
PLATO AND THE FOUR INSPIRATIONS 

I.  THE NATURE OF INSPIRATION 

The part played by Inspiration in perfecting the soul and in restoring her to her true home has been 
recognized, implicitly or explicitly, by every great religion and philosophy. The ancient Druids aspired 
to obtain Awen (or Inspirational Genius) from God, while, in the legend of Taliesin, Ceridwen, who 
symbolizes the Great World-Mother, is said to have boiled a cauldron of inspiration and science, by 
means of which her ill-favoured son was to be transformed to radiant beauty. The skalds of the 
Norsemen prayed to drink from the egg-white well of Mimir, who is inspiration and memory, that well 
by which the All-Father Odin forever broods on the mysteries of life and death. 

All true art depends upon inspiration, the mysterious something which, as every artist knows, can 
neither be commanded nor restrained, but which comes and goes elusive as the wind. Many have been 
the expedients to which men have resorted in order to make themselves receptive of inspiration, and 
some have failed lamentably merely through ignorance of its true nature and the means whereby it may 
be evoked. 

Art is the process whereby the eternal ideas and realities of the ideal world are perpetually made 
manifest in the worlds of form, so that even in the realms of time and space man may be reminded of 
the beauty of his original home. Inspiration is the stirring within the soul of this ideal beauty of the 
intelligible world; it is the inbreathing into the soul of transcendent ideas of beauty, goodness, or truth, 
so that the soul which is possessed by it is lifted up to that which is above itself. The whole being of the 
artist is dominated by the inspiration; he is entheast, inspired by a divine enthusiasm and is thus 
enabled to perform works which are more than mortal. 

But although inspiration of every kind is a divine gift, not to be commanded by man, but to be 
thankfully accepted when present, yet it may be possible for man, by considering the nature of 
inspiration and how it is produced, so to predispose his soul that he may be perpetually receptive to its 
influence, to open, as it were, the portals of his soul to the power which is ever ready to flow into it, 
and, by directing his gaze to the true source of inspiration, to drink from it at the fountain-head. 

In the dialogue Phaedrus Plato distinguishes four kinds of inspiration or “mania.” The word “mania” 
or madness signifies that which completely transcends the consciousness of the individual through 
whom it is operating, so that he is “not himself.” Thus anger is elsewhere spoken of as a mania or 
inspiration, since under its influence a man may become inspired by Mars in battle and perform deeds 
of superhuman strength. There are other manias besides the four given in the Phaedrus, but these four 
are the chief. As Thomas. Taylor says, quoting from the Scholia of Hermeas on thedialogue: “That 
there are therefore many other divine inspirations and manias Plato himself indicates as he proceeds, 
and prior to this, he makes mention of the inspiration from the Nymphs. But there are also inspirations 
from Pan, from the Mother of the Gods, and from the Corybantes, which are elsewhere mentioned by 
Plato. Here, however he alone delivers these four manias because these alone are sufficient to the soul 
in the attainment of its proper apocatastasis (or complete restoration).”  

Socrates is discussing with Phaedrus, a beautiful boy, the nature of love. The conversation arose out 
of a speech which Lysias, who is in love with Phaedrus, has composed to the effect that not a lover but 
one who does not love ought to be gratified by the beloved. Phaedrus playfully coerces Socrates into 



making a speech which shall be better than that of Lysias, and Socrates, inspired by the influence of the 
place where they are conversing, breaks forth into a dithyrambic oration in which he supports the 
contention of Lysias, giving more cogent and powerful reasons why not a lover but one who does not 
love ought to be gratified. But as Socrates is preparing to cross the stream and go away he receives an 
angelic sign which, he explains, warns him that he has transgressed against one of the Gods, in this 
case Eros Himself. He therefore purifies himself by uttering a recantation, remarking that both 
speeches, his own and that of Lysias, showed a great lack of delicacy “as if our idea of love were taken 
from some haunt of sailors to which good manners were unknown.” He goes on: 

“The argument is not a true one, which asserts that when a lover is present one should rather gratify 
one who does not love, because the one is mad and the other is sane. For if madness were utterly evil it 
would have been right, but the fact is that the greatest goods come to us through madness, a madness 
however which is conferred as a divine gift. For the prophetess at Delphi and the priestesses at 
Dodona, have, when mad, done many honourable services to Greece both publicly and privately, but 
when in their senses little or nothing. And to speak of the Sibyl and others who by divinely inspired 
prophecy have foretold much to many persons and guided them aright as to the future, would be to 
labour that which is obvious to anyone. But it is worth while bringing in as evidence the fact that those 
of the men of old who assigned names to things considered mania neither base nor shameful.  For, had 
they done so, they would not have connected this very name with the fairest of the arts, that by which 
the future is discerned, by calling it “maniké” (the art of madness). For they assigned this name to it 
considering it a noble thing when it occurs by divine allotment, but the men of today, ignorantly 
inserting the tau, have called it “mantiké” (the art of prophecy). In like manner they named the rational 
and conscious inquiry into the future by those in their senses, which is effected by means of birds and 
other signs, oionoistiké (prognostication), since by the use of reason they provide human thought with 
insight and knowledge, but our moderns, giving it the more portentous sound of the omega, call it 
oionistiké (augury).* And in proportion as prophecy is more perfect and more valuable than augury, the 
one name than the other and the effect of the one than that of the other, by so much more honourable, 
as the men of old, bear witness, is madness than sanity, that which is from God than that which is of 
human origin. Moreover “mania” has discovered a cure for the worst diseases and afflictions by which 
certain families have been cursed through ancient guilt, for it has sprung up and prophesied to the 
proper persons; flying to prayers and the service of the Gods and obtaining from Them purifications 
and perfective rites, it has rendered him who participates in it free from harm, both for the present and 
the future, discovering for him who is truly “mad” and possessed a release from the evils present to 
him. There is also a third kind of possession and madness which is from the Muses and seizes a chaste 
and tender soul and, arousing and inspiring it to the composition of odes and other forms of poetry, 
makes beautiful the myriad exploits of the men of old for the instruction of posterity. But whosoever 
without the madness of the Muses approaches the gates of poesy, imagining forsooth that by means of 
art he can become an able poet, he himself will fail of his object, and his poetry, being that of a sane 
man, will vanish before that of those possessed by mania.  

These, and even more that I might mention to you, are the beautiful effects of the madness which 
comes from the Gods. Let us not therefore be afraid of it, and let no argument disturb us and scare us 
into imagining that we ought to choose as our friend one who is in possession of his senses rather than 
one who is stirred by inspiration. But let one who argues thus demonstrate in addition, before he carries 
off the prize of victory, that love is sent by the Gods to lover and beloved for no good of theirs. . .” 

And a little later in the dialogue:  
“Our whole argument concerning the fourth kind of madness comes to this, then—through which, 



whenever anyone sees beauty in this lower world and is reminded of the True, his wings sprout and 
becoming winged he longs to fly up to it, but being unable to do so he looks upwards like a bird and 
cares nothing for things below, so that he is accused of being affected with madness—that  
_________________________________________________________________________________ 

* The play is on the words οιησισ (thought) and οιωνοσ (bird. 



this is of all the enthusiasms the best and of the best origin both for him who possesses it and him who 
shares it with him, and that he who participates in this mania and loves beautiful                             
things is called a lover. For, as has been said, every soul of man has by her very nature beheld reality, or 
she could never have come hither to this form of life. But to regain the memory of that reality from her 
present surroundings is not easy to all; it is not easy to those who beheld its beauties for but a short 
time, nor to those who after their fall hither were unfortunate, so that through certain associations they 
turned to injustice and forgot the sacred vision which they then beheld. Few indeed remain whose 
memory is sufficient. But these, when they see any resemblance of those heavenly things, are amazed 
and are no longer masters of themselves, but through not being able to perceive distinctly they know 
not what it is that affects them. For in the earthly resemblances of justice and temperance and whatever 
else is precious to souls there is no brightness, but through the dullness of our faculties, there are few 
who, on approaching the images, behold in them the nature of that which they shadow forth, and even 
these few with difficulty. But beauty we could then look upon in all her splendour, when with that 
happy choir, we indeed following in the train of Zeus but others with some other of the Gods, beheld 
the blessed sight and spectacle, and were initiated into that mystery which it is lawful to call the most 
blessed of all, which we celebrated in perfect integrity and untouched by those evils which awaited us 
in a later time, in rapt contemplation of whole, simple, stable, and blessed visions in pure light, being 
ourselves pure and unbranded by this which we now carry about with us and call the body, bound to it 
like an oyster to its shell.  

Let this be for memory's delight, through which, in longing for those heavenly things, I have spoken 
at such length. But beauty, as we said, was with those realities and there shone; and when we came 
hither we found her gleaming most clearly through the clearest of our senses.” 

Thus Plato distinguishes the four inspirations: the Musical, which inspires the soul to express itself 
in song and poetry; the Telestic, under the influence of which the soul is inspired to perfect itself and 
take the necessary steps which will free it from the evils and diseases resulting from sin; the Prophetic, 
which inspires the Soul to interpret the future so that men may direct their lives rightly; and, last and 
highest, the Inspiration of Love, which arises in the soul as a result of the contemplation of Beauty.  

But before considering the four inspirations in detail, it is necessary to examine the nature of 
inspiration and to enquire how the soul is enabled to participate in it.  

In the beautiful and profound passage of the Phaedrus which comes between the descriptions of the 
third and fourth kinds of mania, Plato sets forth in veiled language something of the nature of the soul 
and the part which Inspiration plays in making her perfect. The soul is self-motive, and therefore 
uncreate, beginningless, indestructible, and immortal. Her nature, he says, would be the theme of a 
lengthy and divine discourse, but her “form” (ιδεα) may be likened to a pair of winged steeds and a 
charioteer. Of the two steeds one is beautiful and good, but the other has an opposite character, and 
therefore the charioteer has difficulty in directing his course. But although soul is immortal, it may put 
on a mortal nature. “Every soul takes care of all that is without soul and traverses all heaven, appearing 
at different times in different forms. When therefore she is perfect and winged, she soars to the heights 
and governs the whole cosmos, but when she loses her wings, she is borne downward until she is 
brought up against something solid, in which she dwells taking an earthly body, and, as this seems to 
move itself through the power of the soul, the whole—soul and body knit together—is called a living 
being and has the name of mortal.”  

The destiny of the soul is to raise up her earthly part by the power of her wings and follow in the 
procession of the Gods, when, as Plato mystically expresses it, “they go to their feast and banquet, 
mounting the steep to the topmost point of the subcelestial arch. . .”  The soul that can control her 



unruly steed and attain to this, beholds reality and is no more subject to the evils of mortal life. “For 
those who are called immortal, when they come to the topmost point, proceed outside and stand on the 
back of heaven, and as they stand there the circumference carries them round and they behold the outer 
courts of heaven.” 

The Subcelestial Arch, in the Chaldean System, is the third division of the Archetypal world where 
subsist the proto-types of all that exists in the manifested worlds; but this is not the end of the Soul's 
journey, for beyond it is the Celestial Arch and beyond that again, the Supercelestial Place, of the 
glories of which “no poet hath sung nor ever shall sing according to its desert. For the colourless, form-
less, and intangible essence which has real being, which is visible only to the mind (nous) which pilots 
the soul, and concerning which is the true kind of know ledge, dwells in this place.” 

Here the soul, standing “on the back of heaven,” and carried round in the circle of the Celestial 
Arch beholds justice, temperance, and knowledge, not as they appear in generation but as they are in 
themselves. “And in like manner, having beheld all other things which have real being and having 
feasted on them, she again plunges into the interior of heaven and returns home. And when she comes 
the charioteer brings his horses to the manger, puts ambrosia before them, and thereafter gives them 
nectar to drink. And this is the life of the Gods.” 

But the souls who are unable to control their restive horses “are carried round under the surface, 
trampling on and falling against each other, each one trying to get in front of the other. Hence the 
confusion and struggling and sweat is extreme, and through the lack of skill of the charioteers many are 
lamed, and many have their wings broken. And all after much toil depart without attaining the vision of 
real being, and after their departure they have but opinion for their food.” 

The two horses symbolize the rational and irrational natures of the soul and their wings the various 
gnostic faculties whereby it attains to truth. These faculties are described by Plato in the Republic as 
being four in number, two belonging to the rational part of the soul and two to the irrational. They are 
Noesis or Pure Intuition, Dianoia or the Reason, Pistis, which is Belief or Opinion, and Eikasia, the 
knowledge derived from appearances.*  Each of these faculties is reliable in its proper domain, but the 
full interpretation of the evidence supplied by the lower is necessarily dependent upon the right use of 
the higher. Moreover, when the unruly horse or the irrational nature is not properly controlled by the 
charioteer; its desires and passions colour and becloud all species of knowledge that the soul cognizes; 
hence she is unable to obtain a stable vision of reality, but is tossed about by opinion in the confused 
medley of those who are borne along beneath the surface.  

There is an intimate correspondence between these four faculties and the four inspirations. Thus 
Noesis, or the vision of universal ideas of real being, corresponds to the inspiration of love; Dianoia to 
the Prophetic Inspiration, because by means of the use of reason man is able to interpret the 
significance of that which he sees around him. The Telestic or Perfective Inspiration corresponds in a 
general way to the faculty of Opinion or Pistis, because both depend mainly upon the will. It is the will 
which operates when man sets out to ordinate his life, and the will which decides, in the absence of 
rational knowledge, whether a given opinion shall be accepted or rejected. Finally, the Musical Inspira-
tion similarly corresponds with Eikasia, for this inspiration is the least conscious of all and pertains 
more to the outward than to the inward nature of things. This correspondence is not rigid, for any or all 
of the four inspirations may operate through any of the four faculties and it is thus possible for the soul 
to ascend to the heights on the wings of anyone of them. Nevertheless there is a certain 
correspondence, which becomes clearer as the mode of operation of each kind of mania is recognized.  

In his translation of the Scholia of Hermeas mentioned above Thomas Taylor says: 
“Since Plato here delivers four kinds of mania, by which I mean enthusiasm, and possession or 



inspiration from the Gods, viz., the musical, the telestic, the prophetic, and the amatory, previous to the 
discussion of each we must first speak about enthusiasm, and show to what part of the Soul the 
enthusiastic energy pertains; whether each part of it possesses this energy; if all enthusiasm is from the 
Gods; and in what part of the soul it is ingenerated; or whether it subsists in something else more 
________________________________________________________________________________________ 

*  For a fuller account of these four faculties see Shrine of Wisdom No. 28.  Also available on the Shrine of Wisdom website. 

excellent than soul. Where, then, does that which is properly and primarily called enthusiasm subsist, 
and what is it? Of the rational soul there are two parts, one of which is dianoia, but the other opinion. 
Again, however, of dianoia one part is said to be the lowest, and is properly dianoia, but another part of 
it is the highest, which is said to be the intellect of it, according to which the soul especially becomes 
intellectual, which some call intellect in capacity.  There is another thing above this, which is the 
summit of the whole soul and most allied to The One, which likewise wishes well to all things, and 
always gives itself up to the Gods, and is readily disposed to do whatever They please. This, too, is said 
to be the one of the soul, bears the image of the Superessential One, and unites the whole soul. But that 
these things necessarily thus subsist we may learn as follows. The rational soul derives its existence 
from all the causes prior to itself, i.e., from intellect and the Gods. So far, therefore, as it subsists from 
the Gods, it possesses the one, which unites all its powers, and all the multitude of itself, and is the first 
recipient of the goods imparted by the Gods. It likewise makes all the essence of the soul to be 
boniform, according to which it is connected with the Gods, and united to them. But so far as it subsists 
from intellect it possesses an intellectual nature, according to which it apprehends forms (or ideas), by 
simple projections, or intuitions and not discursively; and is conjoined to the intellect which is above 
itself. And so far as it constitutes itself, it possesses the dianoetic power, according to which it 
generates sciences and certain theorems, energizes discursively, and collects conclusions from 
propositions. . . Hence that which is primarily, properly, and truly enthusiasm from the Gods, is 
effected according to this one of the soul, which is above dianoia and above the intellect of the soul; 
which is at another time in a relaxed and dormant state. This one, likewise, becoming illuminated (by 
the Gods), all the life of the soul is illuminated, and also intellect, dianoia, and the irrational part, and 
the resemblance of enthusiasm is transmitted as far as to the body itself. 
 Other enthusiasms, therefore, are produced about other parts of the soul.  For dianoia is said to 
energize enthusiastically, when it discovers sciences and theorems in a very short space of time, and in 
a greater degree than other men. Opinion likewise and the phantasy (eikasia), are said thus to energize 
when they discover arts, and accomplish admirable works, such, for instance, as Phidias effected in the 
formation of statues, and another in another art, as also Homer says of him who made the belt of 
Hercules, ‘that he neither did nor would artificially produce such another.’. . .Enthusiasm, however, 
properly so called, is when this one of the soul which is above intellect, is excited to the Gods, and is 
thence inspired. But at different times it is possessed about the aptitudes of itself by different Gods; and 
is more or less possessed when intellect or dianoia is that which is moved. . .You have, therefore, for 
the producing cause of enthusiasm the Gods; for the material cause the enthusiastically energizing soul 
itself, or the external symbols; for the formal cause, the inspiration of the Gods about the one of the 
soul; and for the final cause, good. 

If, however, the Gods always wish the soul what is good, why does not the soul always energize 
enthusiastically? May we not say, that the Gods indeed always wish the soul what is good, but they are 
also willing that the order of the universe should prevail, and that the soul, through many causes. is not 
always adapted to enthusiasm, on which account it does not always enthusiastically energize?   . . . For 
what the whole order of things imparts to the soul for a very extended period of time, this the soul is 



also able to impart to itself for a short space of time when assisted by the Gods through the telestic art.” 
Thus it may be seen how inspiration, enthusiasm, or mania is, in its highest aspect, a divine gift,  

which can only be received through the one of the soul—that is, the soul energizing as a unity, with all 
her manifold energies and faculties directed to one end. The same thought is expressed in the Norse 
legend which tells how Odin, when he would drink from the well of Mimer, gave as the price of the 
draught one of his eyes. The perfect beauty of reality is unitary, the beauties of the worlds of 
manifestation being but fragmentary and imperfect reflections of that one beauty of the ideal. And if 
even these lesser beauties may cause the soul to be inspired by reminding her, though but dimly, of the 
vision which she once beheld, how much more transcendent must that inspiration be which comes from 
the contemplation of reality, and in the rapture of which the soul, brought back from multiplicity into 
unity, beholds and is limited with the ONE Who is Absolute Beauty itself . 

II. THE FOUR INSPIRATIONS 

“It remains, therefore, that we should unfold the nature of each of the manias, previously observing 
that those which are internal, and originate from the soul itself, and give perfection to it, are of one 
kind; but the external energies of them, and which preserve the outward man, and our nature, are of 
another. The four external, however, are analogous to the four internal manias. Let us consider, 
therefore, in the first place, the internal, and which alone originate from the soul itself, and let us see 
what they effect in the soul. In order, likewise that this may become manifest, and also their 
arrangement, let us survey from on high, the descent, as Plato says, and defluxion of the wings of the 
soul. From the beginning, therefore, and at first, the soul was united to the Gods, and its unity to their 
one. But afterwards the soul departing from this divine union descended into intellect, and no longer 
possessed real beings unitedly, and in one, but apprehended and surveyed them by simple projections, 
and, as it were, contacts of its intellect. In the next place, departing from intellect, and descending into 
reasoning and dianoia, it no longer apprehended real beings by simple intuitions, but syllogistically and 
transitively, proceeding from one thing to another, from propositions to conclusions. Afterwards, 
abandoning true reasoning, and the dissolving peculiarity, it descended into generation, and became 
filled with much irrationality and perturbation. It is necessary, therefore, that it should recur to its 
proper principles and again return to the place whence it came. To this ascent and apocatastasis, 
however, these four manias contribute. And the musical mania, indeed, leads to symphony and 
harmony, the agitated and disturbed nature of the parts of the soul, which were hurried away to 
indefiniteness and inaptitude, and were filled with abundant tumult. But the telestic mania causes the 
soul to be perfect and entire, and prepares it to energize intellectually. For the musical mania alone 
harmonizes and represses the parts of the soul; but the telestic causes the whole of it to energize, and 
prepares it to become entire, so that the intellectual part may energize. For the soul, by descending into 
the realms of generation, resembles a thing broken and relaxed. And the circle of the same, or the 
intellectual part of it, is fettered; but the circle of the different, or the doxastic part, sustains many 
fractures and turnings. Hence, the soul energizes partially, and not according to the whole of itself.  The 
Dionysiacal (telestic) inspiration, therefore, after the parts of the soul are co-harmonized, renders it 
perfect, and causes it to energize according to the whole of itself, and to live intellectually. But the 
Apolloniacal (prophetic) mania converts and excites all the multiplied powers, and the whole of the 
soul, to the one of it. Hence Apollo is denominated as elevating the soul from the multitude to the one. 
And the remaining mania, the amatory, receiving the soul united, conjoins this one of the soul to the 



Gods, and to intelligible beauty. As the givers, therefore, of these manias are transcendently united, and 
are in each other, the gifts also on this account participate of, and communicate with each other, and the 
recipient, which is the soul, possesses an adaptation to all the gifts. This, therefore, is the order, and 
these are the energies and powers within the soul itself, of these four manias.  

But let us also consider their external energies on man, and what they outwardly effect about us. 
The musical mania, therefore, causes us to speak in verse, and to act and be moved rythmically, and to 
sing in metre, the splendid deeds of divine men, and their virtues and pursuits; and through these, to 
discipline our life, in the same manner as the inward manias co-harmonize our soul. But the telestic 
mania, expelling everything foreign, contaminating, and noxious, preserves our life perfect, and causes 
us to be sane, entire, and perfect, just as the internal telestic mania makes the soul to be perfect and 
entire. Again, the prophetic mania contracts into one the extension and infinity of time, and sees, as in 
one present now, all things, the past, the future, and the existing time. Hence it predicts what will be, 
which it sees as present to itself. It causes us, therefore, to pass through life in an irreprehensible 
manner; just as the internal prophetic mania contracts and elevates all the multiplied and many powers 
and lives of the soul to the one, in order that it may in a greater degree be preserved and connected. But 
the amatory mania converts young persons to us, and causes them to become our friends, being 
instructive of youth, and leading them from sensible beauty to our psychical beauty, and from this 
sending them to intelligible beauty; in the same manner as the internal amatory mania conjoins the one 
of the soul to the Gods. 
 All the above mentioned manias, therefore, are superior to the prudent and temperate energies of the 
soul.” 
 (Thomas Taylor's translation of the Scholia of Hermeas on the Phaedrus.)  

 The four manias or inspirations, therefore, may be tabulated as follows:— 
  
  Amatory  Eros  Union   Noesis 

Conjoins" the one" of  (Contemplation    
the soul to God  of Reality) 

 Prophetic  Apollo  Brings the soul back Dianoia 
from multiplicity to (Discursive 
unity by giving insight  Reason)  
through the unfolding  
of her powers 

 Telestic   Dionysus Perfective.  Purifies  Pistis 
from all defilements (Natural   
and renders the soul Faith) 
perfect and whole 

 Musical   The Muses  Harmonizes and gives Eikasia 
    symmetry, rhythm,  
       poise 

 In the ascent of the soul, its latent love of Reality and Beauty is first awakened by the beauty of 
form, of colour, and of sound, and it is inspired to express itself in harmonious movement or art. This is 
the Musical Inspiration, on which depend all the Expressive Arts, such as those of literature, music, 
painting, sculpture, the drama, dancing, and many of the recreations. As it is generally, in the order of 
time, the first inspiration which possesses the soul, and that which pertains most to the outward nature 
of things—since it is usually excited by external beauty of some sort, and expresses itself in the same 
medium—it is apt to be the least conscious of all the inspirations: and the artist, when wholly possessed 
by it, may scarcely know what he is doing or how he does it, and may even, when the work of art is 



completed, fail to understand the full significance of that which he has created. This is brought out by 
Plato in the dialogue “Ion.”  

 Ion, a rhapsodist who recites and extemporizes upon the poetry of Homer, is puzzled by the fact 
that though he can speak fluently and well upon Homer, yet, when any other poet is being discussed, he 
is silent and dull and has nothing to say. Socrates explains to him the cause of this.  

“For this faculty of speaking well about Homer is not an art, as I said just now, but a divine power 
which moves you, like that in the stone which Euripides called Magnetis, but which the common 
people call Herac1ean.”  And he goes on to compare the line of poets and rhapsodists who derive their 
inspiration from one poet to a chain of rings depending upon one magnet and all receiving their power 
of attraction from the one source.  “Thus, too, the Muse herself makes men divinely inspired and 
through these inspired ones a chain of others, also possessed by enthusiasm, is extended.” “For a poet is 
a thing light, and winged and sacred, and is unable to compose poetry until he becomes divinely 
possessed.” 
 But the Musical Inspiration itself has various degrees, and the nearer it approaches to perfection, the 
more it partakes of the nature of the other inspirations.     Thus Proclus, in his commentary on the                                                         
Republic, distinguishes three kinds of poetic energy corresponding to the three lives of the soul. * 

“For, of poetry also, one kind has the highest subsistence, is full of divine goods, establishes the 
soul in the causes themselves of things, according to a certain ineffable union, leading that which is 
filled into sameness with its replenishing source; the former immaterially subjecting itself to illumina-
tion, but the latter being incited to a communication of light; thus, according to the Oracle, ‘perfecting 
works by mingling the rivers of incorruptible fire.’ It also produces one divine bond, and a unifying 
mixture of that which is participated and the participant, establishing the whole of that which is 
subordinate in that which is more excellent, and preparing that which is more divine alone to energize, 
and concealing its own idiom in that which is superior, the inferior nature being withdrawn. This, then, 
in short, is a mania better than temperance, and is distinguished by a divine characteristic. And as every 
different kind of poetry subsists according to a different hyparxis, or summit of divine essence, so this 
fills the soul energizing from divine inspiration, with symmetry; and hence it adorns its last energies 
with measures and rhythms.  

As therefore we say that the prophetic fury subsists according to truth, and the amatory according to 
beauty, in like manner we say, that the poetic mania is defined according to divine symmetry.  

The second kind of poetry which is subordinate to this first and divinely inspired species, and which 
has a middle subsistence in the soul, is allotted its essence according to a scientific and intellectual 
habit. Hence it knows the essence of things and loves to contemplate beautiful works and reasonings.” 

It is “full of admonition, the best councils, and intellectual symmetry. It likewise extends the 
communication of prudence and every other virtue to those of a naturally good disposition and affords 
a. reminiscence of the periods of the Soul, of its eternal reasons and various powers.” 

The third species is “mingled with opinion and phantasies.” This is imitative or representative 
poetry which has two subdivisions—the assimilative which by describing actions and feelings excites a 
similarity to these in the mind of the hearer, and the phantastic (or Imaginative), which describes 
merely the appearances of things, and, though often attractive to the hearer, is furthest removed from 
reality. “It particularly looks to that passive part of the soul which is naturally adapted to rejoice and be 
afflicted.” 

Thus there may be said to be four kinds of poetry, which, again, correspond to the four gnostic 
faculties. All these four kinds may be found in the poetry of Homer, though he only uses the last kind 
when it is quite unavoidable.  



Plato is sometimes accused of disparaging poetry, but it is sufficiently evident from the Phaedrus 
that he blames only those poets who omit to carry their art to its highest point and so fail to use it for its 
true purpose. For there he calls this divinest poetry ‘a possession from the Muses and a mania’ and says 
that it is supernally imparted to a ‘chaste and tender soul.’ 

As Proclus suggests, Plato's attitude of apparent severity towards the poets is due to the fact that in 
his day too much attention was devoted to mere verbal, imitative, and external beauty at the expense of 
the truth or falsity of the thought expressed. Again and again in the dialogues some rich and intelligent 
youth will answer one of Socrates’ questions with a quotation from the poets, only to find that it is not 
an adequate answer and that he has probably not understood the quotation itself. 

The vast bulk of the expressive art of today, and of that which in the general use of the term is 
connoted by the word ‘art’ itself, would fall in the lowest two of the four divisions; and it is against this 
tendency to applaud the merely representative, or worse, the phantastical, that Plato's strictures are 
directed. For the Expressive Arts can only reach perfection when by the perfecting of their symbology 
they are enabled to be used for their rightful purpose, that of assisting the soul in her                                                                                                      
laborious ascent. 
____________________________________________________________________________________________________________ 

*  For the lives of the Soul see the article on The Chaldean Oracles, Shrine of Wisdom No. 28.  Reprinted in The Chaldean Oracles 

(Shrine of Wisdom, 1979).  
The Musical Inspiration is said to be imparted by the Muses. The Muses were said mythically to be 

nine in number and were attendants of Apollo who, in this aspect, had the name of Musagetes, Leader 
of the Muses. The Muses are not only the powers which enable souls to express themselves in poetry 
and song, but those which give harmony to the motions of the Cosmos itself; just as in the Celtic 
mythology they correspond to the nine maidens whose breath warms the cauldron of inspiration, and in 
the Norse to the nine giant maids who turn the World-mill. 

“For the Muses generate the variety of reasons with which the world is replete; but Apollo 
comprehends in union all the multitude of these. And the Muses give subsistence to the harmony of 
soul; but Apollo is the leader of intellectual and indivisible harmony.” 

“For Musagetes himself unfolds truth to souls according to one intellectual simplicity, but the 
Muses perfect our various energies, elevating them to an intellectual unity.” 

The Muses impart to souls the investigation of truth and to bodies their multitude of powers; they 
are everywhere the sources of the variety of harmonies.”—Thomas Taylor, Notes on the Cratylus.  

Hence, when the soul is truly inspired by the Muses, she is able to imitate in her works the divine 
harmonies of the Cosmos. 

 The Telestic Inspiration is that which enters into the Ordinative Arts, or all those which are of a 
perfective, remedial, directive, and ordinating character.  It is this inspiration which directs the 
activities of all healers, reformers, legislators, sociologists, and politicians, and carries them a stage 
further than would be possible by any purely deliberate and human power.  But because the ideals at 
which these arts aim are those of Goodness and Harmony, and, because they depend more on the will 
and the volitional nature, they are not so generally recognized as arts as are the expressive, and hence 
the fact that they too depend upon inspiration in order to be truly effective is sometimes overlooked. 
But to direct the affairs of a nation, to find a remedy for social evils, or to cure the diseases of a human 
body, so that the good effected shall be real and permanent and not merely temporal and apparent, 
requires inspiration just as much as to produce a masterpiece of painting; and if the artist in colour or 
sound can be inspired, so too can he whose work it is to restore health to an individual or a community. 
Of this inspiration also there are many degrees, but in its highest forms the goodness which it brings to 



man is one which is not particular and partitive but universal and integral. The well-being of the whole 
human race ultimately depends upon that of each individual member, and hence those who are truly 
inspired by the Telestic Inspiration work not for anyone sect or class or nation of mankind, but for 
humanity as a whole. 

The Telestic Inspiration is said to come from Dionysus, with whose worship the Eleusinian 
Mysteries, the most celebrated institution of antiquity which was concerned with the perfecting of men, 
were connected.  

The Prophetic Inspiration is correlated with the Interpretative Arts, which reveal to mankind the 
profundities and mysteries of Infinite Truth. All sacred writings, all pure intellectual arts, all prophetic 
utterances are aspects of this form of inspiration. This it is which inspires every true teacher who by 
appropriate methods unfolds to the consciousness of his pupil the significance of the mysteries which 
surround him, and gradually introduces him to a knowledge of the true purpose and meaning of 
existence. Philosophy, Pure Mathematics, Dialectics and Logic, Education, and all systems of 
instruction are aspects of the Interpretative Art into which the Prophetic Inspiration enters. But this, too, 
like the other inspiration, has many degrees of dignity and excellence. In the Timaeus Plato says:  “For 
those who called us into existence, remembering their Father's command, when He bade Them make 
the mortal race as excellent as was in Their power, so constructed even the inferior part of us that it 
might attain some measure of truth, for they set in this (the liver) the faculty of divination. And it is 
sufficient evidence that God gave the power of prophecy to human madness that no one in his senses is 
possessed of divinely inspired and true prophecy, but when his power of thought is chained by sleep, or 
is transcended by some disease or enthusiasm.” 

He goes on to explain how it requires a person of considerable wisdom to interpret these inspired 
sayings, and remarks that these interpreters are the real seers (manteis) the others being merely the 
utterers (prophetai). 

In its highest aspect the Prophetic Inspiration is revelatory and initiatory, for it introduces the soul to 
the vision of Truth. 

The Prophetic Inspiration is received from Apollo, who is “the leader of intellectual and indivisible 
harmony.” By the power of Apollo the soul is collected into one; all her manifold powers and faculties 
are used freely and fully for their proper purposes so that she energizes through them all as a unity. 
Instead of beholding truth imperfectly and in different aspects at different times and by means of 
different faculties she beholds it perfect and entire. For this unific vision of truth is only possible to the 
soul when she herself is brought back from multiplicity to unity. And just as in the outer manifestation 
of the prophetic mania all time is present to the soul in one eternal now, so by its inner workings she is 
enabled to realize the oneness which substands all her diversity of expression.  

Last and highest there is the Inspiration of Love, by which the unity of the soul is conjoined with 
the Unity of all unities. This is the inspiration which enters into all those arts which may be termed 
elevative.  Religion, which is the art by which man is enabled to return to God, is essentially an 
elevative art. The object of all such arts is the lifting up of that which is below so that it may be united 
with that which is above. In this process all the accessories of religion, such as sacred music, 
ceremonial, ritual, and symbology may assist; but they will only be effective in so far as they do lead 
from the below to the above and are not merely channels of self-expression. All aspects of the elevative 
arts may be included under the name of the Mystical Art, which is the art by which man may ascend 
from the depths to the heights and at last attain to Henosis, or Friendship with Divinity. 

The giver of this last inspiration is Eros, the first of the Gods “who first leapt forth from Mind, 
clothing himself with the fire with which he is bound.” 



“Love converts all things and assimilates them into the nature of the Beautiful.” 
“Love, therefore, supernally descends from the Intelligibles into mundane natures, calling all things 

upward to Divine Beauty.” 
“Love is neither to be placed in the first, nor among the last of beings.  Not in the first, because the 

object of love is superior to love: nor among the last, because the lover participates of love.”—Proclus 
in Theol. Of Plato. 

The degrees of the amatory inspiration correspond to the nature of the beauty which excites it.  
Thus, as Thomas Taylor points out, Plato in the Phaedrus indicates many different kinds of beauty.  The 
dialogue proceeds from beauty of form to beauty of discourses, then to beauty in soul and to the beauty 
of the Mundane Gods (in Socrates’ recantation).  It then ascends to the intelligible fountain of beauty, to 
the God of Love, and to the Beautiful itself, thereafter descending again to beauty in soul, in virtues 
and sciences, and back again to beauty in discourses. 

“The first subsistence of the Beautiful is in the Intelligible Intellect at the extremity of the 
intelligible triad, where it first subsists as an intelligible idea.  This beauty is a vital intellectual form, 
the source of symmetry in all things.” 

“There are Three Hypostases in the Intelligible Gods . . . and the third is characterized by Beauty 
and abides with the most beautiful of the Intelligibles.” 

“These three subsist unically and causally in the Intelligibles, but unfold themselves into light in the 
ineffable Order of the Gods as ‘Faith, Truth and Love.’”—(Proclus in Theology of Plato). 
 In the Phaedrus Plato speaks of three kinds of love, into each of which enters the amatory 
inspiration.    
 The lowest is intemperate love, the desire of body only, of which he says: 

“But the familiarity of one who is not in love, a familiarity mingled with mortal prudence, 
dispensing mortal and sparing gifts, and breeding in the beloved soul a niggardliness praised by the 
multitude as virtue, will cause her to be swirled about the earth for nine thousand years, and leave her 
devoid of the light of intelligence, in the world below.” 

The second kind is temperate love, which is that of those who, although adopting a more 
philosophic life than the first, have yet in an unguarded moment been overcome by unlawful passion. 

“But in the end these, too, depart from the body, without wings indeed, yet striving to become 
winged, so that they carry off no mean prize of love’s inspiration; for there is a law that those who have 
once set out on the journey to heaven shall never more come to darkness and the road beneath the earth, 
but that they shall lead a splendid life and be happy journeying on together, and that for their love's 
sake, when they become winged, it shall be together.” 

But the third kind of love is that of those who “pass their life here in happiness and harmony, for 
they are masters of themselves and are ordinate, and have enslaved that by which vice enters the soul, 
but set free that by which virtue arises. And these at the end of their life become winged and light, for 
they have been victorious in one of the three truly Olympic contests, a greater good than which neither 
human prudence nor divine madness can bestow on man.” 

These three kinds of love correspond to the three lives of the soul, and to each one the lovers, the 
loves, and the objects of love are analogous. 

For as Beauty, first subsisting in the intelligible, descends as it were to earth and is unfolded to the 
last of things and gleams in physical objects, so the soul, inspired by love, may ascend from the 
sensible beauty of outward form through moral, intellectual, spiritual, and eternal beauty to the 
contemplation of The Beautiful Itself. 

But the four inspirations, although distinguished thus, are not separate and distinct; for, like the 



Gods Who give them, all are in each and each is in all. 
“These inspirations, however, conspire with, and are in want of, each other; so abundant is their 

communion. For the telestic requires the prophetic mania; since the latter interprets many things 
pertaining to the former. And again, the prophetic requires the telestic mania. For the telestic mania 
perfects and establishes oracular predictions. Farther still, the prophetic uses the poetic and musical 
mania. For prophets, as I may say, always speak in verse. And again, the musical uses the prophetic 
mania spontaneously, as Plato says. But what occasion is there to speak about the amatory and musical 
manias? For nearly the same persons exercise both these, as for instance, Sappho, Anacreon, and the 
like, in consequence of these not being able to subsist without each other. But it is very evident that the 
amatory mania contributes to all these, since it is subservient to enthusiasm of every kind: for no 
enthusiasm can be effected without amatory inspiration. And you may see how Orpheus appears to 
have applied himself to all these, as being in want of, and adhering to, each other. . . For there is an 
abundant union, conspiration, and alliance with each other, of the Gods who preside over these manias, 
viz., of the Muses, Bacchus, Apollo, and Love.” 
—Scholia of Hermeas on the Phaedrus, translated by Thomas Taylor. 

Indeed it is obvious that into any production of any of the four arts all the four inspirations must 
enter, else it will not be a perfect work of art. For in the first place it must possess symmetry and 
harmony, so that it may appeal to the soul's inherent love of these qualities. Next it must have some 
perfective energy; it must in some way supply a need, or otherwise increase the sum total of goodness 
in the world. Art which, when judged by absolute standards, is immoral, is not true art. Thirdly, it must 
not be merely representative, but must interpret and reveal truth of some kind; and last it must have 
beauty, for only so can it fulfil its ultimate purpose, which is that of lifting up the whole consciousness 
on to a higher plane. 

A consideration of these four inspirations supplies the basic criteria by which all works of art of 
every description may be judged. For inspired art is a sacred thing, not merely a means of sensual or 
emotional delight, but the bringer to the soul of that true joy, on the wings of which she soars on high 
and is restored to her true home. 

III. INSPIRATION AND ART 

“Because the Soul is progressive, it never quite repeats itself, but in every act attempts a 
reproduction of a new and fairer whole.”—Emerson. 

The Soul is the great artist of creation, for through it the intelligible beauty of the ideal world is 
expressed in the world of form, so that the Below does in truth, when taken in its entirety, reflect and 
make manifest the Above. 

Plotinus, in the Enneads, describes the manner in which the Third Divine Hypostasis, the World-
Soul or Over-soul, the Demiurgus or Creator, creates the Sensible Universe after the pattern of the 
Ideas in Nous, the Archetypal, Perfect, and Intelligible World which It eternally contemplates. 

“The World-Soul always desires to translate what it sees in the Eternal World into another 
form.” (Enn, IV, 4, 15) 

Thus, through Soul, which is the intermediary principle between the spiritual and the corporeal, the 
abstract and the concrete, the Divine Ideas or Thoughts take on actual forms, the Intelligible is 
expressed in the Sensible, and the Sensible is lifted up to the Intelligible. 

But the human soul is of a similar nature to the World-Soul, a flame of Its flame, and therefore it 



has, potentially, a creative power of an analogous character.  
The Soul of man perpetually expresses itself and that which it contemplates, for by all his actions 

and works of every kind man attempts to give expression to his subjective nature and to realize or make 
actual his ideals and ideas. And just as the World-Soul creates the universe by contemplating the Divine 
Ideas and Archetypes which subsist, in a hierarchical sense, above Itself, so the human soul also, when 
it has gained the power to unite itself consciously with the World-Soul, may also contemplate these 
Divine Realities and express them in its works. This process of expression is the process of Art, for all 
human arts, in order to be effective, must bear some relation to that which is real; that is to say, they 
must express, or minister to, some aspect of Goodness. Truth, or Beauty.  

The human soul is able to repeat in terms of itself the process of the World-Soul and has the 
potentiality of attaining to conscious union with It, yet each human soul is individual, distinct from all 
other human souls, and possessing an individual characteristic. But since this is so, the expressions, or 
works of art, of each individual will be different from those of all others, and each one will produce 
works which he and he alone is capable of creating. The World-Soul or Demiurgus, by contemplating 
the Ideas in Nous, produces the Cosmos, with all that it contains, a perfect work. But the human soul 
may also contemplate these Ideas and has moreover the capacity to recombine them in different 
relations, thereby producing arrangements of forms which are not in Nature, and thus imposing upon 
Nature a new order, the Order of Art, and lifting up Nature to Super-Nature. 

In the consummation of the Order of Art therefore, with all that this implies, the soul of man is the 
great factor, and upon the perfection of individual souls depends ultimately the perfection of the Order 
of Art. 

But the Soul is a great paradox, because, although it is the principle which unites man to the World-
Soul and to all other human souls, it is also the principle which gives to each human being his or her 
individuality. Moreover, the processes by which the soul attains to perfection, with its resultant mastery 
of the Art of the Perfect Life, are even more paradoxical, since it is only when the Soul loses itself, as it 
were, in That Which is above itself, that it is able to manifest its true individuality, to fulfil its destiny, 
and achieve its purpose. For the greatest works of art, whose appeal is most universal and lasting, are 
those in the creation of which the artist has completely surrendered himself to the dominating influence 
of the idea of beauty which he is endeavouring to express, so that his own personal idiosyncrasies and 
mannerisms have been transcended and there has shone out through his work the luminous universality 
of ideal beauty.  

This paradox can only be solved when the part which Inspiration plays in the perfecting of the soul 
and its works is realized. Inspiration is not a faculty of the soul, but an inbreathing of superior 
principles which may vivify and heighten all the faculties. It is a participation by the soul of That 
Which is above soul. Hence it can never be invoked or produced by purely mechanical or external 
means. Rather is it necessary for the soul to place itself in a receptive condition to the inflowing stream 
of inspiration by the orientation of all its faculties so that they become channels through which that 
stream may flow. 
 “Let the immortal depth of thy soul lead thee, and open all thine eyes earnestly to the Above.”—
Chaldean Oracles. 

The “eyes” of the soul are its gnostic faculties, and until these are fully open and active the flow of 
inspiration will be but partial and imperfect. It follows that although inspiration itself is in no way 
dependent upon the soul, the degree in which it is received, and the manner in which the results of its 
operations are expressed, depend upon the faculties which the soul has actualized. When the soul is 
inspired, its faculties, as such, are enhanced and transcend their ordinary powers, but the more perfectly 



these faculties have been previously used and trained, the more plenary will be the reception of 
inspiration. 
 There are therefore three processes upon which complete receptivity to inspiration depends, each 
distinct, although more or less inseparable from the others. 

Firstly, the free and full exercise of all the soul's faculties as they emerge from potentiality to 
actuality; that is to say, as all latent powers are exercised and made active. 

Secondly. the assimilation and direction of these faculties or powers to their ideal and divine 
affinities, as they are converted from the partitive and personal to the service of the integral and 
universal, and as the soul realizes its essential oneness with all other beings.  

Thirdly, the elevation, heightening, and spiritualization of all the faculties by a growing conscious 
participation in Divine Strength, Life, and Health. 

According to the degree of unfoldment and actualization of the faculties of the soul, so on that 
plane will the inspiration he received. Each of the four kinds of Inspiration outlined previously—the 
Musical, the Telestic, the Prophetic, and the Inspiration of Love—may be received as a plenary, a 
creative, a dynamic, or a mechanical inspiration. 

A plenary inspiration is one that includes all others and acts through all the faculties of the soul, 
which is temporarily lifted above itself.   
 A creative inspiration is one in which the gnostic and vital forces of providential energy unite in the 
artist soul and enable it to produce works of art which are original in the true sense of that term.  
 A dynamic inspiration is one that impels its recipient to action; it enables man to perform works 
which normally are beyond his power and strength. 

A mechanical inspiration is one that guides the expressive and pragmatic faculties and enables man 
to attain a perfection of skill which surpasses anything that his natural or acquired ability could 
achieve. 
 Of these four, the first or plenary kind is most worthy to be termed “inspiration,” for by it the soul is 
completely lifted up and all its faculties are transcended. 

“Nevertheless, there is a mania (inspiration) which is co-ordinate with temperance (i.e., conscious 
and deliberate production of a work of art) and which we say has in a certain respect a prerogative 
above it. For certain inspirations are produced, according to the middle and also according to the 
doxastic reasons of the soul, conformably to which artists effect certain things, and discover theorems 
beyond expectation, as Asclepius, for instance, in medicine, and Hercules in the practical life.”—Scolia 
of Hermeas. 

But “That which is primarily, properly, and truly enthusiasm from the Gods, is effected 
according to the one of the soul, which is above dianoia and above the intellect of the soul.”—ibid. 
Therefore the soul can only be truly inspired when she is collected into one, when she returns from 
diversity to simplicity, and all her manifold powers and faculties, instead of conflicting against each 
other, are harmonized and directed towards the unity of a single end. All participation is by similitude, 
and therefore it is only when the soul herself has returned from multiplicity to unity that she can be 
united to and inspired by the Unity of all unities. When having brought herself from the darkness, 
which results from identification with the multifarious and ever-changing material world, she has come 
to know herself, to realize her own individuality, and actualize all its powers, then, and not till then, can 
she fully and consciously surrender that individuality to the Divine Will and become perfectly receptive 
to the supernal inspiration which, working through those powers, will enable them to produce works 
endowed with everlastingness.  

The soul having found herself must lose herself in the Divine. But this self-surrender of the soul to 



the Divine does not imply any condition of passivity or limp inertia. Although the soul is completely 
receptive to that which flows in from above, yet at the same moment she is more than ever dynamic 
and potent in relation to that which is below. She has, as Proclus says, abandoned her own idiom, but 
by that very act she enables the Divine Creative Powers to act through her. It is necessary to emphasize 
this, because of the tendency of some modern schools to teach that a completely passive state of the 
mind and the other faculties induces inspiration. But that which results when such passive and 
mediumistic conditions are cultivated is not inspiration but phantasy. 

“Enthusiasm (or mania) is falsely believed to be an agitation of the dianoetic part in conjunction 
with daemoniacal (angelic) inspiration; for the inspiration is from the Gods. But neither is it simply an 
ecstasy, but a reduction and restitution of the soul to a more excellent nature; since inordinate motion 
and ecstasy indicate a regression to that which is worse. Further still, the advocate for ecstasy adduces 
that which happens to those that energize enthusiastically, but does not teach us the leading cause, 
which is this, that the inspired are wholly possessed by a divine power; which possession is afterwards 
followed by ecstasy.”—Extracted from lamblichus’ De Mysteriis by Thomas Taylor in Notes 0n the Ion. 

This is further illustrated by the following quotation from Proclus in which he refers especially to 
the musical or poetic inspiration. His words, however, apply also to the other kinds. 

“But since the whole energy of the illuminating power is in divine advents, and that which is 
illuminated gives itself up to the motions proceeding thence, and, abandoning its own habits, spreads 
itself under the energies of that which is divine and uniform; on this account, I think he (Plato) 
denominates such an illumination a possession and a mania. He calls it a possession, because the whole 
illuminated soul gives itself up to the present effect of illuminating deity; and a mania, because such a 
soul abandons its own proper energies for the idioms of the illuminating powers. 

 In the next place, he describes the habit of the soul possessed by the Muses; and says it ought to be 
tender and solitary. For a soul hard and resisting, and inobedient to divine illumination, is disposed 
contrary to the energy of divinely inspired possession; since it thus rather subsists from itself than from 
that which illuminates, and is incapable of being properly impressed with its gifts. But a soul which is 
possessed by other all-various opinions, and is filled with reasonings foreign to a divine nature, 
obscures divine inspiration, mingling with the motions thence derived its own lives and energies. 

In the third place, therefore, he adds the common employment of such an aptitude, and of 
possession and mania from the Muses. For to excite and inspire with Dionysiac ecstasy, is the province 
both of that which illuminates and that which is illuminated, and which gives completion to the same 
thing; the former moving supernally, and the latter spreading itself under the moving cause. Excitation 
is indeed a resurrection and an unperverted energy of the soul, and a conversion to divinity from a lapse 
into generation. But Dionysiac ecstasy is a divinely inspired motion, and an unwearied dance, as it 
were, towards a divine nature, giving perfection to the possessed. But again, both these are requisite, 
that the possessed may not incline to that which is worse, but maybe easily moved to a more excellent 
nature.”—Proclus on the Republic, from the note on Book X in Thomas Taylor's Translation. 

By what means, therefore, may the soul be enabled to return from multiplicity to unity and to 
uncover that one of herself which is hidden in the depths of her nature so that through that one she may 
be united to The One and The Good. The human soul, being the offspring, as it were, of the World-
Soul, is potentially perfect, but not actually so until she has unfolded all her powers and realized her 
own true nature and destiny. Souls, which have descended into matter for the purpose of unfolding their 
powers and becoming self-conscious, are at first bewildered, barely awake, blinded and misled by the 
phenomena of the world in which they find themselves, needing all the help that can be given to them 
in order to become fully active and enlightened and so find the way of return to their true home.  



The process of making perfect the apocatastasis, or complete restoration of the soul, is itself an art, 
and the highest of the arts, for to it all the other arts may and should contribute. Indeed, it is only when 
such arts are related to this highest and most essential art that they can fulfil their purpose and reach 
their perfection. The Mystical or Elevative Art, which is the art by which the soul is perfected, depends, 
like all the other arts, upon inspiration, and the inspiration which is correlated to it is the Amatory, or 
the Inspiration of Mystical Love. And, just as the Mystical Art in a certain sense embraces all other arts, 
so the Inspiration of Love embraces all other inspirations. Mystical Love is in this sense the only 
inspiration, for it is the source of vitality of them all, the great anagogic or uplifting power of the 
universe which descends from the heights to the depths and restores all that which is fallen, unhappy, 
and distraught to glory, bliss, and serenity. 
 “Love converts all things and congregates them into the nature of the beautiful. 
 It also unfolds itself differently in different orders, everywhere combining its powers with the 
peculiarities of the Gods. 
 Love, therefore, supernally descends from intelligibles to mundane natures, calling all things 
upwards to divine beauty. 

Intelligibles themselves, indeed, do not require the amatory medium, on account of their ineffable 
union. But where there is union and separation of beings, there also Love abides. For it is the binder 
and conciliator of natures posterior and prior to itself; but the converter of subsequent into prior, and 
the elevating and perfecting cause of imperfect natures. 

The Chaldean Oracles, therefore, speak of Love as binding and residing in all things. But Diotima, 
in the Banquet, calls Love a great Angel, because it everywhere fills up the medium between desiring 
and desirable natures. But among the intelligible and occult Gods, it unites intelligible intellect to the 
first and secret beauty by a certain life better than intelligence. Hence the theologist of the Greeks 
(Orpheus) calls this Love, blind, for he says: 

‘In his breast feeding, eyeless, rapid Love.’”—Proclus Theol. of Plato.  
Thus the Inspiration of Love, diffusing itself through the other kinds of inspiration, will ultimately 

lift up the whole nature of the soul and render it perfect.  
By the soul’s love of practical utility and efficiency man's corporeal nature becomes harmonized, 

beautified, and fully utilized by means of the Pragmatic Arts.  
Through the soul's love of beauty, its affectional and emotional nature is enabled to express itself 

and the spiritual ideals which it contemplates by means of the Expressive Arts. 
An inherent love of goodness, harmony, and order impels the soul to ordinate its activities and 

surroundings and to bring its moral and volitional nature into conformity with the Divine Will by 
means of the Ordinative Arts. 

Love of Truth causes the Soul never to be completely satisfied until its intellectual nature is brought 
into the presence of self-evident Truth in such a way that its inherent ideas and latent conceptions are 
educed and consciously realized by means of the Interpretative Arts. 

And finally the soul's innate love for, and longing to return to, its Source causes man's entire being 
to be gradually transformed, spiritualized, and lifted up to an ever fuller participation in the Divine 
Nature by means of the Elevative and Mystical Arts. 

Therefore since all the arts may thus contribute to the achievement of the soul's purpose it is 
necessary that all should he related to the one end. When any of the subsidiary arts are pursued for their 
own sakes alone they are cut off from the highest source of inspiration, since for any single art, other 
than the mystical art in its widest sense, to be made the whole aim of life is analogous to an individual 
soul proposing its own happiness as the only purpose to be striven after. Thus there are in all the arts 



certain definite principles which carry each art to its perfection, and enable those who practice it to 
become receptive to the most exalted inspiration. The most important of these principles is that the arts 
should be practised for the benefit of the soul and not for the body. 

Thus the Pragmatic Arts should aim at producing articles which will not only fulfil perfectly the 
purpose for which they are designed, but will, by their perfection, continually remind the consciousness 
of the ideal realm.  

The Expressive Arts must express not the reflections of beauty but beauty itself, that is to say, they 
must be founded not upon phantasy but upon the real Creative Imagination.  

The Ordinative Arts must be practised with regard to the permanent nature of man: they must cure 
the souls of men and nations as well as their physical organisms. 

The Interpretative Arts must pursue Truth for its own sake and not foster mere cleverness and 
sophistry. The efficiency of the Ordinative, Expressive, and Pragmatic Arts depends largely upon that 
of the Interpretative Arts, for so long as scepticism, ignorance, and doubt flourish among a people its 
art—in the popular sense of the term—will be completely stifled. 

And finally the Mystical Arts must embrace all the rest in terms of themselves. They must interpret, 
ordinate, express, and practically exemplify, always keeping in touch with the physical plane yet 
perpetually lifting it up to a higher level. And when the artist, through the Inspiration of Love, has 
learnt the secret of uniting all his activities in the progressive achievement of a single purpose, he 
becomes a master not only of his own particular art but of the art of life. 

Thus Love is indeed the inspiration which unites the human soul to its source; and all things are 
connected. 

“By the bond of wondrous love, who first leapt forth from Intellect, clothing himself with the Fire 
with which He is bound, that he might mingle the ever-welling crateres, pouring on to them the Flower 
of His own Fire.” 

“For the Intellect of the Father, Self-begotten, comprehending his works, sowed in all things the 
fire-laden bond of love, that all things might remain ever loving on, throughout the aeons of endless 
time, that the diacosm of life might remain intellectually in the full light of the Father, that the first 
principles of the Cosmos might continue perpetually active in love.”—Chaldean Oracles. 

And when at length the Fire of Love has done its work, first of purging and then of inspiring, the 
soul becomes perfect, her wanderings in the darkness are at an end, her flame is blended with the flame 
of the World-Soul. She contemplates the radiant beauty of Reality and, by exercising her essential 
creative powers, expresses that beauty in works of immortal art.


	PLATO AND THE FOUR INSPIRATIONS
	I.  THE NATURE OF INSPIRATION
	II. THE FOUR INSPIRATIONS
	III. INSPIRATION AND ART

