, Monfasani, on pp. 51-55, recounts, and critically dismembers, the
explanation that Scholarios came up with to explain the source of Plethon’s ostensible Zarathustrianism. In
1460 in two letters, Scholarios blamed Elissa the Jew for setting Plethon on the Iranian track. As Monfasani
shows, Scholarios” explanation cannot be, and is not, correct, however — I concur!

That leaves us without any “normal” explanation how Zarathustra found his way into the late/latest stage
writing of Plethon. In fact, Zarathustra only starts to be mentioned in Plethon at a time late in Plethon’s life
when things started heating up and Plethon had to prepare a plausible facade for what he was doing. At that
time Zarathustra conveniently slipped in. That reminds us that Plethon led, as is well documented, a double
life, namely (i) as a late Byzantine sage of Mistra, and (ii) as the writer of an entirely secret manuscript, his
“Nomoi”, which became known only after his death, the content of which reflects on a much different, far
more radical person than his lifetime public persona.

¢) In his third essay that I rely on here, John Monfasani (Plethon and the West) mentions (p. 24) Francois
Masai and Anastos Milton. Masai connected Plethon with a putative “pagan” fraternity almost everywhere in
Italy. Milton discovered a role of Plethon in Columbus’ (re-)discovery of America. The opinions of these
respected scholars underscore that the secret half of Plethon’s life may not have been limited only to writing,
clandestinely, his “Nomoi”. If I am correct in what I explain above, Plethon was an avid collector of “heretic”
information that he could not have gained from open information in Byzantium, or anywhere in Europe or
the Near East, at that time.

We may interpolate, but have not the slightest evidence, that Plethon talked extensively with Nikolaus von
Kues (Cusanus, Nicholas of Cusa) from 24 September 1437 to the second half of 1438 (old calendar). Plethon
impossibly could have missed the opportunity of speaking with the leading Florentine humanist, Leonardo
Bruni. Again, there is not the slightest evidence that any meeting took place. This type of observation can be
made for Plethon and a number of other Italian humanists. Monfasani, if I understand him rightly, seems to
be suggesting the possibility that these people interacted in a stealth mode, covering their tracks. Strangely,

42



there is evidence of contact between Plethon and a humanist (Francesco Filelfo) who was a correspondent of
Scholarios, thus, an inconspicuous person. According to Monfasani (supra, p. 30), much evidence shows that
Plethon kept at his distance from, and was rejected by, contemporary Byzantine scholars.

All this supports the importance of the secret half of Plethon’s life, details of which, naturally, remain off
record. “Prisca theologia” was arguably the insider’s code name of the Renaissance age for the same teachings
that Plethon consigned to his secret manuscript, the “Nomoi”, at the time of death of Byzantium.
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SUMMARY:

George Gemistos Plethon lived in the fourteenth and fifteenth centuries in Constantinople and Mistra in
Byzantium, the eastern part of the Roman Empire that fell only in 1453. Plethon lived to nearly a hundred
years old. He was very scholarly and knew more about the intellectual life, the philosophy and the theology of
Byzantium than any other known person. I have found evidence that Plethon was more than just that, namely,
the head of a secret brotherhood. They transmitted secret teachings related to Jesus. Related conclusions have
been voiced by other scholars, too, mainly in context of a “paganism” of Plethon which I refute. I have tried to
put the available information together. Like any writing about Byzantine philosopho-theology undertaken
today, as distinct and apart from purely historical scholarship, the essay is of an exploratory nature.

The essay includes elements of original philosophy penned in the effort to understand what Plethon was
talking about in his now lost but largely reconstructed private manuscript, the “Nomoi” (“Laws”). Since,
shortly after Plethon’s death, his manuscript was burned by a Christian fanatic, and we have to rely on drafts
and summary reports, methods of creative reconstruction are presently the only way to seek our way into the
inner meaning of the late Byzantine sage. I use modern information from the Neo-Gnostic movement of
Samael Aun Weor to identify the non-ancient Pantheon of “gods” in Plethon as encrypted semiotic markers of
apparently extensive teachings of an advanced Christian Gnosticism. I epitomize my findings about the
teachings in my notion of ideation, which shows a strongly Platonic influence that is authenticly present in
Plethon himself. The teachings are a secretive prisca theologia strongly rationalized by philosophy. Their level
reaches extremely high. They are more than mere theory in that they enable mind-altering meditative practices
in an initiate representing a decade or longer of profound systematic spiritual self-improvement.

I thank Professor John Monfasani for the information that he gave me. It is reflected in Part Eight above. The
writing, and any mistakes, are entirely my own.
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The Dialectics of Ascension

The Lucid Mirror Plan is an Imperative of the Good, the True, and the Beautiful. It
overarches and ennobles the separated self-will of ego when the ego opens to spiritual
Enlightenment. Freedom and Salvation are Transfinite Self in God. The Transfinite

Self directly encounters the Imperative, Light.

That is the operation of the Holy Spirit. The Holy Spirit is Light, Light that connects
all. Tt uplifts man in ascension. Ascension is dialectic in the Imperative: beyond the
Good, beyond the True, and into the Beautiful. Suhrawardi the Persian I[lluminist
found the border in intellectual illuminism. Beyond it is the creator art of the lucid

mind.

Ascension brings to man her and his deification in the Good. After that comes the
deification of perception. Then arises the deification of the perceived. At the end, the

world is revealed as God’s Paradise of Light. There is no other being.

In the Renaissance, a Hermetic, Giovanni Mercurio da Correggio, wrote in a sonnet: about the First Heaven,
a Sphere above the First Heaven, motionless, governing, revolving as in a book of Aristotle, where resides the
true Mind. It is a happy place. None unworthy can enter. Here stands the Empyrean of the Highest Good. It
is to this place that the great Creator draws us to stay. (T'obias Churton, Golden Builders, p. 94.) We may
safely assume that by the time of the Renaissance, the Gnostic brotherhoods were in possession of a similar art
of constructed vision of the mind. Over and above any single source such as Dante in the west, Byzantium was
the glorious representation and inwards visualization of paradise by the mainstream civilization of an entire
empire. When Byzantium fell, that merely shifted the dialectics of ascension into higher gear.

That was necessary, it seems in a Hegelian vein, so that we may regain Byzantium, the visualization of
paradise, as a spiritually awakened state of mind. As Hegel would explain, the pendulum that synchronizes
such dialectics is a powerful planful cause of human history. Looking back to the materialism that was harshly
dictated to man’s emergent natural sciences during the Renaissance by persecutorial forces of the surviving
western church, the pendulum swung deep into the darkness, and is now on a path of swinging back to the
side of a spiritual awakening to the inner Light. There are certainly many ways of describing and framing this.
The currently ongoing rediscovery of the lost Byzantine mind is, thus, altogether, part of a major dialectical
swing of Hegel’s pendulum, no mere coincidence. We are thus regaining a strange part of our own past.
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Dialectics, developed by Plato, is triadic. That is a strange connection. It relates to the major shift of
Byzantine philosophical method that Professor Lurie in his book (Russian) notes through Maximus the
Confessor (see above in my essay “On Ideation”. I would like to annotate to Lurie’s momentous finding that a
bit more can be said:

The feed to Maximus was via Dionysios the Areopagite. There is an interesting textual argument why
Dionysios was an alias of Damascius (Athenian School). The argument is triadic.

John M. Dillon remarks (p. 118 f.) that Scripture does not warrant a triadic system for the heavenly realm.
He finds it out of the normal that Dionysios the Areopagite saw fit to propound it. Dillon, an expert for such
a question, explains that we may imagine that Dionysios was moved by the elaborate structuring of the
spiritual realm that the School of Athens developed (with its last head, Damaskios). Dillon surmizes that
Dionysios matched that structure, bringing into a triadic order the chaos of angelic entities who surround the
Christian God.

Proklos, informing Dionysios, had been a member of the Athenian School. Damaskios, who I find the
likely candidate for being the real person behind the alias, (Pseudo-)Dionysios the Areopagite, was the last
head of the Athenian School, originally founded by Plato, at the time when Emperor Justinian closed down all
“pagan” activities in Byzantium, including Plato’s school in Athens. It is very likely today that, whoever the
real person behind the Dionysios alias was, was a Neoplatonist acting covertly to escape being persecuted by
the Byzantine state.

This gives me the working hypothesis (working in a tricky, difficult, and easily mistaken field) that there
wss a secret group behind the triadic element. It originally points to ancient Egypt. In Alexandria, Egypt,
around the time of Christ, this group formed the movement of Gnosticism. Emperor Constantine banned the
Gnostics through edicts. The Gnostics then hid in the wings of Neo-Platonism. Then, Emperor Justinian
closed down Neoplatonism. The Gnostics, among them very influential and sophisticated people, cleverly
went mainstream “hidden in plain sight” through Dionysios, Maximos the Confessor, Symeon the New
Theologian, and Gregory Palamas, and then, lastly, most furtively during his livetime, Plethon.

The triadic element rose into mainstream through Dionysios, into Maximos the Confessor, was again
prominent in Palamas, in his victorious defence tract, aptly titled, “Triads”, in the Hesychast Controversy. In
Plethon, we find a triadic structure (not the “trinity”) at the top of his system, namely in the Un-Homeric
grouping of “Zeus” — “Poseidon” — “Hera”.

The hidden teaching of the Gnostics behind this symbolism of higher mental semiotics is dialectics, a key
element of classical Greek philosophy developed by Sokrates and his pupil, Plato, in ancient Athens in the fifth
and fourth centuries. In Byzantium this was not at all an Anti-Christian movement. It was an attempt, very
dangerous to the church, to rationalize Christian belief itself, belief being that invisible rope by which the
Church controlled the masses, and enabled a military state to exist. To a surprizingly large extent, this attempt
was successful, as we find it reflected in mainstream Byzantine Orthodox theology, such as the theology of the
leading Byzantine theologians Maximus, Symeon, and Palamas (and many others of lesser stature). Greeks
were thus the inventors of democracy not merely in the state, but also in the church.

That is the social and intellectual underpinning of why the Hesychast Controversy had the outcome of
refuting Barlaam of Calabria, and of confirming Hesychasm, a system of direct mental contact for spiritual
practitioners with Jesus without intercession by a pope or priest, as a legitimate mainstream practice. In light
of the persecutorial practices of important parts of the Church establishment, in particular the Vatican in the
west, that was a revolutionary breakthrough for the spiritual freedom of the individual, on the same level of
major historical events such as the Reformation, the American Revolution, and the French Revolution. The
only difference is that it is not as loudly celebrated as these events today. The great importance of the spiritual
freedom of the individual is returning to the memory of the west in our time.
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The Gospels - more of them than are just in today’s Bible - were written quite some time after Jeshua’s
assassination. The gild responsible for their writing used a secretive alias name for Jeshua: Jesus. That has stuck
with Jeshua to this day. Without these writings, Jeshua would be totally forgotten today.

Do we have authentic source material proving that the name was “Jeshua Bar Joseph” (Jeshua son of
Joseph preceded by a large cross mark, or spelled “Yeshua”) and not “Jesus” Yes, historians have established
this from source material. The most direct textual evidence for the name of the person called “Jesus” in the
Gospels as “Yeshua” is the inscription on his ossuary. (See: photo of the inscription with transliteration and
explanation in the photo inserts in: Jabovici, Pellegrino; The Jesus Family Tomb, p. photographic insert.) The
“Jeshua” ossuary 80/503 contained bone samples that were subjected to DNA testing (supra, pp. 168-172).

I have a problem with the alleged bone fragments that were subjected to DNA testing. On p. 4 of the book
it says that the ground where the tomb was found was scattered with brown ridges and chips of fractured jaws.
Two skulls are mentioned that shattered when kicked by playing children. Skulls and skull fragments were
collected from the gravel bed, put in pastic bags, briefly stored until given to archaeologists.

The alleged Jesus bones, however, from that location, and their storage are described thus: The grave, an
important family grave, was carved from the “solid rock” of the Jerusalem hills (p. 9). Flood tides had not
overflowed the tops of the ossuaries. Despite signs of looting in the grave, the lids of the ossuaries were
undamaged and perfectly in place. That is most unlikely. The book itself calls this “self-contradictory”. My
basic credulity of the discovery of the grave screeches to a halt here.

The Jesus/Jeshua bones were fragmented into tiny bits. The bits were encapsulated in crystals. (p. 167)
That does not match well with what was said on p. 4 with entire skulls intact, not encapsulated. An additional
question is, how the crystal-forming minerals were washed into the family ossuaries with their tops intact, the
tops not having been flooded. Quote: “the lid fit perfectly into its grooves, forming a very snug seal“ (p. 192).

Also (supra), beneath the Jeshua bone fragments in crystals, “lay shreds of cloth, or shroud”. We will get to
the Shroud later, which is not in the ossuary but is in custody in Turin, Italy. The spin of the narrative thus
seems to indicate a different, second shroud for the bones alone, which is not credible.

Further (p. 160), the bottom of the “Jeshua” (Jesus) ossuary contained far less organic debris than the
directly surrounding family ossuaries, for which there is no explanation. The story pp. 161 f. how the Jeshua
ossuary, while being filmed in HD as personnel loaded it into a crate, imploded (because of a slight crack on
one side only of the carved limestone ossuary), shows that things don’t happen by themselves in life.

There is serious direct and indirect evidence for the tomb of a “Jesus” in a rural area of Japan (A. Morrow,
section on the Takenouchi documents). The documents are also called Takeuchi documents. The information
is on the internet (Jesus, Japan, Aomori district, Shingo village (Herai), village, “Michel Desmarquet”, “Tom
Chalko”, “Thiacouba Prophecy”). The subject has been treated in at least one scholarly article (Palmer). In
Byzantium, there was a “Johannine” tradition, but modern scholarship now recognizes that the tradition was
formed by at least three different, anonymous authors. This may be the same with “Jesus”. We already know
that a person of such a name did not exist. There was a (?) Jeshua, or Yeshua. It is possible that this was in
reality two people, the first “Jesus” who was born by Mary, and the second Jesus, not connected in time, due
to a long silent interlude in the scant record, who claimed to be the son of God, who never claimed to be a son
of Mary. By the way, the bestselling genetic analyser above never established or tried to establish from the
Jerusalem family grave material that “Jeshua” was the son of “Mary” (not the “Mary Magdalene” who was
compared).

Christianity, and the Christian Church (then: Churches) came about in the name of Jesus, a man who was
written about under this name, Jesus, since after the middle of the first century A.D. There is a particular body
of teachings associated with the name of Jew-Zeus (“Jesus”). This is a great secret. It is wrapped in another
great secret, namely, that the name, Jesus, was taken from the very ancient Egyptian myth of Iusa or Iusu the
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Savior and his Resurrection. Similar information about the long Egyptian literary history of the Gospel cliches
has been republished since Gerald Massey I do not know how many times (Massey, vol. 2, book XII.

The meaning of the name, Jesus, is: “Jew-Zeus”. That is a cipher for the Tabor Light. The Gospel of John
is the closest to this hidden meaning. Let us forget about the content about these hidden teachings for now.
The problem to deal with first of all is to establish beyond reasonable doubt that there are hidden teachings
that were formerly associated with Jesus. Then, much later, we can go into the questions relating to the nature
and content of the teachings, and their relevance for us today. This much can be said here, that the teachings
are still available today, if one knows where to look in the right place. They are, specificly, teachings for our
time.

One of the first to see the existence of such hidden, concealed teachings was a German Biblical scholar,
Wilhelm Wrede. On p. 57 of the English translation of his book (which was published in German in 1901,
decades before the Dead Sea Scrolls were published),Wrede states that Jesus conceals his teachings from the
people by parabolic language. According to Wrede, Mark is clear that Jesus has two types of teachings, namely,
(i) exoteric teachings for the outsider (for the general public), and (ii) essoteric teachings (in other words,
secret teachings) that he gave to his disciples. The secret teachings of Jesus hold the secret of the Kingdom of
God. In other words, the secret teachings of Jesus are a secret theology.

World history since Jeshua a/k/a Jesus is a war between the forces of Good and Evil over the secret
theology of Jesus. The Secret Theology is the Holy Grail, namely, the cup from which Jesus drank.

The Second Coming of Jesus is the awakening of our collective mind, enabling us to form a peaceful and
solidaric society of spiritually enlightened and God-realized beings. For those who reach the threshold of
spiritual enlightenment, the Holy Grail will be present to drink from.

Churches in their present form will be dissolved. At present, churches are organizations of religion.
Religions are belief systems. They are spiritually very ineffective. Spirituality is a scientific matter. The secret
theology of Jesus is a spiritual science of a gigantic scope. What was just said makes it clear that the world’s
greatest powers (which are, churches, especially the Vatican) have vested interests on the side of evil to cover
up and destroy the secret theology of Jesus. They will not prevail. The time of their dominance has ended.

I believe it can be established that a person, Jesus (Jeshua), did exist. He was crucified (Y-type) and was
buried in his family tomb. He probably was married to Mary Magdalene (inside the Vatican, this is taken very
seriously today).

Jesus did have “hidden sayings”. The entire Dead Sea Scrolls issue (hundreds of publications) demonstrates
this amply today.

Jesus’ hidden sayings, today, are categorized as "gnostic" (Elaine Pagels, et al.). The sayings are teachings.

While the document troves of the Dead Sea scrolls are wonderful, there is no evidence that this represents
everything that existed concerning Jesus, Gnosticism, and their sayings and teachings. It may be that the
Byzantines had knowledge that related to this, possibly even more than what we know today.

Gnosticism was eventually persecuted and was shut down.

Would there have been interest to transmit “Jesus’” secret teachings” despite state and church persecution?
Doubtlessly. There was no holocaust of the people themselves.

How was this done? In secret. That is where the problem starts, to write a documented history.

Dionysios Areopagita apparently switched terminologies, from “intellect” to “Sophia” (a verbal gnostic
link, also note the strangely gnoseological name: Hagia Sophia, for the great church in Constantinople built by
Justinian; the woman wisdom in Proverbs 1-9 shows ancient Jewish traditions of Sophia.) Gregory Palamas, in
his winning defence tract during the Hesychast Controversy, used the word “Triads” as the title. That is a
Dionysian, and thus probably also “secret theological” hint of a gnostic elite knowledge system.

And, that is moreover a program: Palamas’ Triadology (taken from Kapriev’s German term, “Triadologie”,
p- 282, with discussion ff.) is a powerful cruncher of the persecutorial crypto-pagan doctrine of Athanasius and
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his faction, designed to resolve and rectify their tritheist abomination of the Athanasian Church’s fraudulent
“trinity” into its proper, Neo-Platonic-Buddhist (see in my Framework vol. 1, on Ammonios Sakkas teacher of
Plotin, p. 65, on McEvilley’s monograph: p. 53 f.) unicity, that, is, monotheism of the One (nonsubstantial
One, i.e., the Light). Moreover, Palamas’ (and his long list of of predecessors’) teachings of essences and
energies clarifies that the essences represented in the “trinity” are fraudulent for the simple reason that only
energies are accessible to human knowledge, or any type of human relation. That enforces epistemological
limits of revelation as a fundamental church critique, coming from the Hesychast camp of mystical union.
Now you know what is really going on — Akhenaten, a replay of an ancient Inner-Egyptian conflict between
good and evil!

Plethon, the greatest strangeness, stands next to Dionysios, the second-greatest strangeness. Dionysios
cannot be well explained from the Patristic tradition alone, nor well explained from the ancient philosophical
tradition alone. From a writer's view of planning a coherent historical treatment, I feel that a third element
(beside the ancient philosophical, and the Patristic source pools of Byzantine philosophy) is called for.

Such, and much related, information, is in the service of the dialectics of ascension. Collapsing the forces of
evil at this time will have a beneficial effect on the future development of mankind on a kinder, more loving
version of planet Earth.

This section is not fully developed yet, though. It still calls to point out more clearly that into the midst of
the Byzantines was tossed an apple of discord. That was the “trinity”. In order to recognize the trinity as a
problem, it is not enough to follow the endless futile Intra-Church discussions of the Byzantines themselves. It
is necessary to go back to ancient Egypt to trace the problem to its roots.

For example, even in Egypt, in the confusing and utterly poindess trinity systems in Egypt, there was a
One God at the top above. Only in Byzantium did persecutorial theologians succeed to cut God out of the
picture. The resulting “trinity” is suspended in mid-air. It is not only a triune pagan abomination; it is, in
addition to that, a form of systematic atheism. Of course, that is a subtle point, and comes into focus only
through a distance in time and perspective. It would have required a subtle Gnostic to spy that point during
the Byzantine era.

That is why Plethon, eagle-eyed, singled out exactly that point for one of his sharpest criticisms of Church
paganism. That is his text on fate. In classical Greek mythology and religion, there was an ultimate power over
the gods, even the Pantheon of Zeus and his companions. The ancient Greeks did not call this by name, God.
They called it, fate (ananke). We may interpret Plethon’s strikingly strange text “On Fate” as a raging critique,
cleverly protected, of the Byzantine atheist version of the triune pagan trinity. Taken in a Hellenic cultural
context, Plethon’s text “On Fate” means as much as: Greek religion has a power over the pagen gods: fate
(ananke); and that power is omnipotent.

What uninitiated readers of Plethon’s text “On Fate” notice primarily is, that Plethon seemingly transfers
God’s omnipotence to fate. That is correct, but it has a subtext that reverses that meaning, namely, equating
his word, fate, in substance with the One God that the atheist trinity dumps. The Church had done away with
that, done away with the One God, had become a place of worshipping a mental circuit breaker of rationality.
That positions Plethon as a monotheist and as a critique of trinitarian irrationality so cutting yet subtle that it
shows he was standing on the ground of a secret knowledge, a man with a mission, a defender of faith against
the faithless atheism that sent Byzantium to the dogs at the hand of knowing Christians, called Muslims, who
painstakingly removed the crooked trinity from their faith from the very start of their faith. That is to my
mind a side theme of Plethon’s choice of words in his text “On Fate”. His concern was verily the true Church
and the truth that gives it a right to exist. I may be exaggerating in my paraphrase, but I believe that Plethon
must have had an extremely radical intellect. I derive my views from my foregoing essay “On Ideation” based
on Plethon. The trinity is the heart of ignorance and darkness.
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A study of Egyptian trinities and triads shows much confusion and no clarity nor concept. Whenever I deal
with this, I am reminded of drug abuse. There are traces of drugs in ancient Egypt imported from America, a
subject not to be elaborated here (mentioned in my Framework vol. 2 with quotes). See te Velde, a good
overview, not a comprehensive study.

There is a paper online by Revrend Ferret tracing the pagan, Babylonian, Egyptian etc. roots of the
allegedly Christian trinity. Rabbinic Judaism considers the trinity blasphemous, as does Islam. Jewish scholars
agree that the trinity dogma did not come out of Judaism. Ferret does not find any evidence otherwise.
Bargeman, in her chapter on Egyptian trinities, concludes that the trinity’s origins are with Egypt, and trinities
clearly evolved in Egypt at a very early time (p. 19). The allegedly Christian trinity is without doubt a cultural
debt to Egypt (Nash). It is, of course, a platitude to point out that ancient Egypt was in no way Christian.
When the trinity is pronounced or implied to be a “revelation” of Christianity that is thus proven untrue.

In a modern view since the mathematician Georg Cantor (German spelling), the absolute infinite forms a
transfinite one (transfinite means, not countable). God is not countable. The light is not countable. God’s
divine Love is not countable. To count God in threes or in any other numbers is patent nonsense. It falls
under an esoteric reading of the tale of Jesus expelling the money changers from the temple. As a side effect,
trinitarian views, of which there are many because they are arbitrary, not revealed, and not intuitive, always
come hand in hand with limiting views, in particular the plague of incurable anthropomorphism (Rea). That
is one of the strongest signals of pagan idolatry. Note that Cusanus, close to Plethon in time, possibly in secret
teachings, engaged in mathematical theology and circling this context, wrote of it as an “Enfolding of infinite

simplicity” (Albertson p. 237).
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Divine Light in Byzantium, Some Notes

George Hart (p. 5) summarizes an important Egyptian prequel to Byzantium. In New Kingdom Egypt, while
the Egyptians were fully at ease with their polytheism, the cosmos was viewed as a continuous proof that a
transcendental sun-god was behind all other deities. A papyrus in Leiden Museum extols the creator god,
hidden but omnipresent, the One God manifesting through a trinity (Amun-Ra-Ptah).

Akhenaten became Pharao in 1352 B.C. During his reign of sixteen years, the One God of divine light
became the Only God. The imagery was most contentious with the ruling priest class of Egypt. After the reign
of Akhenaten, most of the reliefs and other pieces of sacred art of the Only God were destroyed.

In Plato, very likely through his Egyptian connections, we find the sun of the good in the famous metaphor
in the “Republic”. The method that Plato promulgated was not trinitarian but triadic, namely the method of
dialectics.

What the Athanasian Church implemented in late antiquity, which way be counted as the early Byzantine
age, was the Egyptian manifestation of God, a trinity, as the One God itself,now construed as triune. The
intuitive notion of God that man is is as unity. The construction of God as trinity breaks up man’s spiritual
intuition. Additionally, the trinity, when visualized as a triangle, pushes the mind into a primitive low mode of
moving in angles. That is a theology of descent Its mindset is paranoid. The sunlike One God, on the other
hand, liberates the primitive mind from the limitation of objects into the light. That is a theology of ascension.
Its mindset is ecstatic bliss. Ancient Egyptian spirit technicians were savy about this bifurcation. The core
knowledge, which in our system falls under the classification of transpersonal psychology, not a “religion”,
migrated to Byzantium from Egypt, together with its conflict between people with different architectures of
mind. If we translate that into the terminology of the Christian era, there was a rift in the elite knowledge
systems of Gnosticism itself.

One thing is perfectly clear: the “trinity” is originally not of Biblical origin. The “trinity” and the “triads”
are of Gnostic origin in New Kingdom Egypt, with roots reaching back to the Old Kingdom, spin-offs of the
old fight between Horus and Seth. Trinitarian and triadic figures can be found in many traditions of the
world. The knowledge is elite knowledge, not within exoteric systems that are spread as religions to the masses.
Christianity as a religion sponsored by the texts we know as “gospels”, not sponsored by Jeshua except in the
legend of handing the keys to Peter, is a religion of the light, as the Johannine gospel shows, not a religion of
the trinity and its paranoid mindset. Jesus came to dissolve the latter (“Salvation”).

The point is that the trinity is a matter of “no understanding” (Bernard Lonegan, cited after Letham, p. 1).
That reminds us that the opposite of “belief” is not so much “knowledge” but, in a perceptive and methodo-
logical sense, “understanding”. Belief is spiritual blindness, instrumentalized in the interests of the second
oldest trade, which is temple fraud, regardless if the temple is called a church.

However you turn it, the trinity is of heretic matter. It was used to cancel out other heresies. At the elite
level, there was no orthodoxy, since knowledge (gnosis) was higher than belief, belief being the absence of
essential elements of knowledge, stripped of understanding, something like an unhinged door. The millennial
struggle of Byzantine philosopho-theology was a covert war among competing secret elite groups of knowledge
in the sense of spirit engineering, essentially a fight for the mental architecture either of good and altruistic
service to others (light, Oneness), or evil and egotistic service to self (darkness, fragmentation).
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That said, the Light is actually at the heart of the Byzantine inner development, streaming through the
ancient corridors of philosophy. It is figurative, as we know it of ancient from the Homeric gods. Important
Homeric gods, which come to us first of all, before being anything else, as poetic figures, are figures of the
Light, such as, Zeus, Apollon, Athena, or of the datkness, such as Hades and Ares. In ancient myth, the Light
thereby comes to us in stories of geneaology and interaction, stories that are strangely broken in Plethon, quite
obviously not due to negligent reading of the ancient sources, but due to authorial intent.

The Light gradually grows functionalized, intellectualized; it develops in its relation with us humans. With
this pervasive Hellenic cultural background, the reader’s or listener’s imagination, the stage for Byzantine
receptions, is both receptive, and at the same time is performative, such as in the epic meaning of that word,
passive yet originating from an active subconscious, flashing signs of an invisible higher cause unfolding and
manifesting in vertical agency of the Olymp. This is pointed out by Andrew Louth — our first venue into the
heart of Light:

Andrew Louth on the Light in Byzantium places his focus on the monastic Hesychast tradition of the
divine uncreated Light. He calls this the “light mysticism” of the Hesychasts. The tradition was very developed
Byzantium, and remains so in the Orthodox world to this day. This starts with care in the use of natural light,
for which the Hagia Sophia church is an outstanding example. Light is symbolic of God, and in particular of
Christ, as rising over the world — Christ, the “sun of righteousness” (p. 86). In the Hesychast tradition, the
divine Light can be experienced through intense extended prayer. It is not at all clear how old that tradition is.

Maximus, equipped with Dionysian triadic instruments, interprets the Transfiguration through progress of
the Christian towards knowledge of God and mystical union with God, made possible by the Incarnation,
Jesus (p. 91), an interpretation standing firmly within the Gospel of John. The Transfiguration is linked
without any question to spiritual progress, indicating a teaching of personal spiritual self-improvement, a type
of teaching that in the west is withheld from believers, where the main obligation is towards the Church, not
towards oneself in spiritual self-responsibility.

On pp. 95-08, Louth presents Symeon the New Theologian, a difficult figure to place. According to the
sources, Symeon was a Christian visionary of Heaven comparable, much later, to Emanuel von Swedenborg.
Much of the visionary material is probably simply reporting by nature, but the reader will automaticly focus
on the question on a possible symbolic meaning. Going even beyond Swedenborg, Symeon reports that his
consciousness during visions was not split between this world and Heaven, but went all the way out of this
world and into Heaven, not well comparable to an astral travel, either, since that takes place in the astral realm
that is not Heaven but something like a great corridor of worlds. The experience of Light in Symeon is not so
much explicit as understood.

Symeon’s experiential visionary reports of Heaven as the highest state of being epitomize what Byzantine
philosopho-theology faced in its quest of rationalization. At the peaks of the Byzantine experience, the heart of
Byzantine philosophy is Light. In closing, Louth points out that Symeon was not simply exceptional. He
shared with much of the Byzantine tradition an “open heaven” mysticism. Alexander Golitzin called this an
“interior apocalyptic” closely related to sacramental experience (p. 101). What will always strike modern
readers is the personal directness of many Byzantine encounters. The obvious question is: What factors made
them, as compared to us, so different and so open to the Spirit?

The answer is known. Westerners, except for specialized Jungian psychologists, cannot simply take it out of
their shelves of knowledge, but first have to learn about it. Doing so considerably erodes resistance against my
novel thesis of Plethon the Gnostic. There is a specialized knowledge behind this, namely, Gnosticism. The
knowledge is transmitted through texts, but importantly also by personal instruction through teachers and
through practice. That is the most important thing to keep in mind when taking a closer look at this. The key
to keeping the knowledge alive is, apart from transmitting the texts, an unbroken chain of live teacher-student
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relations for the practical transmission. We see those circumstances playing out in Plethon, and less clearly in
his main pupil Cardinal Vissarion (Bessarion), at the end of Byzantium. The key evidence is not “symbols”.

The best general introduction is by Daniel Merkur. In order to recognize and appreciate the millennial
intellectual history of Byzantium as an open book of extremely high practiced Gnosticism outside of the mere
story-telling context, hence as massive telling evidence in its own right, it will be necessary to delve into some
of the details of this complex multi-disciplinary field.

Before turning to Merkur, it will be helpful to go through an example from the Dead Sea Scrolls. A suitable
example is the Gnostic Gospel of Thomas (translation in Robinson). The Gospel that was only discovered in
the twentieth century contains secret sayings of Jesus. The first saying explains that he who is able to interpret
the sayings will not die. That indicates the highest level of spiritual truth, namely finding immortality after the
precept of Jesus. You shall seek until you become troubled. That means, when you finally can change your
inside nature, your outwards life will automaticly change. Everything you so far have relied on will drop away
because it hinders you. That is a timeless truth of all spiritual practitioners. You will rule; and the kingdom is
inside of you and outside of you.

When you know yourself (awaken to your true self, which is awareness), then you will be known (will be
part of a spiritual community in communion). You are a son (or, daughter) of the living father (God, through
the spiritul network of Higher Selves, see in my Framework vol. 2). If you fail to reach this you will be your
own poverty — the fate of an ordinary person.

A grown-up will ask a newborn about life, and will live. This refers to the spiritual openness of children,
especially when they are younger than three years old. In grown-ups, the vision of the spiritual world is
strongly blocked, and was much more strongly blocked in Jesus’ time than today. Children can actually
transmit a loving energy that counteracts the blockades of grown-ups.

To recognize what is in your sight means approximately the same. Remember that things are in plain sight
of Heaven. I might add: Whatever we do in life, even the slightest thing, is always the most important thing in
our life. Why? Because whatever we do is a manifestation of our free will. Especially “little” symbolic things.

The “lion” is our wild nature which we must tame. This addresses discipline.

Jesus said that he has cast fire upon the world, and will guard the world until it blazes.

Jesus asks his disciples, and they compare him to a righteous angel and a wise philosopher.

If there is light within you, you light up the whole world.

The keys of knowledge (gnosis) have been taken by the pharisees and scribes and have been hidden. Be wise
and innocent.

In Acts of Thomas 39, Thomas is described as a recipient of secret mysteries of Jesus (DeConick, p. 87).

The passages indicate that Jesus has given knowledge (gnosis) about immortality, discipline, spirituality,
inner perception, mindful behaviour, spiritual self-improvement. Such knowledge would have been considered
priceless by his gnostic community, and they would have undertaken every effort to apply and to transmit
Jesus’ knowledge. The text may date back as far as the first century A.D. That is an important piece, not the
only piece, of evidence for the beginning of a secret knowledge/secret theology tradition, originating in Jesus.
In Buddhism, such spiritual knowledge teachings formed lineages of transmission and schools that let the
knowledge endure over two and a half millennia, typically in closed monastic organization forms, not in form
of churches. There is no reason to assume that the teachings of Jesus were treated with less care and respect in
terms of transmission and teaching.

I currently entertain the working hypothesis that Plethon was a master in the lineage of Thomas. I do not
assume a direct link of Plethon with Sethian or Valentinian Gnosticism. The elaborate formal apparatus that
we encounter in Plethon serves temporal purposes in the situation of his times. Their purpose was to preserve
the teachings as he had received and built them. We are far from able to produce a detailed history of the
lineage from Thomas to Plethon. A powerful knowledge manifesting can be traced, however.
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According to Tony Bushby, the “lineage of Thomas” is part of a huge secret society complex dating from
Pre-Christian times essentially of ancient Egyptian origin. This paragraph is merely a bibliographical reference
to that author. More comments on Tony Bushby are below in the concluding (seventh) section. I withhold
any opinion to Tony Bushby here, apart from being grateful for his work. Kuhn (1944) esplains the impact of
the Rosetta Stone for pulverizing the Christian myth: It was the key to discovering that “every doctring [of]
Christianity is Egyptian” (p. ix).

From today’s information, original Christianity was Gnostic, as evidenced by the Dead Sea Scrolls.
Church Christianity, on record clearly only in the later second century A.D. and thereafter, is a deviant
and degenerate residue of Jeshua’s teachings, hoaxed through massive document fraud of the entire
New Testament, especially under Emperor Constantine. The Bible is toxic garbage!

Now that an ancient source example (Thomas material) is present, let us return to Daniel Merkur. Merkur
does not use the term “noetic state” of William James, but uses the competing term “active imagination” that
was coined by Carl Gustav Jung in 1913. The concepts behind both terms have a large overlap of meaning in
common. Jung’s concept is influenced by his experimental method to induce waking altered states. I have used
the concept above of an “active subconscious”. Both the “noetic state” and the “active imagination” do not
sufficiently highlight that the key feature is the change of medium, more importantly even than the change of
content (knowledge, vision), the altered medium being a different level of the mind than is present normally.
The “active subconscious” is practically the same as what Jung meaned. James’ “noetic state” terminologically
disregards the activity of the alleged “state”, namely, a flow (not just “presence”) of knowledge. The “state” or
“static” aspect is, precisely speaking, not so much an aspect of the deep mind, as an aspect of the normal
surface mind having come to rest and no longer interfering with, and blocking out, the deeper mind. The
“state” in that respect is, partly “state”, and partly “process”. For the multi-layered mind to come to full rest,
or permanence, is a difficult to reach goal that involves many lifetimes/incarnations. The “permanence” (from
Buddhistic terminology), or “state” aspect designates the lucidity and luminosity of the mind medium when
appearing in individual human consciousnes; it is probably not “light as such” (we do not know, and cannot
know, what it is “as such”, I. Kant).
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Byzantine Philosophy as Theory of Mental Vision

I have encountered rather often that explanations of the nature of Byzantine philosophy like to look into the
proximate fields of Byzantine visual art and aesthetics. This indicates a relation of Byzantine philosophy, a
strongly receptive field, to (implicit) theories of mental vision. I would like to present this general observation
here using four examples of such cross-border discussions (Niarchos, Arabatzis, Strezova, and Antonova).
Insofar as Byzantine philosophy, a holistic philosophy, is mystical (oriented to spiritual contact), it deals with,
and uses, mental vision, that is, quasi-visual non-sensate differences of luminosity in the mind in the sense of
darkness and light, in its cultivation a powerful means of seeing and visualizing through the third eye, the
pineal gland, the sixth chakra (Ajna). The cross-border discussions make use of its natural but usually dormant
abilities, as also does scientific mental model formation in a very specialized and limited way.

When the third eye is no longer totally asleep, there is a bright spot (white, in Heavenly visions: golden) in
the front center of the mind. That is an individual person’s dedicated “Higher Self”, who is another individual
person in a higher world. The white spot is a person’s network connection in the connector force, which is the
Holy Spirit (Fourth Force of Creation, also named Divine Love). That is “out of the cave” and is the same as,
“Plato’s sun”. That is the same being that is encountered extremely lovingly and blissfully in many Near Death
Experiences.

Paganism is a situation where an individual person is linked to spirits who are not the dedicated Higher
Self, such as the Vatican Popes and the Black Pope behind the present Pope, Francis. This is the primitive
state that Julian Jaynes describes primarily, Pre-Homeric, and still in Homeric times, with “voices in the
mind”. The danger here is drifting off to lower self connection with the separate network of the First Force of
Creation (also called the Atomic Force, or “Satan”, through clerical manipulations a very fear-laden name,
needlessly, the being is a most loving Seraph, even though one whose Force must not be abused). The lower
self connection leads to “false surrender” (to the First Force instead of to the Fourth Force), and thus, to
perdition in the realms of spiritual darkness.

Establishing the Higher Self connection is a person’s first major step into scientific spirituality, one of the
names for which is, Gnosis. That is the same as, in Patanjali Yoga, the eighth limb of the eight-limb Ashtanga,
which is: samadhi. (There are a total of nine hierarchies of Higher Selves in the system described by Master
Horlet to Thoth in Atlantis, see my Framework Analysis vol. 2.)

Byzantine philosophy, unlike the philosophies that are studied in the materialist and spiritually ignorant
west, is a philosophy that leads to establishing the Higher Self connection, and to taking further steps into the
spirit realms. The overall purpose of this system is purification, getting away from the haunting “voices” that
Jaynes describes, and returning to the light and lightful mind realms whence man originated. What was said so
far also illustrates the dangers of the pre-astral barrier that a person must pass through prior to reaching astral
enlightenment, namely, that the psychic forces lurking one level before the astral body can take a person over
and turn her or him to the dark side and thus, eventually, perdition.

Byzantine philosophy is related to theories of mental vision. That relates, (i) historicly, to a proximity of
visualization methods in Byzantine philosophy, such as sacred spaced, etc., to methods in Renaissance art, as
also described by Renaissance theories of vision, and, (ii) analytially, to a modern specialized sub-branch of
philosophical language and concept analysis, namely, metaphorology (study of metaphors). Metaphorology
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has become one of the most fruitful heuristic concepts of contemporary German, and not only German,
philosophy through Hans Blumenberg. Blumenberg published in his works in the twentieth century an
advanced philosophy of how philosophical concepts are generated from out of the pre-conceptual and the
metaphorical. In the understanding that Blumenberg implies, myth and philosophy should not be seen on
their own but, instead, as something like intellectual twins that condition and relativate each other. Metaphor
can be the first form of sign for a new and unprecedented meaning. That is important especially, such as was
the case in later Byzantium and during the Renaissance, where different specialized intellectual traditions exist
contemporaneously but cannot speak to each other for lack of a sufficiently differentiated cross-cultural sign
system. Metaphors can fill such a gap, especially in Plethon’s situation where entire concept systems from the
lifetime of a large empire assemble together. They will resort to a language that they all can speak, namely, to
the pre-conceptual metaphorical language of their common origins.

Plethon in his age encountered a vast and ancient intellectual heritage of the Hellenic world with origins
not only in the Hellenic world. One way of seeing him, wearing this particular hat, would be as a librarian.
We have no evidence, however, that he was a book collector. He was, apparently, a collector of knowledge and
wisdom, not of the books. At least we have no evidence, direct or indirect, to assume otherwise.

Another way of seeing Plethon, wearing this particular hat, is as a museum curator of the vast Byzantine
intellectual heritage. If the museum had very few visitors, at least Plethon himself was the one who knew it all.
In that situation, fro a curious philosopher’s perch point, it would have been, naturally, of the highest interest
for the curator to gain a unified understanding of it all, without committing torts of intellectual deformation
against any of the parts of his heritage collection. A good suggestion for him would have been to use the
(modern) Blumenberg method of a metaphorological approach. In fact, I believe that is what he did, centuries
prior to Hans Blumenberg,.

Going through this exercise of a Byzantine intellectual heritage curator obviously would have had an added
advantage for Plethon: Being forced to trace each of the competing concept systems to its pre-conceptual
metaphorical and usually mythical roots, an unusually large effort would become engaged in a profound
working knowledge of concept, and concept system, formation. Concepts as part of the philosophical level will
thus no longer stand alone, but concepts will stand face to face with their metaphorical pre-concept, like in a
bilingual dictionary for translating from “concept” back and forth to and from “pre-concept”. If such a
venture is pursued consequentially for, let us say, a long lifetime, such as Plethon’s, the process of back and
forth between “concept” and “pre-concept” will generate a gigantic amount of ultra-subtle meanings, shades
and connotations, forming a subtle mental dictionary of the infinite spirit realms that surpasses imagination.
The applications of this mental dictionary include, precise and finfely calibratable mental model formation
which is a primary requirement of any science of nature, at the current time still being substituted solely by
mathematical models that are by their very nature fully, but by now questionably, deterministic.

The human life energy system as integrated with the mind has a device that is made to cope with such an
ultra-complexity, namely the “crown chakra” (Sahasrara) that becomes active under certain rare conditions. It
permits the mental perception of understanding through conceptually unfiltered dictionary of the awakened
subtle mind. — This discussion thread will be continued in the sixth Essay below.

Suffice it to say here that a renowned, somewhat later, great practitioner of the pre-conceptual/conceptual
transition, the leading Swedish scientist of his time, Emanuel von Swedenborg, left in his writings information
about this very nexus. It comes in the context of a philosophy of nature, but it boils down to an analysis of
mentally visual key symbols of the transition phase. This arcane Swedenborg information of the transition
phase has recently been compiled by Dunér. It provides building blocks for a very dense theory of mental
vision beyond the astral barrier, and even beyond the matter barrier into Paradise.

Dunér’s book covers the pre-visionary Swedenborg, Swedenborg while he has still a scientist, during his
early mechanistic periot, up to 1734. What is little known is that the pre-visionary, early Swedenborg was a
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visionary. He envisioned things in this world, which is, according to him, a big machine. For him, the early
Swedenborg, everything was geometry in motion. For him, the early Swedenborg, the world-machine consists
of parts: space, signs, waves, spheres, points, spirals, and infinity. That’s it.

Well, there must be a bit of design in it, too.

Swedenborg envisioned metaphors (p. 21). That was at least partly due to baroque literary style (pp. 23 f.).
Apparently,what Swedenborg saw in nature comes out of his visionary mind (my comment SG). He never
actually discovered geometries in the external material nature. He “applies” geometry to matter (p. 238). He
uses “metaphorical thought” based on the “mechanics of geometrical forms” (p. 244). He thus builds an
“advanced particle mechanis” (supra).

He progresses from “large and perceptible” to “small things” (p. 256). Creation is the point set in motion
(p- 301). The spiral is the perfect geometrical figure (p. 303). For Swedenborg, the spiral means perfection,
dignity, beauty, reason, goodness (supra). Swedenborg, the book says, “saw spirals” (p. 308). He based circular
paths on his vortical theory; but they needed not be exactly circular (p. 314). Mathematical calculations were
not important (p. 315). In his “Principia” of 1734, the spiral is the basic figure of motion in nature. As a
recurring sign, it links all the mechanical parts of the universe. It is “supersensual” (p. 329). His colleague
scientists were not convinced. Neither he nor they knew what he had discovered. It was not his time yet.

If, as I am quite convinced of, Giordano Bruno is a later version, philosophicly speaking, of Plethon,
within one covert school lineage (see in this entire book, passim), then Leo Catana (pp. 35-62) gives us
valuable insights into the systematic position of Bruno in the history of philosophy, and about Bruno’s/
Plethon’s conception of philosophy that is significantly different than that of a rationalistic “system” in a
modern sense. (To test this assumption, an interested reader may additionally compare Bruno and Plethon
with Cusanus, who I believe is very close to both of them in content and secret school affiliation, concerning
the nature of philosophy.) Bruno, at least, is well described by seeing philosophy as transrational and intensely
imaginative, the latter trait developed so extremely that it is almost beyond description.

We certainly find a key for Bruno in the intensity of his mental and mnemonic visualization, the “Lullian
art”, which an eighteenth century historian of philosophy, Brucker, among the first to use the “philosophical
system” notion, finds unbefitting, and very different in the world of philosophers. Catana notes that Brucker
readily categorized Bruno as an eclectic, not fitting into any known school. Assumedly, Plethon, in Brucker’s
time still an unknown, would have given Brucker the same impression as Bruno did. Plethon, doubtlessly, was
likewise an eclectic like Bruno, and with striking similarities to Bruno, such as the presence of mythical names.
(In the test case, Cusanus, he is, on a Neo-Platonic basis, also an eclectic, touching upon original questions,
antinomian centered around the coincidence of the opposites, and visionary in the sense of visualizing, seeing
concepts and their ideas, personally an extremely highly developed being which can only be considered an
acquired trait from long personal cultivation practice with access to pertinent secret cultivation knowledge.)

To round off this first impression of Bruno, a likely model for understanding Plethon, at the end of his
Triginta Sigilli (Thirty Seals), he proposes a new religion of love, art, magic and mathesis. In its dedication, he
claims to be a “waker of sleeping souls”, a “tamer of (...) ignorance”, and a sponsor of “general philanthropy”.
(See Encyclopedia article by Yates.)

As far as the secret school program goes, another philosophy of its philosophy is in Pico della Mirandola’s
syncretism (see Encyclopedia article by Kiristeller). Pico, too, includes an allegorical interpretation of the
ancient Greek myths. Ancient Stoics and Neoplatonists had developed the myths for reconciling pagan
religion with philosophical truth. The medieval grammarians in the west continued this interpretation of the
ancient myths, minimizing the pagan religious element in them, and emphasizing the Christian truth that
these authors were justified by in bringing it out. The humanists and Ficino in Florence further elaborated this
method. Pico is a philosopher in this vein, especially in a commentary on a Platonic love poem by Benivieni.
There, Pico mentions that he plans to write a treatise on poetic theology, probably never written, though. The
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plan that Pico had for such a treatise apparently was to set forth the theology that is merely implied by the
ancient Greek poets in their myths, and to then adopt this theology into his universal syncretism.

We may impute that the programmatic statements both of Bruno and of Pico reflect back to Plethon.
From Cusanus, who as a Cardinal of the Roman Church had reason to be cautious, no such programmatic
statements are known, not even from his early years.

Tentatively, one connecting feature of the secret school is that they were visualizers with abilities in that
respect that are clearly paranormal. Their poetic theology, as Pico indicates, was a strongly visualized theology,
in its scope going far beyond the visualization of the late Middle Ages by Dante Alighieri in his “Divine
Comedy”. By the time that Plethon and, then, especially Ficino, Pico and Bruno entered the stage, the efforts
were dedicated to integrating such a visual theology with science. The only explanation for such a vision-heavy
knowledge approach is an occult opening of the Third Eye chakra (Ajna) through secret initiate practices, and
an accompanying esoteric knowledge system. To make it clear, the abilities in this respect especially of
Giordano Bruno defy any other explanation. This aspect will be discussed more in the sixth Essay below.

In Byzantine philosophy, if I am piecing the surviving evidence together correctly, the arts of visualization
were not at all uncommon, either. The Byzantine visual, especially iconic arts, of Heaven, and the spiritual
contact system, prominent in later Byzantium, but developing from early on in the Egyptian desert, of mystic
Hesychasm (Jesus prayer) are, likewise, of occult origin and presuppose the opening of the Third Eye to a
degree that goes distinctly beyond that what is normal. It is not normal but is schooled, obviously in secret in
an occult school that clearly must have had a contiguous tradition of long standing.

Other historians and philosophers of Byzantine philosophy, while unable to use these same categories, have
also notized this strange fact. Indeed, it is noteworthy!

In this book, I argue that there was a Secret School of the later ancient gnostic teacher Jeshua (Jesus), who
has been disfigured into a fetish of religion, i.e., of the proto-spiritual developmental insanity of man. The
most important link system in such a Secret School is the nexus, during the Byzantine empire and into the
Italian Renaissance, from Dionysios the Areopagite to Plethon to Giordano Bruno. Within that Secret School
nexus, one important early member of the school in the west, in Italy, was Nicolas of Cusa. Jasper Hopkins
(2002) sees the writings of Cusanus as containing important cues ushering in modernity.

If Cusanus stood in such a school context, which is unexplored outside of this book and is additionally
subject to definitions of concepts such as that of a “school”, then his treatise “On the Vision of God” (De
visione dei) is one of the focal points to retro-illustrate Byzantine Philosophy, in particular late Byzantine
philosophy, as a theory of mental vision. Michael Edward Moore uses “De visione dei” by Cusanus as anchor
point for his book. Cusanus’ treatise on divine vision (visio dei) with its elements of latest Byzantine Secret
School philosophy was to become prominent in twentieth century debate, showing there are deeper currents
behind the present attempt to open a new chapter in the history of philosophy, named, Byzantine Philosophy.

The debate on modernity as it was shaped by Ernst Cassirer, Hans-Georg Gadamer and Hans Blumenberg
arises from the hope that modernity, a most complex concept, could lead humanity to a gnosis, that is, as
Moore explains, a “special way of knowing, standing above all earlier ways of knowing” (p. 6). Interestingly, a
significant part of this debate centered on a Renaissance text, namely, Cusanus’ “De visione dei”. Can such a
promise of vision and knowledge as made in its title be fulfilled?

In “De visione”, Cusanus theorizes on the many perspectives on and on the world. The many perspectives
illuminate the connections between God and the many individual human beings. (p. 10) They move away
from a dictated single perspective of only a single person (such as, the Pope). They underline the freedom of a
human to exist as individual, which includes, as different. Kurt Flasch notes that the writings of Cusanus were
definitely not popular and did not circulate, but that Cusanus entertained relations with Italian scholarly
circles (Flasch, p. 219-225) that could not be clarified to date.
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Did Cassirer, Gadamer, and Blumenberg, three giants of twentieth century philosophy, see Cusanus as a
gnostic? Moore makes it sound like, functionally yes, but not in total directness and with qualifying statements
contextual to the twentieth century debate. Any historian of late Byzantine and Renaissance philosophy who
sets out to categorize Cusanus, and his putative Secret School colleague Plethon, is well advised to consider the
judgment of philosophers of such international stature as the three named. The bottom line is, that the label
“gnosis” has been stuck to Cusanus by very knowledgeable masters of philosophy, albeit in contexts to which
that issue was more or less tangential.

One interesting such exchange is reported in Moore (p. 68): Karl Lowith argued that modernity merely
echoed things much older. Blumenberg retorted with a rather general gnosis argument, thus: The modern age
is something new and legitimate, and it breaks totally with the past. Christianity in the Middle Ages failed. Its
conundrum that it failed to solve was the “Gnostic dilemma” (supra). Translate this into simple English as:
“knowledge dilemma” (of belief-oriented pre-scientific medieval society). Blumenberg continued with two
more important points to this argument: The modern age broke, specificly, with that past, and opened the
possibility of a humanized world wherein humans can thrive. That is a momentous becoming-worldly, or in
German: Verweltlichung. Additionally, the Verweltlichung, a synonym of the Latinizing “secularization”,
implies that the attention of man turns away from the afterworld, and turns to this world and solving its
problems. That, to sum up, is a categorical break of modernity with the Middle Ages. At the core of that break
is knowledge as the king of the human intellect, displacing the medieval principle of belief and blind faith.
“Gnosis” is merely an older word for “knowledge”. To find a short formula for what Blumenberg said, one
could coin the expression: from faith to knowledge, or: “gnostic turn” at the outset of modernity.

In my interpretation, figures like Plethon, Cusanus, Bessarion, Ficino, the two Picos, and Bruno were
torch-bearers for the major intellectual principles of such a gnostic turn during their age. This was, in fact, the
greatest defining element of the Renaissance, the age of discoveries. I additionally say that there was a secret
Gnostic school of long and ancient tradition behind this, reaching back to Jesus (Jeshua the Gnostic of the
Dead Sea Scroll material), with an emancipatory drive.

The hottest point about the undoubtedly authentic source material is that Jesus (Jeshua) was a
knower not a believer. People imagine Jesus as a believer because the Church has lied to them. Jesus
was a most advanced knower, a scientist of the spirit, who came to visit this dark and backward world.
That is what his Secret School is about; it can be learned. Jeshua’s Gnosticism is science of the spirit.

A major part of the spirit-science is, mental vision. Byzantine philosophy, which was still closer in time and
circumstance to Jesus than we are today, reflects that. To a considerable part, Byzantine philosophy is a theory
- not of “thinking” but - of mental vision. Mental vision is astral sense perception. The English verb “to
understand” refers to that. Understanding (like when reading a book) is a form of “seeing knowledge”. You do
not use your eyes directly to “see knowledge” (but you use your eyes to read letters printed on a page). Einstein
told us that the world is made of energy. Quantum physics, if you push it to its consequence, says that the
world is made of information.

The knowledge that you can learn to see with your astral senses is the information that makes reality. That
is just one small step away from changing that information, and, thus, reality, like when walking on the water
(like Criss Angel in Las Vegas demonstrates on Youtube. That is not unknown in the east but has become
unknown in the west through physics castrated by the Vatican, such as, by burning the Secret Gnostic
Giordano Bruno at the stake. It can be shown freely because people’s brains block what is happening.)

In what way was Byzantine philosophy a theory of mental seeing? This is a collective review of several
books. The first is a long modern Greek book (Niarchos, Nuboyog, ISBN: 978-960-266-252-6, 346 p.). It
makes a difference if a Greek scholar talks about Greek philosophy, or a Non-Greek scholar. In a way that is
hard or impossible to analyze, a lot of philosophy is embedded in one’s mother tongue. The least is that there
is a difference in speaker identification with the respective philosophy. Greek philosophy apparently always
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was a strong focus of Hellenic identification for Greeks. It does not come entirely dispassionate; it is to a
certain extent passionate. A passion, by no means unique, in the book of Niarchos, is, that non-philosophical
parts of Greek culture are strongly supportive of philosophy. The main fields that will typically be mentioned
are, classical myth, and, perhaps less frequently, Greek visual art: architecture, sculpture, and, preserved since
Hellenistic times, painting and mosaic painting.

Can looking at a classical Greek sculpture be philosophy? The answer would not clearly be a “no”. There is
a component of philosophy, which became strongly dominant in Byzantium, namely, passive receptivity, that
is served by looking at a classical Greek sculpture, or being in the Hagia Sophia in Istanbul and looking
around at its marvelous, pronouncedly decorative, art and embellishments. The mosaic icons are no mere
embellishments; they are highlights of mosaic painting in all of art history. The Pantokrator has the small
mouth of the shroud (see below, fourth Essay).

Niarchos wrote a book on Byzantine philosophy that is to a large part a book on the beautiful in Byzantine
art. Intelligence, metaphysical and transcendent reality are visualized by the beautiful, especially in Byzantine
art. Ethics and political philosophy find a goal in that, likewise. The classical notion of “telos” (life goal), to be
pursued by conscious thinking and following the same, can be signified best as the beautiful in art. This long
book, full of material, functionally argues that philosophical concepts are not all that is to it for philosophy.
Philosophy remains unfulfilled, unless it additionally uses means of artistic expression. The most difficult
notion under such aspects is “telos”. It is not a having, not a becoming — it is something visual of eternal value,
obviously, something of the higher mind, something divine. That is the message that I get out of this book.

A similar argument is, functionally, presented by Arabatzis (AgaustatCic) in his book. (I am indebted to
the reviewer, Katelis Viglas, for this section.) Greek philosophy is co-dependent (not on myth, see first Essay
above, but) on art and the beautiful in art. The author, Giorgios Arabatzis, is a researcher of the Academy of
Athens. His book is a philosophical study of imagery. Imagery is figurative and philosophical anthropology.

There is an “imaginary setting” for a given mental representation, in a historical period, in a social setting,
of the external world (Arabatzis, p. 20). The Byzantine iconographic tradition is priestly and transcendental.
Iconography gives a visual perspective to theological issues (p. 45). Nikolaos Matsoukas (to whom below in an
own section concluding this Essay) initiated the moral-aesthetic in his “History of Byzantine Philosophy”.
Matsoukas develops a dual theological methodology of lived experience and knowledge.

In his sixth chapter, Arabatzis shifts to an ontological understanding of figurative Byzantine aesthetics.
There is a type of mental imaginary space of the visualizing mind beyond representation that is a presence
through communion. In that space is non-philosophy [or post-philosophy SG], in the sense of pure awareness,
leading to spirituality. In the seventh chapter, based on the Platonic imagination (Plotinus, Proklos), it is
shown that the figurative ideal that was dominant in Byzantine aesthetics causes reflexion [in the sense of
mental reflexivity SGJ.

The ending note of George Arabatzis’ book is a “proto-typology of Byzantine iconological intellectualism”
(expression as translated from Katelis Viglas’ review). That is, in summary, the key concept that is analyticly
brought into the foreground by Arabatzis as a distinguishing characteristic aspect of Byzantine philosopho-
theology, or at least of one important form of Byzantine philosophy, especially the Dionysios line. The
“figurative” elements that Arabatzis shows are, functionally, present as reflective archetypal intermediaries of
divine vision, a critical insight that sounds deep in the foundations of classical Greek culture and civilization in
Homer.

Precisely that most significant functional insight is brought back to life in the Plethon-Bruno axis
straddling the end of Byzantium and the Renaissance, interpreted by some scholars today in an oversimplified
fashion as a merely one-dimensional “paganism” revival and nothing more. I object to the “and nothing more”
implication of their interpretation, and find the paganism revival aspect, actually, the least important of the
spectral signatures of the complex phenomenon. My primary objection is that the figurative is a technique, not
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a content. It is a mere technique of Gnostic poiesis for the “visio dei” (to use Cusanus’ expression). It is not a
“religion” paganism, because the ultimate goal is God, not the gods.

The same visionary function that was in Homer through the gods as intermediaries of “vision dei” occurs
in Christian Church religion, Orthodox and Catholic, through the many “saints”. The saints are not identical
under religious aspects with the ancient pagan “gods”. The saints are identical in visionary function with the
ancient pagan gods, albeit in a more purified, lightful form. The sacred ancient statuary of the pagan era most
prominently depicts goddeses and gods, which have specific theurgic functions (cf. Corpus Hermeticum, the
“Asplecios”). That theurgic function of “divine vision” (visio dei) is received into Christian Orthodox and
Catholic church religion through the saints. The phenomenon now could be re-termed “saintly vision”.
Church Christianity could never has ascended to dominate empires over millennia without that, since it is the
key charismatic element of theology. That element is not inherently “pagan”. I declare the interpretations of
that phenomenon to the contrary as incomplete and misleading for that reason, mainly.

This, finally, brings us to the very interesting findings of Antonova and Strezova. Their variegated subject
of Byzantine intellectuality is, as Antonova expresses it: “seeing with the eyes of God”. That was a major
driving factor, perhaps the most dominant single factor, in Byzantine philosopho-theology throughout, in my
abbreviated words: divine vision, the highest imaginable initiated viewpoint behind reality.

Clemena Antonova (2010 article) presents a specialist question from artistic perspective used in Byzantine
visual art, namely, “reverse perspective”. That is, essentially, a perspective different from three-dimensional
central perspective, that is, the perspective of presence through communion, as Arabatzis/Viglas call it above in
this section. Antonova, from her specialized studies, adds technical details from the Byzantine tradition to that
notion.

She cites Rudolf Arnheim (on Leonardo, who additionally uses central perspective), Erwin Panofsky and
Pavel Florensky. “Reverse perspective” is how Byzantine and Byzantine-style paintings organize space, which is
distinctly different from western linear central perspective. My explanation is that western central perspective
is ocular (from the center of the human eye) while Byzantine reverse perspective is peripheral (surrounding the
center of the human eye); peripheral vision is for sensitive people the method of training to see luminous auras
around people, and also around animals, plants, and in nature (“prana” etc., which can be directly perceived
by the human eye). The theory of reverse perspective has been written about in the twentieth century. The
article provides an informative overview within the field of Byzantine and Neo-Byzantine aesthetics. We may
take along, of course, that “visio dei” in the Byzantine tradition would use a reverse perspective as organizing
principle. That would include not the Scholastic “central concept” approach but the “concept network”, or
“framework” approach that I use for introductory purposes early on in my Framework Commentary vol. 1, a
major principle of Byzantine receptions.

Antonova (in her 2010 book) takes us from such an insight to “seeing with the eyes of God” as a major
constant in the intellectual history of Byzantium. The book is an expansion on “reverse perspective” as just
explained in the bare bones. Whoever is looking for more depth and detail should refer to this book.

Anita Strezova specificly includes Byzantine Hesychasm in the wake of this discussion, since it is a form of
mental seeing. Late Byzantine visual culture is interpreted as supportive for mystical union and awareness of
the spiritual realms around us.
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A Digression: Renaissance Central Perspective

Since space is running low, I put it into the discretion of the reader to informer herself or himself about
Renaissance central perspective. This is an important externalization of the “theater of memory” that will be
discussed later in the sixth Essay below.

Renaissance central perspective is a theurgical instrument that attracts, expands and uplifts the soul.
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George Zografidis on Byzantine Philosophy

One main reason why scholars in the west, outside of the Orthodox lands, when they write on Byzantine
philosophy, concentrate so much on the historiography, not, however, on the philosophy itself, is that in order
to penetrate into the Heart of the Light, one needs a special philosophical key — a philosophical key to the
philosophy that the Byzantines developed. In the balance of this second Essay, I give my best efforts to provide
just that: a specialized philosophical key to Byzantine philosophy, a summary of the traditional philosophy of
Byzantine philosophy. It is in significant points and in its emotional layout different from the philosophies of
philosophy that the west has developed.

I would like to begin with Zografidis’ chapter on Byzantine philosophy in a recent history of Greek
philosophy published in Greek. The significant points are there in implicit form, suitable to begin such a
discussion. While undertaking this, of course, we may learn about Byzantine philosophy, still an understudied
subject.

The word “philosophy” comes from classical Greek, where it meant: “love of wisdom”. In the Hellenic
tradition, that has always included, influentially, “sacred wisdom” Plato’s corpus, together with Aristotle’s
encyclopedic system, gave us the first and greatest rationalization of that. The metaphysical, sacred aspect was
shaped, honed and augmented during the Byzantine epoch. Its philosophy looks at us in the same strange way
as its icons do. Byzantine philosophy is iconic, the eastern counterpart of Descartes’ rationalistic request, “clare
et distincte” (clear and distinct). Later emblematics are a development of the formal suprarational iconic aspect
entering through the Greek medium, early-on for example in Petrarch, from Byzantium to the west, reaching
inclusively beyond rationalism to visualization, the key function of the higher mind, to which the intellect is
just an adjunct, discovering the mind’s inner light and its ways.

Since, unlike nearly all other forms of philosophy world-wide, Byzantine philosophy is still practially
unknown, and there is no unanimously accepted modern standard textbook on the history of Byzantine
philosophy, it is necessary for student and more advanced scholar alike to get organized concerning the basics
of such a history. Vasilios Tatakes (Tatakis) wrote a groundbreaking book in French in 1949 which has been
translated into many languages, I believe: Spanish, Greek, English, and now also Romanian. The book no
longer lives up to standards of modern research, however. The thorough modern book, available in German
translation, by Georgi Kapriev, History of Philosophy in Byzantium, has been criticized for over-emphasizing
the more immediate Dionysios lineage and under-emphasizing all the rest, including figures like Photios,
Psellos and Plethon (critique by Arabatzis). Apart from such issues, the source materials for writing a history of
Byzantine philosophy in the standard manner of histories of philosophy is not all in place yet, with at least one
major gaping lacuna, namely concerning the Byzantine commentators of Aristotle, a gap gradually being
closed with no end in sight anytime soon. Additionally, scholarship of Byzantine philosophy is spread over a
diaspora of many languages: Greek, Russian, Serbian and other Balkan languages, English, French, German,
Spanish, and, last but importantly, Italian, to name the most important (as far I can see). That does not count
languages of the diverse primary source materials, especially of the Medieval Middle East and Balkan regions,
and Ottoman Turkish, languages of Islamic influences such as may be important for a figure like Plethon
through Elissaeus, etc. As far as I have seen on the internet, Russian-language “gray” literature (theses, articles)
is particularly numerous and, in terms of a forthcoming doxography of Byzantine philosophy, differentiated
and advanced.
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George Zografidis wrote an informative and balanced half-chapter on Byzantine philosophy in a recent
two-volume Greek history of Greek philosophy and science. It still struggles with basics such as, mentioning
names of Byzantine philosophers which other scholars may not have seen yet. The major names of Byzantine
intellectuals are in place; but there were, over the Byzantine millennium, many writers, including without
limitation epistolographers, whose output is of relevance. It is very unlikely that all such second and third tier
names would already be fully known to the expert communities, not counting the phenomenon of anonymous
authors and authors using a nome de plume. The format of the two-volume history includes questions about
the key information to be answered by the student.

The key questions in Zografidis are, for example: main characteristics of Byzantine philosophy and their
development; positions of a Byzantine philosopher in central questions: existence of God, God’s relations with
world and man, human freedom, relation ancient philosophy in general and with Platonic and Aristotelian
philosophy, Byzantine and ancient solutions compared, body-soul, God-man, Creation, role of speech,
justification of a label “Byzantine philosophy”. Zografidis also includes “theology”, with particular aspects:
Latin theology, reason, mysticism, nominalism, likeness to God, Patristic thought, faith, Platonism, Christian
philosophy, Christianity, soul. That gives a good roundabout view of what subjects Byzantine philosophy likes
to deal with.

What is not mentioned in that set of questions is the methological profile of Byzantine philosophy. Gibbon
and other have noted its uncreative and stagnant nature. I have applied the notion of “receptivity” (in m
Framework Analysis vol. 1). The highligh of receptivity is, as this book shows, the fifteenth century, which is
the end part of the Byzantine development, with its syncretistic-unifying tendencies in a curatorial and
scholarly vein that carried over into the Italian Renaissance and early modernity (Ficino, the two Picos, Bruno,
also, less pronounedly, Cusanus). That forms an important contrast, with similarities of course, vis-a-vis René
Descartes in French rationalism that was remote from the Byzantine-Italian Renaissance hotpot.

Since the next item under review is an entire book on Byzantine philosophy, I would like to end this
section without going into the historical narrative that is outlined in Zografidis’ half chapter. Suffice it to say
that the cluster of different schools and traditions poses an organizational difficulty to anyone, or any team,
who want(s) to put together a contiguous narrative. The best organizational schematic that suggests itself is: a
general introduction, followed by a mixed systematic-chronological approach with epochs and then breaking
the narrative down into different schools standing next to each other in any given epoch (Neo-Platonism,
Aristotelianism, theologians, mystics, and other headings to be developed). The concept of a “philosophical
system” that is the major organizing principle for writing the history of western philosophy, is probably in
many cases more of a hindrance than a benefit for writing a history of Byzantine philosophy. Creative
approaches are thereby favoured, unless a historian wishes to proceed strictly on a chronological basis, which
especially for the early centuries has difficulties of its own. In my Framework vol. 1, I have tried to structure
the material not only chronologically (by now I know that I have not been able to include fully all names
under discussion today), but also under certain systematic aspects. That may prove helpful for others but is
certainly nothing final. These remarks apply to a general history, not to a monograph of just one school.

Resource:

Zwyoagiors, Twwoyos; Evorgra 7.2, H BuGavnivi gulooogia; in: Iodvvng Kahoyepdxog, Ilavayum-
™mg Oavaodg, XAom Mmdila, Bovha Toovva, I1advog Afuag, BaotAng MoAltng, avhog Kov-
105, Katepiva ITepodiaxdvov, Iavhog Karlyds, Zmvpog ITavyrog, Hilag Tovvanng, Tubeyog
Zwyoaidig, Ztéhog Biofddung; H EXAnvixf drhocoga amtd v AQyaudtnta éwg Tov €mg 206
alova, Topog A; IIdtea 2000, ISBN: 960-538-290-3, pp. 348-384
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Pavel Revko-Linardato on Byzantine Philosophy

When, above, I mentioned that there is no accepted modern textbook of a general history of Byzantine
philosophy, I did not count the short Russian textbook (137 not very large pages) written by Pavel Revko-
Linardato. I do not want to judge if it is “accepted” since it only appeared in 2012. It is the result of state-of-
the-art modern research by a young scholar; and it tries its best to put everything between its two book covers.
That definitely merits taking a closer look.

My personal thesis for a reading dialogue with this book is the following: In my late 2014 Framework
Analysis vol. 1, I identified as a general overarching movement of Byzantine philosophy the “Johannine turn”.
Giving that one methodical twist of reflection: The overall unifying criterion of Byzantine philosophy is the
development of the visual imagination that is active in Byzantine receptions. A particular question is that of
the figurative intermediary of divine vision (mental vision of the divine, key element of human freedom). That
leads up to the Plethon-Bruno axis of spiritual knowledge (gnosis) at, and a bit after, the end of Byzantium.

That is, strangely, decisive for human well-being. Why? Human freedom is to a significant extent the
freedom and the autonomy of one’s own mental imagery. Whatever is relegated to the subconscious through
sublimation and other ego defence mechanisms (EDM), is disturbing to one’s peace of mind. Such material is
not, however, under one’s control. It is unwanted, usually traumatic. Under certain circumstances, it may
intrude into the conscious I (ego). That is dangerous for mental health in terms of neuroses, and in the
extreme even psychoses. Such mentally visual material is laden with: anger, despair, hate, fear, and other dark
and overpowering emotions that strive to take over a person. in Jungian terms, they are a person’s “shadow”.
Freedom as sanity, and additionally as peace, of mind, is freedom from the shadow. Spiritually, the sum of
such dark material of the shadow is “karma”, synonymous with “sin”. Freedom in its universal spiritual
definition is liberation from karma (from sin). The goal and the result of liberation is, thus, hygiene of one’s
mental imagery, the explusion of its darkness, and the rising of the spiritual Light of the divine, of God’s full
infinity. As a largely supra-rational philosophy, Byzantine philosophy is highly aware of this, and provides
remedies through its lightful visualizations, including the power techniques of figurative mediation. It is quite
evident by now that Plethon, at the end of Byzantine philosophy, was a past master of this entire field.

An example for the power technique of figurative mediation is the first Areopagitan Triad of Plethon: Zeus
— Poseidon — Hera. That is on a deep archetypal level that can only be experienced (i) in dreams without
autonomy of the individual, and advanced (ii) in waking trance states (yogic term: turiya, the “fourth state”)
with meditatively willed control feedback. The purely visual “meanings” thereof are: Divine Light (Zeus) — the
water (Poseidon) — the Creation. Read that way, a reading that is not in any way doubtful, Plethon’s first
Areopagitan Triad is obviously a figurative commentary on the beginning of Genesis. The method we see in
the Plethon-Bruno axis is an otherwise not openly known figurative Cabbala, in their case, a Christian
Cabbala (which is: including also the New Testament).

The “Byzantine philosophy” that is on the books is quite far removed from such secret knowledge. One
scholar who has seen at least the principle of the connection is Georgi Kapriev, who has been criticized for
being one-sided in his “History of Philosophy in Byzantium” for placing the emphases accordingly. Byzantine
philosophy is yet another example of the perennial phenomenon of the “Secret Teachings of All Ages”
(Manley P. Hall) with all their layers of veils (Maya). What balance does Pavel Revko-Linardato propose in his
presentation for writing the history of the Byzantine example of this phenomenon today?
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The movement towards mental visualization depends on certain psychological factors. (i) A long-standing
tradition of reading texts, in a small elite clique, of cliques, will increase the visual use of the memory, simply
because reading is a visual activity. A reading load, like students have, intertwined with learning and
memorizing, is a good foundation for visualization. There is also a personal issue of, either aural, or, visual
type. Hellenes seem to have a high percentage of visual types, as their visual art shows. The rhetoricization of
philosophy since Michael Psellos, and prticularly in the latest phase (Palaiologan age) additionally enhances
visuality since rhetorics uses visual-mental mnemonics. Even finding texts in a Greek archive system such as
the libraries of Constantinople is a challenge to the visual memory, as far as I know.

(ii) Reading texts from different manuscripts with slight differences of the text is visually enhancing.
Dealing with,approximately four (Platonic, Aristotelian, Dionysian-Palamite, and secret Hermetic/theurgic/
Gnostic) major traditional strands (plus other traditions not considered in this model simplification) is, further
visually enhancing. The comparative method, that leads to comparative knowledge, lets vocabulary grids break
down. An auxiliary natural system jumps in for the fine points, which is visually comparative on a holographic
mental level. This latter issue favours not only visualization but, visual symbolization and metaphoric images.

Considered together, these factors indicate that the Byzantine millennium of intellectual development had
a certain automatic tendency for overcoming not only myth but also the myth-derived philosophical notion
concept of the rational mind. That part of the mind that steps in to take over in the complexity overload is a
transrational, higher part of the mind, at the same time intensely visual. From that transrational level of the
mind, the additional step into the transpersonal mind (awakening form of Jung’s “collective unconscious”) of
higher intelligence is close (Hesychasm example, earlier: lamblichus’s theurgy, earlier: Hermetic magic).

The accepted method for constructing a large-scale epochal synthesis of a philosophical development is
Hegelian. The intellectual events roll out in triads (dialectical three-steps) over time, reaching an apex at the
end of the chapter, at the end of a book. The driving force is mental, namely, contradictions of a given stage,
resolving (thesis), and letting new contradictions on a higher level form (antithesis, in the third prong of the
triad: synthesis). Hegel, thus, interpreted the history of philosophy as philosophy itself unfolding first in
history, and then, thanks to the efforts of the historian, again, before the inner vision of the reader. On a
smaller scale, the life and works of an individual philosopher, and of a particular school of philosophers, can be
rolled out triadically, likewise. The materials usually can be arranged in triadic sets without violating historical
realities, since the author of a history has rather broad organizational discression.

Hegel, in absolute idealism, presented this as the mind (a high level, apparently) striding through human
history. Author and readers undergo a mental ascension process from the low mind (rational mind) to a higher
level (transrational mind) to a spiritual level of the mind (transpersonal level, mystic contact).In his “Science of
Logic”, his most difficult work, Hegel explains that ultimately, the mind will open to God, the Absolute, the
One, which is the end point of the entire triadic development.. We have no reason to assume that that is
essentially different from Neo-Platonic thinking and the Corpus Dionysiacum of the Areopagite during the
Byzantine millennium.

Hegel as a historian of philosophy covered pretty much the entire ground of western philosophy in more
than just an outline. He touches upon Byzantine philosophy (vol. 2: first part; third section; Neoplatonists; 4.
Proklos: pp. 466-485, 5. successors of Proklos: pp. 486-489). The captions that I just mentioned are typical of
his categorization system in motion.

Shortly before transitioning to Proklos, on pp. 464 f (my translation SG), Hegel recapitulates Plotinus. He
mentions specifically mentions two mythical names used by Plotinus, namely Saturn and Jupiter: “When
[Saturn and Jupiter] express moments of the soul, that is as like each of them is now to express a particular
metal. Just as // Saturn expresses lead, Jupiter tin etc., so Saturn also the concluding, Jupiter the will, etc.”
That is quite certainly the way that Hegel would have approached Plethon if he had ever written anything
about him.
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The one Byzantine philosopher that Hegel lectured on in any depth (and wrote about in his lecture
manuscript) is Proklos (supra, pp. 466-485). Hegel writes about Proklos (p. 468 f., my translation): “The
main ideas of his philosophy can be recognized easily from his text on Platonic Theology; and it has many
difficulties particularly because the pagan gods are considered and // philosophical meanings of them are
sought out.” On pp. 473 ff., Hegel discusses Proklos’ trinity of three abstract gods, and dialectics in Proklos.
On p. 476, Hegel points out what is functionally the henotheism of Proklos (one God with many lesser gods
of God’s creation). Those beings are principles; they are abstractions (p. 477). After that first triad comes a
second triad (p. 482). Then comes a third triad (substance, vous/mind, p. 483). (Further discussion along
those lines with more details.)

Pavel Revko-Linardatov wrote his short book on: Byzantine Philosophy , Genesis and Development, not as
a full-fledged history of every detail of Byzantine philosophy (so the author, p. 8); that would, today, not be
possible even from the Russian libraries. One may consider it as a detailed conceptual study. It is apparently a
doctoral dissertation that was accepted by a Russian publisher (publishing house Nuance/Hroarc) as a book.

All translations in the following are my own (machine assisted).

The Russian description of the book reads approximately as follows: The book explores questions of the
origin, innovation and development of Byzantine philosophy. Special consideration is given to the context of
the socio-political and cultural life of Byzantium. The book is intended for specialists, scholars, high school
teachers, graduate students, university students, and a wide range of readers.

The book of 138 pages is organized at the top level in Part 1 and Part 2. Part 1 is a general description of
Byzantine philosophy and its origins (pp. 10-62). Part 2 provides a brief history of Byzantine philosophy (pp.
63-134). The beginning is made by a foreword (pp. 4-9). At the end is a conclusion (pp. 135-137).

The book is thoughtfully and carefully written. The text has the feel of a carefully balanced condensation.
The sentences are atmospherically laden in a non-optionated way that is not particularly explained. The most
dense passages, atmospherially, are the conclusion and the foreword.

Tatakis is mentioned, and then an even earlier Russian historian of Byzantine intellectual history (p. 5, note
3): Cwm. Venenckuit ®@.11. Ouepkn 1o mcropun BusanTuiickoit obpasosanno- cru. CI16., 1891 [Uspensky;
Essays on the History of Byzantine Education].

The opening phrases of the foreword are: “remarkable and multifaceted cultural tour” and: “significant role
in the development of modern civilization”, “origin (...) was complex”. A striking statement is made (p. 4):
“The cultural and religious crisis facing the Roman Empire in the fourth century let Christianity and
pagan Hellenism merge into one, creating the Christian Greek culture, (...).” That is the first time that I
have read such a breathtakingly clear perspective written so candidly. It simplifies everything to adopt this
perspective. Conversely, it complicates everything extremely not to adopt this perspective, which might be the
strongest writer’s block that is currently preventing the writing of a straightforward “History of Byzantine
Philosophy”. The material, I can imagine, flows very well into a cogent Hegelian narrative, accomodating the
material’s many inherent contradictions, and not gaining weakness but gaining strength from them. (Deeper
inside the book, the Polish-Russian scholar F.F. Zelinsky is cited for this fundamentally clarifying insight.)

The first paragraph of the foreword (p. 4) continues by enumerating the “main features of this culture”
“direct connection to the Hellenistic tradition, Christian ideology [!], preservation of the Roman state and
political doctrines, geographical location at the crossroads of the empire of Western and Eastern cultural
influences.” The ideas of the Byzantines “had a powerful effect on many neighboring countries and peoples.
The study of Byzantine philosophy allows us to understand the character of this influence, to assess its impact
and intensity.” I find that brilliantly summarized by Pavel Revko-Linardatov. A key to understanding this type
of writing, as the author states himself in the book description, is not to write an “intellectul history” that is
isolated and separated from the social, economic, and political development (material culture) in which the
intellectual history is embedded. That greatly facilitates, for Non-Byzantines, understanding, apparently.
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My comment to this is: As a predominantly (not exclusively) receptive phenomenon, Byzantine philosophy
was particularly sensitive to the situation of the material culture. The material culture predetermines what is
received, and how it is received, and what is not received. Those two major issues are not up to the readers
alone to determine. I do not believe that the important ramifications of that connection can fully be overseen
yet today for the Byzantine empire. A feel for the pervasive influence of the Byzantine material culture on the
emotional-mental form of people can be gained in the volume by Gerstel. Much could be said about this.

The brief Conclusion at the end of the short book points out some of the most important consequences of
the notion of a hybrid Pagan-Christian religion of Byzantium from the foreword:

1. Byzantine philosophy was complex and contradictory in nature.

2. It evolved and changed in the context of socio-political and cultural life of the eastern Roman Empire.

3. Its genesis and development of features can be explained by a combination of various factors:

a) In contrast to the medieval western philosophy, Byzantine philosophical thought is characterized by a
significantly higher level of ancient Greek and Roman heritage, which is primarily due to the direct cultural
continuity of traditions of ancient Byzantium.

b) The overwhelming majority of ancient philosophical texts were written in Greek, which became the
official language of the empire.

¢) Byzantine Greeks formed the ethnic nucleus of the cultural life of Byzantium.

d) Hellenistic cultural elements continued to exist, adapting to the new conditions of domination by the
Christian religion.

e) Orthodox Christianity was the dominant factor in the life of society. That gave Byzantine philosophy a
directionality.

f) The synthesis of philosophies of the ancient Greeks and the Christian faith became the core of Byzantine
philosophy.

g) The debate on the place and role of Greek philosophy in the Christian empire continued throughout the
history of Byzantium.

h) Philosophical activity became dependent on secular authority, closely related to the dominant state
religion.

i) Byzantine philosophy had a powerful impact on the cultural life of many other countries.

j) Byzantium was a link between western and eastern cultures, trying to implement a kind of synthesis.

k) Thus, a special position between East and West predetermined the unique originality of the intellectual
life in the Byzantine Empire.

The book’s Part 1, general description of Byzantine philosophy and its origins (pp. 10-62, which is 53
pages) is structured tenfold as follows:

° The term “Byzantine philosophy”

° The chronological framework of Byzantine philosophy

° Features of Byzantine philosophy

° Philosophy and theology in Byzantium

° Ancient philosophy and the Christian faith

© The Alexandrian school of Neoplatonism

° John Philoponus

o Hellenism and Judaism

° Gnosticism and the formation of Byzantine philosophy

o Specifics of education and intellectual activity in Byzantium

It find good work has been done by Pavel Revko-Linardatov in establishing this useful general structure.

The term “Byzantine philosophy” is preferable to the term “medieval Greek philosophy” because there
were so many non-Greek influence, subtle and not so subtle, that a historian needs to keep track of. No clear
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demarcation line to later antique Hellenistic philosophy can be drawn, neither systematically nor historiogra-
phically. Early Christian doctrine and ancient Greek philosophy were not in “parallel worlds”. They actively
influenced each other. The range of interaction was diverse, from open struggle to mutual enrichtment. The
Patristic fathers need to be included in the study of Byzantine philosophy, as a necessary first step. After 1453,
the Byzantine philosophical tradition did not end abruptly, but continues recognizably at least to the end of
the seventeenth century (and to this day, I find, as Mt. Athos and the Orthodox Church traditions show).
Nicolae Iorga coined the term, “Post-Byzantine”, for the afterlife of the Byzantine intellectual tradition.

The discussion of the Gnostic influence in the formation of Byzantine philosophy begins on p. 53. This
discussion is not particularly original. The Gnostics were wiped out by the end of the fifth century. One
interesting points is a weak-sounding Gnostic Zoroaster link mentioned on p. 53 in note 70.

In Part 2, which I don’t want to deal with at such length, there is a reminder that the Alexandrian school
developed a famous allegorical method of Bible exegesis. Not everything important for understanding the
Bible lies on the surface. It needs to be recovered from deeper, hidden levels by symbols and allegories. The
most prominent representatives of this school were Clement of Alexandria and Origen. That places the origin
of a basic allegorical method before the beginning of Byzantine philosophy, regardless of which century one
designates as the beginning of Byzantine philosophy (usually, fourth or sixth century). It is mentioned that
Origen was a pupil of Ammonios Sakkas, who was also the teacher of Plotinus, and who is responsible for the
extremely likely strong Buddhis influence in the entire school lineage of Neo-Platonism including without
limitation Dionysios Areopgita (see my Framework Commentary vol. 1, McEvilley). Origen created the first
system of Christian theology.

The conventional stations of History of Byzantine Philosophy are present in the book. I see the principal
value of this book in its general ideas for structuring this still emergent branch of intellectual historiography.

I would like to pursue somewhat more what I believe is the most important point of the book, namely the
Zelinsky theorem: briefly stated, that Byzantine Orthodox Christianity was a hybrid that came about when
Hellenism and Christianity merged, I would see the first stage from the early Christian era to the fourth
century, then from the fourth to the sixth century (Areopagita), then from the sixth century to the fourteenth
century (Palamas), then the remaining Byzantine period (to Plethon). This fits well with known things like
Euhemerism. If one looks the facts in the eye, a trinitarian religion (Byzantine Orthodox Christianity) is not
monotheistic. That is well known, and is logical without doubt, but people to not like to discuss that since it is
a sensitive matter for the repressive Vatican ‘til today. On the other hand, precise scholarly work cannot be
built on lies.

The trinity of the persecutorial Church cannot be explained by adding the element of Hellenism. The
trinity is not Hellenistic. It comes from the murky waters of ancient Egyptian spirituality. The trinity is not
connected to loving spiritual forces, but is a monstrous force in the Church. It must fall, the sooner the better.

The recognition of the abstract pagan nature of the Church’s “trinity” may facilitate, however, reception of
the Zelinsky theorem (merger of Hellenism and Christianity). Hellenism had already developed the notion of
philosophical monotheism by the time Christ came to the Earth. That is a lighful presence that balances out
the sinister trinity element. The trinity is distinctly counter-intuitive, since human intuition visualizes God,
the Source Existence Level, as Oneness. The trinity is a vision blocker (and a spiritual network connection to
monstrous forces in the dark and proto-hellish realms).

The fight for mental vision in the Byzantine intellectual development is, among other things, a fight
against the trinitarian fraud of the persecutorial part of the Church establishment. It is a war of factions on the
secret knowledge, and secrer society, level. There are only hints to be seen of this on the surface of the
surviving historical record, but they are sufficient to establish this as a fact. Unlike in the western Church, the
higher-mind faction of transpersonal lightful spirituality gained the upper hand in Byzantine Orthodox,
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through the Hesychast dispute and its resolution in favour of the Palamite camp. The bottom line is probably
two fighting secret Egyptian spy networks spreading through Byzantium, and through the west.

The Hellenistic component of the merger was strongly changed compared with its pagan form in classical
antiquity. Conversely, the Christian component of the merger also was strongly changed, compared with what
the earliest form of Christianity was, a small Gnostic movement of sects of Christianizing Jews. The deeper
power structures behind this never openly appear. Plethon was linked to the lightful side, apparently. In the
Plethon-Bruno axis, the cover of secrecy does grow rather thin at times.

The aim of the secret war is either to permit and enable a particular psychological development of man, or
to prevent such a development. The goal of the development is spirituality, the psychological awakening of
man from a psyche that is “bound in Plato’s cave” the exit from that cave in the mind, and the joining of the
minds of the newly freed with the minds with other free beings as part of the universal Divine mind. It is
essentially up to every individual herself and himself to form an opinion on this critically important issue of
human fate. There are no saviours who will take that responsibility out of an individual’s hands. There are
many things that can help an individual, however.

A perspective that penetrates beneath the surface of things, in this respect critical to the entire genre of
“history writing” that Revko-Linardato and others stand for, can be found, for example, in Kupperman. While
philosophy can purify and religion can illuminate, the mode of uplifting necessary for spiritual ascension
comes from what the Neo-Platonists called theurgy. Theurgy is an extension of rational philosoph, a search for
wisdom, beyond the rational mind, into the transrational and transpersonal mind. As religion experiences
belief, so theurgy can experience knowledge. That is Gnosis. Philosophia, Theologia, Theourgia: that is the
triad that looms as a secret over the Byzantine age. Its purpose is to invoke the personal daimon, that is the
ancient term for a human’s Higher Self.

The central issue is not merely spiritual connection, but finding a connection that leads to God. That is the
purpose of the Higher Self, and no other spiritual union. The Higher Self is in a spiritual network of angelic
nature that is the Holy Spirit.

The underlying problem is a problem of spiritual functionality. It is known that, outside of Christian
rhetorics, there is a “necessity of regarding the intellectual culture of the ancient Mediterranean as common to
both pagan and Christian” (Parnell, p. 256). There are clear footprints in the sources how theurgy, the ritual
of summoning the divine by elevating the soul, moving from Iamblichos via Proklos to Dionysios (and from
him into Byzantine mainstream Orthodox theology), as pointed out in the article by Dylan Burns.

It is interesting to note what one of the founders of modern psychology has to say about this (Heidelberger,
pp. 116 ff.). While science observes nature from the outside, the philosophy of nature observes nature from
the inside, in a similar way as a person is able to observer herself or himself from the inside through the mind,
“from the side of nature visible only to nature itself” (supra, p. 116). There are external material signs that
provide us with the inferences that we need for such an “internal” philosophy of nature (p. 118). Fechner finds
most crucial, functional similarity. Fechner, who is recognized as an able scientist and astute observer, holds
the notion that a system has a soul. Nature, for example, has a soul. Souls can be organized in many different
ways.

Fechner mentions criteria for an ensouled system: unified whole, closed system, individual, autonomous,
self-regulating, self-developing, capable of innumerable effects, source of unpredictable innovations, self-
preservation. With that list, Fechner describes why nature is very likely ensouled similar as a human body is
ensouled. He also developed five more lists. His criteria are met not only by humans but also by animals,
plants, minerals, the Earth, the universe. Every animated system has a unified consciousness (principle of
synechiology). The Divine in the world shows the world soul (which is a central figure in all of Platonism) and
God’s existence. We are subordinate parts of God’s body and soul (p. 122).
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Byzantine Orthodox Christianity was, and is, organized around a theurgical liturgy. Theurgy came into
Christianity through pagan Hellenism, but ultimately from sources that are so ancient that they cannot be
traced. Their form in Dionysios in which they entered the Byzantine mainstream Church practice derives
mainly from Tamblichos (Burns). The purpose of theurgy is to uplift the soul, which can go so far as to reach
noetic states in which humans can attain knowledge, and mind-to-mind contacts. This is a key example,
together with Hesychasm, for the Zelinsky theorem that Revko-Linardatov prominently presents.

The important example of the theurgic Orthodox liturgy and Eucharist confirms the Zelinsky theorem of
Byzantine cultural synthesis, namely in the German research of Wiebke-Maria Stock (2008), independent of
Zelinsky. An English summary of Stock’s findings is in the 2013 edited volume on “Aesthetics and Theurgy in
Byzantium” (pp. 13-30).

Independent of Zelinsky and independent (according to his footnotes) of Stock, Dylan Burns (2004) came
to essentially the same conclusion as Stock, again independently confirming the Zelinsky theorem through the
major liturguy/Eucharist example of cultural synthesis. The later Neo-Platonists were not only philosophers
but were, additionally, theurgists, a function that they deemed higher than that of a philosopher. Theurgy is
not the same as “magic”, in particular not the same as “sorcery”, even though scholars have liked to claim
otherwise for lack of distinction of the significant practical differences (in agreement with Stock 2013, p. 17:
“clearly distinct from magic”). Theurgy is the technical backdrop of the key Byzantine Orthodox concept of
“theosis” (deification).

It is, as I would describe it, the knowledge and the craft of attracting, expanding, and uplifting the soul. If
one were to insist on using the word “magic” it would have no definingl use in this context. Theurgy is a set of
effective psychological techniques for reaching a blissful ekstatic state of mind that is not drug induced. This
involves partial awakening of the astral body (soul, fourth energy body of eight). The techniques involved are
smells, rhythms, sounds, geometries, colours, movements that partly deactivate the ego defence mechanisms
(EDM) so that the soul is involuntarily admitted as a presence into the sphere of the senses of the physical
body. Theurgy is a blissfully mind-altering method that is hard or impossible to understand with the lower,
rational intellect. It arises from a usually suppressed artful and creative intuitive part of the mind that is noetic
and mystic. The assertion that theurgy has a philosophical value is, hence, not particularly meaningful, and
vice versa. Philosophy can describe but not understand this since the phenomenon is transrational and can
reach into the transpersonal.

For example, the theurgist does not “conceive” of the union with the divine, as Stock (2013) misleadingly
writes (p. 15), but he does it; that is the same difference as, “conceiving to walk into town” and, “walking into
town” (in agreement with Iamblichos, mentioned supra, pp. 16 f., but not with Porphyrios, who was not a
theurgist, however). Like Plethon centuries later, Neo-Platonists like lamblichos, Proklos, Dionysios, and then
also Psellos read the Chaldean Oracles as a revelation, since they are the basis of theurgy (supra, p. 17). See the
resources in the “Chaldean Oracles” section below. They give a most distinct theurgic link to Plethon, that is
thus differentiated from Hellenic, or Platonic, “ancient paganism”, actually, through Dionysios Areopagita,
informing the mainstream Byzantine Orthodoxy (in a not so Hellenic side branch of the Zelinsky theorem).

Burns (2004) admirably develops an intricate conceptual grid for distinguishing “Hellenic” and “Christian”
in the Areopagitan “theurgic liturgy/Eucharist” convolution that was made known to the world as Byzantine
Christian Orthodoxy. More fully, it is:

Chaldean/Culdeean-Buddhist-Neoplatonic-Jesus trinitarian-pagan and henotheistic theurgic

religious worship of extremely beautiful synthetic spirituality. I cannot fully summarize Burns’ distinguishing
grid work here since that would mean, copying his entire article of twenty-two pages. If we are wondering
what Plethon was doing: He must have been scratching his head over what the Byzantines for more than a
thousand years had been doing!
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I would like to point out an important mistake that, as I believe, both Stock and Burns, and all others
scholars so far, are making: Have you ever wondered that everything important in Dionysios Areopagita is
triadic? How about the most important of all, his theurgy? That is not triadic but is, singularly, dyadic. Is that
really complete?

Asking that question is already answering it. No, that is not complete. It is all the more incomplete since,
in the dyadic form, it ends on “negative theology” that is not visualization but that is negation of visualization.

My conclusion is: What we are being shown openly on the record is an exoteric (outsider-oriented) form of
theurgy. It is not the full form of theurgy, that would be a triadic form, namely the exoteric (insider-oriented)
full version of theurgy.

Already as a student, privately reading philosophy, I wondered about an important missing block in the
two classical philosophers, Plato and Aristotle. Plato stands for the “Good”. Aristotle stands for the “True”.
The intuitive third part, however, is the “Beautiful”.

I noticed that Aristotle, at the end of his “Nikomachean Ethics”, is rather clearly withholding a lot. He
ends just when he lets the philosopher reach the vision of God’s thinking. There would be so much more to
ask and to say what that is like. It is against the grain of Aristotle to clam up at that point.

Burns (2004) presents an elaborate argument that Dionysios” “Christian” theurgy is distinct from the older
“pagan” version of lamblichos and Proklos, since Jesus and his love for mankind have been added, making the
Christian version much more powerful than its pagan predecessor (Burns 2004, pp. 127-132).

That is, however, just the exoteric viewpoint, since even the Christian version is still a dydic, not a full
triadic, version of theurgy (notwithstanding the Orthodox “trinity” that has nothing to do with this specific
context). The esoteric viewpoint so far has not been mentioned in the discussions.

The esoteric viewpoint is, presumably, a secret viewpoint. We are not told that anywhere openly in any of
the surviving sources. By logics, however, we can conclude that an esoteric viewpoint must have existed. Burns
(2004, p. 118) gives, as I believe, the decisive hint:

There, Burns quotes a famous passage of Proklos about the great value of faith in theurgy (Proclus, Platonic
Theology 1.25). It is Proklos who explains that the gods are possessed by three superior properties, namely, in
this sequence: “Goodness, Wisdom, and Beauty” (verbatim, supra, translation by Burns).

That gives me the key to the missing third leg of the triadic full version of theurgy. It is the “Imperative”
that I define above at the start of this essay. The Imperative is the triad of the Good, the True, and the
Beautiful. What is missing in the dyadic exoteric theurgy is the third leg, the “Beautiful”.

Burns fills that in with remarks about Jesus’s great love for mankind. That is an appropriate remark.
However, one should keep in mind Jesus did not invent divine love. Divine Love is the key metaphysical force
in Aristotle; Metaphysics, book lambda, that the “Unmoved Moving” (in Tibetan Kalachakra Tantra: the
“Supreme Unchanging”) elicits from all that exists, and thereby moves. That, and more, is part of the esoteric
theurgy. Aristotle fell as silent about that secret teaching as did his teacher, Plato. We may presume that, while
Burns is correct that the dyadic exoteric theurgy of Byzantine Orthodox Christianity is more powerful than
the dyadic exoteric theurgy of its Neo-Platonic predecessors, the full esoteric version of theurgy is still much
more powerful than that.

I believe that the esoteric full version of theurgy is what the Plethon-Bruno axis were working on,
The Church was deadly afraid of that secret becoming known.

What more can I say about the presumptive esoteric full version of theurgy that never came out into the
open during the Byzantine millennium? The first person in known history to expose the esoteric full version of
theurgy (ancient and Byzantine term) was Immanuel Kant in the eighteenth century, even though he never
spoke of a “theurgic” context. The terminology had, by his age, shifted to: “transcendental philosophy”.

Kant wrote three immensely difficult “Critiques”™: the Critique of Pure Reason, the Critique of Practical
Reasons, and the Critique of the Power of Judgment (or similar English translation). To understand his
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difficult writing, it is necessary to have a specialized advanced philosophical education. (I am not going to
write on such a level, which I find not suitable to the simplicities involved.) In Kant, the sequence of the
Imperative is thus: the True, the Good, and the Beautiful. It is better to switch the first two around (GTB).

The first to put the GTB triad on record was Proklos (Proclus), as quoted via Burns (2004). Proklos does
not mention a roof concept for that triad. I developed the concept of an “Imperative” from a legal viewpoint.
The Imperative is a will, namely the will of GOD, the only moving will that exists. The will of an individual
human being, and even the collective will of all humans united, is entirely unable to change any jot or tittle of
the Created reality. In order to move something, such as, one’s finger, or one’s mouth, a human must, without
realizing it, go through GOD, for GOD in providence to match the individual’s purely internal will with a
manifestation in the Created reality. That is a strict logical consequence of GOD’s absolute omnipotence, that
is, by the way, a good and ancient Christian axiom of spirituality.

The esoteric full form of theurgy goes beyond knowledge, namely, to participation in the Imperative. That
has a nearly endless list of character requirements for the individual human who wishes to participate, a list
that can be met only over thousands of reincarnation lifetimes when they are diligently spent for that goal.
The force of the Imperative is what is, in Sanskrit, called “Kundalini”. Kundalini is a life force that is radiated
from the Unmoved Moving at the center of every local universe, such as ours. The Unmoved Moving is
responsible, for example, for the variable expansion rate, including an acceleration phase, of our local universe
that was discovered by scientists to their utter astonishment in 2012/2013 through a large-scale international
research project after many years of scientific preparation (details in my Framework Analysis vols. 1, 2,
passim).

The Imperative is the process by which man recognizes, through higher levels of the awakening mind, the
Love of GOD for all Creation. GOD’s Love is unconditional. GOD’s Love can never be forfeited. Included in
it is an absolute Freedom of the individual for her or his own life, not covering other beings, not covering
Creation at large. Evil is an abusive exercise of individual human freedom in its GOD-given range. Ignorance
of this point is voluntary since all knowledge is inherently in man; it can be realized by shifting from the low
human form of mind into higher states.
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Nikephoros Gregoras on Late Byzantine Philosophy

In order to gain an overall picture of late Byzantine philosophy that is as historicly authentic as possible, it is
mandatory to consider the letter cache of the fourteenth century Constantinopolitan historian, hagiographer
and learned letter-writter Nikephoros Gregoras (died ca. 1360). Gregoras was a fierce Anti-Palamist and a
philosophical skeptic, the latter of which trait is traced back to his mentor Theodore Metochites. Rare in
Byzantium as far as we know from the scant sources indicating a quite undeveloped scientific literature, he was
competent in mathematics and astronomy. Manolova has compiled the information in this unique source
trove concerning its discourses of mathematics, astronomy and philosophy.

The Palaiologan culture in general, of which Gregoras was an early exponent, saw a rise in scientific book
production, and scholarly debates about astronomical subjects (p. 3). As far as philosophy goes, Gregoras read
Plato and Aristotle, either in the original or in paraphrases as available (p. 48 f.). It is attested that his letters
circulated and were performed at public gatherings (p. 52). The Byzantine educated elite pursued polymathic
learning (p. 59). They were polymaths, not specialists. The amount of information available to them simply
did not warrant specialization in today’s sense. Including issues of learning in letter form raises issues of its
own, namely, the intersection of such presentations with rhetorical forms and purposes (Manolova, passim).
The inclusion of mathematics, specificly, is a means of bestowing prestige (p. 101).

In Gregoras’ “Hortatory Letter” (also preserved in speech format) promoting astronomy, there are some
remarks illustrating the general nature of philosophy (pp. 76-78). Gregoras speaks repeatedly of a universal law
of friendship. Pleasant things are by nature unevenly distributed in life. This creates mutual affinities between
those who have and those who need. That favours relations of mutual love. Someone blessed with good who
withholds it from others commits an injustice, establishing evil as law (p. 77). While the heavens describe
God’s glory, it would be shameful to turn a deaf ear to what they are saying (p. 78).

These are styles and themes that already clearly prefigure humanists such as Giovanni Pico in fifteenth
century Italy. The general Byzantine humanist mother soil comes into evidence in Gregoras’ epistolary writing
and flowered in the Palaiologan age. It strongly formed the later Plethon-Bruno Secret School axis (for this,
see the third Essay below, also the sixth). It became a pervasive non-denominational unifying force for all the
late Byzantine intellectual development.

Gregoras, through a notion like the law of friendship, gives us some of the missing implicit philosophical
underpinning of the later predominantly rhetorical and stlystic phenomenon of Humanism. Humanism
testifies to the existence of such a seedbed but does not actually make it openly apparent. Judging in terms of
collective emotional shift, the transformative forces at work here were powerful. This suggests that the other
side of the coin, namely clerical Orthodoxy, relatively well-preserved today in recognition of its Byzantine
roots, was in Byzantium balanced out by a benign secular philosophical ambient attitude such as we find in
the preserved letters of Gregoras. An ancient Pre-Christian model for this type of ambience would be Lucretius
and his mode of visualizing, an ancient poetic pantheist (see Lehoux et al.).

The ambience, I find, gained exciting intangible and emotional qualities through the Byzantine Christian
period, significant transformations of Epicur and the philosophical hedonism of the Epicureans. It is
noteworthy that Gregoras seems to have been beyond the ancient “concept” of friendship, in that he mentions
an outright “law” of friendship. Is that just rhetorics? If so, even that is new compared with antiquity.
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There is a good receptions study for Epicureanism in the seventeenth century, where that ancient school
was prominent (Catherine Wilson). For the earlier early modernity, a reception of Epicureanism is not today
recognized as a major phenomenon. In particular, the Epicurean backdrop to Renaissance humanism that
flashes into sight in the letters of Nikephoros Gregoras is not a studied phenomenon. It is not so much the use
of the ancient generic philosophical notion of friendship that lets me say that; it is more the way how that
notion is used, which is to my mind characteristicly Epicurean in its pleasurable harmlessness. Particularly
Epicurean characteristics of the philosophical notion of friendship are: a community of friends outside the
traditional polis, distinction of mere “utility friendship” versus true friendship as a virtue of its own, the role of
wisdom to maintain virtuous friendship, virtuous friendship supports tranquillity which is the greatest pleasure
(Eric Brown, in The Cambridge Companion to Epicureanism, pp. 182-188). Since humanism has such a low
utilitarian value, it is inherently close to the Epicurean notion of friendship. Perhaps research in this direction
- reception studies are very involving - should be contemplated.

Gregoras emphasized divine foretought (p. 81). History interprets, according to him, heavenly phenomena.
There are things to be known, not only about the past, but about the future (supra). That, namely to gain
knowledge of the future, provides historical justification for astronomy (supra). This also included abstruse
number symbolism, such as the trinity, number symbolism being a rhetorical and allegorical device (p. 81 f.).

It is more than just conjecture to assume that the novel concept of “law” such as in the expression: “law of
friendship” harks back to the mathematical and astronomical thinking of Gregoras. After all, his letters are
replete with such scientific references. The notion of “laws” indicates the intrusion of scientific thinking into a
typically philosophical domain such as ethics. This may have developed first in rhetorical diction long before
becoming a scientific technical term of modernity.

In her Part III, Manolova discusses “Letters and Philosophy” in Gregoras (pp. 130 ff.). For the first time in
the history of philosophy, since Michael Psellos in the eleventh century, philosophy and rhetorics are blended
and merged (p. 130, after Stratis Papaioannou). Since then, rhetorics is used as a vehicle for philosophy; and
vice versa, philosophy is used as appropriate content for rhetorics, during the remainder of Byzantium and well
into the Renaissance after 1453. That is an important precondition for the Renaissance philosophies outside of
a strict systems paradigm, such as, in particular, the syncretistic-unifying scholarly efforts of Plethon, Ficino,
Pico, and Buno.

Through that movement, philosophy becomes performative, which is somewhat different than just textual
and just a reading. Key elements of the performative can be: tone of voice, figurative speech, allegory, extensive
visualization, poiesis, personification, dramatization, etc. — the inventory of rhetorics is vast. We find all that
to snowball in size into the Renaissance, in particular in the Plethon-Bruno axis.

The balance of Manolova’s dissertation discusses either mathematical issues or presents positions that
Gregoras as an individual philosopher promulgated. The general characteristic as (late, Palaiologan) Byzantine
philosophy is more on the formal side and has been outlined above.

The source material from Nikephoros Gregorias gives a clue to an Epicurean opening in the discussion.
Certainly, scholarship today in this emergent field (Byzantine philosophy, here: late stage of the Palaiologan
area) has not recognized that Renaissance humanism has, through Byzantine transmission, an essentially
Epicurean root. Looking closer into the matter, however, the notion is not unknown, either, and is currently
under significant scholarly development, as the first pertinent monograph (Ada Palmer, published October 13,
2014) shows. I would here, briefly, like to append Manolova’s work by broadening the Epicurean outlook
coming from the insightful flashes of the source information that she presents (above).

Block (2009) justifies to regard Epicureanism as an “authentic form of humanism” (p. 493). The Epicurean
school is known for using the “Garden” (of Epicurus) as an allegory of philosophy and its best character. The
Garden is a place for acquiring friends, which, according to Epicur, is a way of achieving happiness, and is a
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philosophical activity. The essence of Epicur is the allegory of a garden filled with friends. I am unaware of any
logical type definition for this; it is powerfully ambient, and probably tied to the allegorical medium.

Apart from that more ethical side, Epicur, Lucretius, and others in the Garden were atomic materialists.
That was an important reason for their revival during the Renaissance, as far as we can trace it today, which is
still very sketchy. Socially, that was an element of protest against the burdensome Church censorship directed
against the fundamental human freedom of thinking and believing. In a contrary view based on a Kantian
reading, James Porter sees the atomistic-materialistic segment of the Epicurean tradition in conflict with the
humanistic segment of the same tradition (p. 181). But is not the Garden a wonderful material thing?

Lucretius in his didactic poem, “De Rerum Natura”, rediscovered in 1417, a stunningly beautiful and
graphic text about nature as a whole, expounds the atomist physics of Epicurus. Lucretius pits his art against
the fear of death, and against human enslavement by false beliefs about the gods. For a background from the
viewpoints of philosophy, science history, and literary criticism, see the edited volume by Lehoux et al.

John James McNulty in his 2013 Harvard dissertation has located in the dispersed records many points of
the survival and vitality of Epicurean philosophy in early modernity. This represents one of the many specialist
fields that need to participate in unearthing the lost worlds of Byzantine receptions and their continuities in
rejuvenatedly articulate Renaissance philosophy, a necessary but risky division of labours if one of the parts
wrongly claims the whole (I don’t mean, J.J. McNulty).

The ultimate blasphemy in the eyes of church establishment, of course, is a philosophy that seeks to find
how to live a happy life, and actually, in many ways, succeeds, such as, by providing a leading allegory that is
easy to grasp, and impossible to dismantle. The Chuch depends on sustaining people’s unhappiness. Over the
millennia (more than two), they have become very proficient at it. What is, by the way, freedom without
happiness, other than sheer insanity?

The Epicureans have the Creation of the world arise from chance associations of atoms. This reduced the
necessity of the divine. (Palmer 2012, pp. 397 f.) The Epicurean atomism was associated with atheism, which
is technically not fully correct. Palmer labels it, “proto-atheism” (2012, p. 398). Most readers of the Epicurean
manuscripts of the Renaissance saw moral advice as the core, not atomism (2012, p. 406). This included
advice such as to avoid romantic love and to stay level-headed in one’s love relations (supra).

Palmer 2014, a monograph resulting from her pioneering work, analyses manuscripts and their readers’
attitudes. As a pioneering work, it has opened a platform for many questions to be asked. By the very nature of
her work, such questions could not yet be answered. It will take time and effort to develop this further. A
general connection of Epicureanism with Renaissance Humanism is far from being established in this book.
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Philosophizing on Byzantine Philosophy with Nikolai Berdyaev

Berdyaev needs to be used with caution. He is a counterweight against rationalist reduction. On his own, he is
saying not much more than that. That message is of extreme difficulty. To make it heard for those who might
profit from it, it is necessary to open a new radio channel of the mental, which is above the rationalist radio
channel. That actually takes more than merely a message being given. It takes an intervention in the sick and
failing mind. In that sense, Berdyaev can be described as a mental chemotherapy.

To recognize this view - I have summarized what I believe Berdyaev wanted to say, but was too polite to
say - and to step out of it, is a gain for a philosopher’s collection of viewpoints. The Berdyaev viewpoint is
suited to neutralize its specific opposite, not simply through listening to Berdyaev, but when one half of the
philosopher becomes mimetic of Berdyaev, the specific opposite can be erased. That is somewhere in the
vicinity of Stalin’s “new man”. It is effective mentalistic human engineering. I am quite convinced that in the
Byzantine empire, such drastic forces worked in a formative way on man.

To understand Byzantine philosopho-theology, with its currents of ancient psychic knowledge and divine
transpersonal contacts, means first and foremost, to understand such drastic intervention and its mental forces.
In sum Byzantine wisdom was designed to change man in this Earthly life. That was the central purpose of the
Byzantine state, a potent and proficient theocracy fed by the ancient sources of knowledge. Scientology today
is child’s play compared to it, pervasive as even it may be with its initial level of relevant knowledge. The
internal competition in that system was driven by such abilities and the search for their intellectual cutting
edge. In that respect, Byzantine society above the level of the slaves and peasants was one great secret society.

If one accepts that description, then one must add that the great secret society that was, in a nutshell,
Byzantium, was riven by opposing factions of the human engineering factory. This drove things to the
extreme, a level of the extreme that is beyond comprehension today, especially since it had no material focus.
Edward Gibbon caught on to this when he poured ridicule over the fragmentation behind the caleidoscope of
doctrinal terminologies. Hypotheticly, if an approach across the time barrier were possible, the societies of
Byzantium, and of the U.S.A. today, would mutually consider each other clinically insane. The bitter dividing
lines of the Cold War in the early second half of the twentieth century are not entirely dissimilar to that.

Berdyaev was critical of Marxism and was expelled from the Soviet Union. He was not a communist. He
was a thoughtful adherent of Orthodox Christianity.

Posited between rationality and spirituality, Byzantine philosopho-theology, an indissoluble unit of two, is
antinomian. Of particular value for penetrating into the heart of the Light is Berdyaev, representing a closely
related antinomy in Russian religious thought (see elucidating article by Krecic).

For Berdyaev, coincidentia oppositorum (concept developed by Cusanus, “coinciding of opposites”) is a
fact of spiritual experience (Warner, p. 114). God is the coincidence of opposites (p. 115). Berdyaev at times
considers himself neither philosopher nor theologian but mystic. He recognizes that there is no logical relation
to the mystic, neither by philosophy nor by positive theology. Berdyaev’s solution, as far as he has a solution to
offer, is, over and over again, the symbolic way, arising from a critique of rationality. The greatest confusion
arises then rational theology pushes the limits of mystical understanding too far (p. 121). Theology has made
God a slave based on cataphatic knowledge (p. 123). God’s providence is freely given love. That is the way of
freedom and not of necessity (p. 131). (Add to that that love is complete when it is requited. It is man’s
freedom to requite it or not. SG)
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Methodically, at the heart of Byzantine philosophy, the toolkit of Byzantine receptions, is a system
for resolving antinomies. That is not a total innovation, but a great improvement and refinement of the
Byzantine age for the handiwork of the philosopher.
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Nikolaos Matsoukas Mediates the Apophatic and Cataphatic

Nikolaos Matsoukas, born in 1934, is a leading representative of Greek Orthodox dogmatic theology. He was
a professor of theology at the University of Thessaloniki. His orientation is neopatristic. His thinking is based
on St. Gregory Palamas and St. John Damascene. Nikolaos Matsoukas has a scholarly and theological interest
in Byzantine philosophy. We can fairly expect from him an insightful view on Byzantine philosophy reflecting
his intellectual pedigree.

Interestingly, Matsoukas pleads for an opening of dogmatic theology to other forms of knowledge (Ioja p.
171). He is not bothered by other forms of knowledge, being open to them in addition to dogmatic theology
and enriching it in a balanced manner. His vision is comprehensive and synthetic. Theological “gnoseology”
(Ioja, supra) is the very way of life for Church members. The attitude of the Orthodox dogmatist is inclusive
towards philosophy and science. He compares the dual methodology (theological and philosophical) with the
unidirectional methodology of Scholastic theology (supra, p. 171 f.). In all that, dogmatic theology keeps its
own profile centered around the charisma (p. 172).

Truth is not the same as knowledge. Knowledge is participation in the truth. Contemporary science has a
view on reality. Science shows us that there is a difference between reality and man’s image of reality. Sciences
should not be duvided into theoretical and practical, but should be divided into natural and spiritual. By
implication, that means that, according to Matsoukas, there is such a thing as spiritual science(s). Such a
notion is not unknown, historically, in the Orthodox world, but does sound strange to western ears. He is
aware that quantum science poses serious questions to scientism and positivism, in a sense that science cannot
answer every question.

In his history of Byzantine philosophy, Professor Matsoukas uses a different research method than his
predecessors B.N. Tatakis and K.I. Logothetis used (supra, p. 175). In Ioja’s reading, Matsoukas gives us an
“image and a holistic interpretation” of the history of Byzantine philosophy. Christianity developed among the
three cultural factors of Gnosticism, Judaism and Hellenism, letting it emerge as a new perspective on the
world.

Revelation is unity between natural-supernatural, i.e., between apophatic-cataphatic (supra, p. 169). Two
revelations are out of the question. There is one revelation with two ways of manifestation. Man’s vision of
knowledge must process the unity of the apophatic and the cataphatic. That reflects, directly, on the relation
of reason and mysticism, and the relation of science and theology. loja (p. 170) explains that, for Matsoukas,
reason and faith coexist and are complementary. There is a “balance” required. Any revelation, inside or
outside the Church, is both natural and supernatural. Such are the views, in introductory summary, of the
leading philosophical Greek Neo-Palamite, Nikolaos Matsoukas, an influential and learned modern position
concerning Byzantine philosophy.

Such an approach throws many secondary questions open. Even if some people one might tend to reject
the basic position, thinking it through in its consequences lets one come out better informed than before. In
that respect, the position is, in the least, a “useful” position for learning about Byzantine philosophy, and
about the limited number of preferred viewpoints that it offers. (The “preferred viewpoint” is a term from the
discussion of central perspective, where any image material offers one or just a few preferred viewpoints — the
issue is also known to photographers today.) Thus, embedded as in any mental “viewpoint”, is a “theory”
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Matsoukas is not an academic historian. He is writing not only for the present but is, partly, writing from
the present. One of the many secondary questions, of interest to authors who plan to write a history, is, how
historical can key philosophical ideas be presented? Even the most academic history text is intended to be read
in the present. A purely antiquarian history is of little interest to anyone.

Another secondary question is, the art of discourse. Intelligent discourse is of timeless interest. Unless the
history book is to become a source anthology, discourse will break up historical contexts and will construct
new contexts, in order to write a modern text. Typical pitfalls are the usage of historical concepts and other
expression in an anachronistic, modern sense, and the construction of thematic unity through text structure
for issues that had no or only insignificant historical connection. If one were to read Matsoukas as “pure
history” (a mental construct), then one might imagine that the various branches of Byzantine history talked
with each other much more than they actually did. Further, the modern author’s viewpoint is easily misread
into the mind of a historical philosopher. It is certain, however, that writing without any viewpoint at all is
technically impossible.

The historical subject matter of Byzantine philosophy poses novel challenges to authors under all of the
aforementioned aspects. Unlike most modern philosophers, nearly all of the Byzantine philosophers save at the
very end of Byzantium had no interest in the history of their discipline, and accordingly reveal no awareness of
their own positioning in tradition. That takes away the most authentic possible source of “systematizing”
them. They are not “self-positioning” writers. The best way to treat that is to be careful not to present them,
directly or implicitly, as self-positioning. They had no grid for comparing themselves with other philosophers.
The standardized introduction of modern philosophy texts by delineations vis-a-vis-others are, in Byzantium,
practically nonexistent, because apparently no reader was interested in that.

When “delineations” happened, it was by unilateral Church censorship. The awareness of such boundaries
can indeed be detected frequently in Byzantine writings, which is a delineation of philosophy against a belief
system. If one were to write a history of that structure, one would register a broad and pervasive change over
the Byzantine millennium from ancient Christianity to Humanism. My Framework Commentary vol. 1
includes organizing materials for such an analysis. Whatever one may have to object against such a venture,
one advantage that it offers is to avoid as far as possible the mixing-in to the subject material of a modern
author’s perspective. Technically, such a structure stands in the discipline of legal history (Byzantine canon
law: censorship: heresy, apostasy). That is about as impersonal as a structure for history writing can get to
avoid viewpoint contagion and to achieve viewpoint neutrality.

When writing a history of Byzantine philosophy, there is no arguing away the fact that the Orthodox
Church held a dominant position in Byzantine intellectual life for nearly the entire era. That fact must appear
appropriately on the pages of a history book. The many strands and shades of Byzantine philosophy testify to
the fact, however, that the writers of our surviving source materials, and the transmitters of the sources, had
significant individuals freedoms. and of course, also, survival strategies, which need to be taken into account
when stepping over from preservation of a source text to its interpretation.

Unlike modern philosophy, there is much secrecy and double meaning in Byzantine philosophy. Much of
Byzantine philosophy is, in that sense, “occult” (Latin word for “closed”). That is nothing unique just for a
single author like Plethon. The overall question is that of the autonomy of Byzantine philosophy, which
includes both the intellectual autonomy, and the social autonomy (participation of non-elite segments of
society). The intellectual autonomy seems to have been significantly greater than the social autonomy of
Byzantine philosophical writing; the relative intellectual autonomy was a strongly restricted elite privilege (not
so very different from classical antiquity). The relative secrecy of Byzantine wisdom texts certainly also has to
do with that fact of social life. The ancient distinction of exoteric and esoteric teachings still applies here. That
does not make the writing of a “History of Byzantine Philosophy” easier. The insider-outsider distinction is of
major importance. I am not aware of any history so far that considers that complication.
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Another issue foreign to modern philosophies is that ancient and Byzantine philosophies, such as Neo-
Paltonism, had the goal of personal self-development in a spiritual sense. Most people living in the west today
do not have the awareness of that goal. They can read Augustine, for example, without noticing that he is
something like a yoga master of personal self-development. That dimension is so far totally missing in modern
histories concerning Byzantium, taking out the meat of the sandwich. A key phenomenon such as Hesychasm
(theurgy on Jesus) thus remains not understood.

The history book by Matsoukas could have been more informative about the last-mentioned aspects if it
had presented a Hesychast view of Byzantine philosophy. That is not the case. The efforts to write a history of
Byzantine philosophy will not penetrate deeply into the secret layers without understanding the basics of
spirituality, such as the Higher Self (a separate biological life form connecting with a human). The science of
biology today is oblivious of other life. A starting point is to conlude that in many ways, the Byzantines were
far ahead of our modern western civilization. As long as that is not clearly recognized in its details, the writing
project is for all practical purposes doomed to fail due to an unresolved disconnect.

Matsoukas reminds us that there is more behind the mainstream of Byzantine intellectual development
than is apparent on the face of it. The deeper secrets are always theurgic. This is not sufficiently realized. They
are in their ultimate root origin Hermetic. Much of theurgy came down to later ages through a text, the
“Chaldean Oracles” (which might possibly be British from the Culdees, Druids), attributed to Middle Eastern
sources, or to Zoroaster in Persia which is factually incorrect. According to Michael Stausberg (p. 84), the
Chaldean Oracles belong to the same religious and intellectual worlds as the Gnostic and Hermetic writings
and the Middle Platonic philosophers.

Since Plethon prominently used the Chaldean Oracles (actually, in his own proprietary edition),
merely in name tracing them to Zoroaster (to which there is, factually, nothing at all), we may safely
conclude from solid source documentation that Plethon had major Gnostic and Hermetic inclinations
in addition to his Platonism, even if he tried to keep that secret. His purpose was theurgy of a mental
type, using visual figurative techniques. “Zoroaster” was just a cover, as I pointed out in the first Essay
above. Stausberg is a leading expert for such questions. Scholarship has made it amply clear that the
Hermetic-theurgic links run prominently through Dionysios the Areopagite. I cannot fully unravel this
here for space constraints; I refer to the resources on this “scientific theurgy” subject below.

Resources:

Matoovxra, Niwov A.; Iotogia g Bulaviivng drhocogrog: ME madomuo 10 0X0AIOTLIXLOUO TOU
Avtirot Meoaiwva; @ecoohovixn 2001 (first 1994)

loja, Cristinel; Nikolaos’ Matsoukas Efforts to overcome Scholastic in Dogmatic Theology; in: International Journal
of Orthodox Theology, 3:4 (2012), pp. 167-186

Sabau, Gelu; Despre creat si increat la Dionisie Areopagitul si in traditia neoplatonicd; [ca.: About the Created
and the Uncreated in Dionysios the Areopagite in the Neo-Platonic Tradition; Romanian]; in: Scholé
2/2011, pp. 5-20

Vasiliu, Laurentiu; Filosofia bizantini dupi N. Matsoukas (I); [review and analysis of the Romanian edition of
Matsoukas; History of Byzantine Philosophy; Romanian]; in: Academia Roména, Filiala Iasi, Institutul de
Cercetiri Economice si Sociale “Gh. Zane”, Symposion, Revista de Stiinte Socio-Umane, Tomul VI,
Numirul 1 (11), Bukarest 2008, pp. 340-353

Scientific theurgy:
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SUMMARY:

The main point of this Essay is the Zelinsky theorem from eastern European research, presented in the section
on Pavel Revko-Linardatov. I have added the key example of theurgy/Byzantine Orthodox theurgic liturgy
(beside Hesychasm), illustrating and thus “proving” the Zelinsly theorem of Byzantine synthetsis.

There are different ways of approaching what is to date largely still an unknown: Byzantine philosophy. This
Essay tries to give an overview, with no claim of being complete, of some of the main possibilities. In doing so,
critical ideas are presented concerning writing a history of the said phenomenon. The approaches that are
mentioned are those of the authors: Kapriev, Niarchos, Arabatzis, Antonova, Strezova, Tatakes (Tatakis),
Zografidis, Revko-Linardato, Hegel, Nikephoros Gregoras, Berdyaev, Matsoukas, Logothetis.

The longest single feature (with Hegel) is on the short 2012 Russian textbook by Pavel Revko-Linardato. A
personal thesis used to enter into a reading dialogue with his book concerns the development of visuality in
the receptive-type Byzantine philosophy. For sake of completeness, a difficult distinction is introduced here in
this summary, namely, on the one hand, “Byzantine philosophy”, that is a research concept that has already
found scholarly approval, or slightly modified, as “philosophy in Byzantium” (Kapriev).

On the other hand, there is a twin of that concept, namely, “knowledge of philosophy in Byzantium”. Taken
literally, and given the strongly receptive nature of Byzantine philosophical activities, that could mean as much
as a library of the philosophy of classical antiquity, which indeed came upon our modern age mostly through
Byzantine transmissions, plus a library of the pertinent Byzantine-age texts. How active was that knowledge?

For a receptive phenomenon, it is important to find access to the mental thought forms, for example through
styles, in particular, the styles of mental visuality of the actors of philosophical receptions in Byzantium. That
casts doubt on the very possibility that a “History of Byzantine Philosophy” can ever properly be written in
any depth of mental detail. What is mostly in evidence is the shell that such mental receptions have left.

A true “History of Byzantine Philosophy” as, predominantly, a receptions phenomenon of an elite of copyists
and of readers, would have to ascend from a history of the indirect medium of writing to the direct medium of
thought. The artful task is to use the preserved writing, in a novel approach in the history of writing the
history of philosophy, as indirect evidence for the directer media of reading, thought, and visualizations.

George Gemistos Plethon figures prominently throughout this book as the key node of Byzantine philosophy
as it leads man to the inner spiritual Light of the Divine, liberating the soul. Important aspects are added to
that in this Essay. Plethon died almost to the year when the Gutenberg age of the printed book began. For
philosophy, science, and theology, that meant a great broadening of their social basis of readers.
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The Noetic State

The meaning of
the word “Gnosticism” is:
scientific spirituality.

One of Plethon’s texts is his text “On Fate”. Scholarship so far considers that text to be a particularly clear
piece of evidence for the categorization of Plethon as a late Byzantine “pagan”. In this essay, I wish to place
several large question marks behind such a categorization.

During Plethon’s lifetime, it was his opponents, not his friends, who labelled him a “pagan”. Plethon at no
point in the record said or wrote that he is pagan. Hence, categorizing Plethon as a “pagan” is a matter of
interpretation. I would like to use Plethon’s text “On Fate” as a test case for my novel thesis that Plethon was a
late Byzantine Christian Gnostic.

I incorporate both of my foregoing essays into this presentation by way of reference. Scholars have made a
mistake to assess Plethon as some kind of a dullard who was unable to present his complex views in a maze of
double meanings. This paper would like to promote an understanding that Plethon is a master of doublespeak.

Let me begin with describing the bare facts of the text according to established scholarship. Then, in the
next section, will follow a presentation of the “pagan” interpretation.

I miss the understanding that in some cases, interpretations may have an opposite:

There is counter-evidence from Stoic philosophy, namely, fate is God (Bobziert), which is distinctly not
the same as mechanical determinism.

Indeed, there is also evidence that the concept of “fate” (G