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FOREWORD
by E. R. DODDS

It is right that the reader should be told something of the author of this
translation, and of the circumstances in which 1t was conceived and
produced. Stephen MacKenna (1872-1934) is still remembered by a
few people as an impassioned and quixotic Irish patriot, and by many
as the most enchanting talker—both of sense and of nonsense—whom
they have ever known. But he was also one of that great linc of un-
professional scholars whose labours have enriched our literature—men
who worked with no eye to academic preferment or financial reward,
but because they thought the work important.

He came to Greek scholarship by a very unusual route. His father, a
soldier of fortune and unsuccessful man of letters, died when Stephen
was twelve, leaving a brood of young children and a widow in straitened
circumstances. The boy received something of a classical education at
Ratcliffe College in Leicestershire; then he was placed in a Dublin bank.
After a few years he left this uncongenial sccurity to scek a precarious
livelihood as a journalist in Paris and to fight as a volunteer with the
Greek army in the Greco-Turkish war of 1897. At thirty-five he had
madc a considerable name in journalism, first as a special correspondent
of the New York World and later as its European representative and
head of its Paris office. But he had long been conscious that his true
vocation l1y clsewhere. While still a bank clerk he had published an
English version of the Imitatio. Christi, and in 1902 he began to work
on a translation of Marcus Aurelius. The latter was never completed,
but in 1905, when he was reporting on the abortive ‘first revolution’ in
Russia, he bought in St. Pctcrsburg Creuzer’s Oxford text of Plotinus,
and in Moscow the Didot edition. And on his thlrty -sixth birthday he
confided to his private journal that to translate and interpret Plotinus
seemed to him ‘really worth alife’. A few months earlier he had resigned
his lucrative Paris appointment; now he settled in Dublin and en-
deavoured, while earning his living as a leader-writer, to fit himself for
his self-imposed task not only by hard work on the Greek language and
on Greek philosophy but by long and patient study of the masters of
English prose style.

For MacKenna believed the translation of a great work of literature
or philosophy to be a sacred responsibility which demanded, and
deserved, a man’s utmost effort. The translator, in his view, must not
rest until he had transferred cvery nuance of his author’s meaning,
emotional as well as logical, into the idiom of another language—
an idiom which must be rich, flexible, dignified, and, above all,
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PLOTINUS

contemporary. The finished version would necessarily be ‘free’, but
with a freedom which must be based, as he expressed it, on a rigorous
‘pre-servitude’, and must be justified by the achievement of a closer

delity to the spirit of the original than any literal rendering could
hope to attain.

To translate any of the bulkier Greek writers in this fashion might
well be a lifework. But the obstacles in the way of so translating Plotinus
were, and are, peculiarly great. Not only are his thought and expression
exceptionally difficult, but the usual aids to understanding, on which
the translator of a major classical author can normally rely, arc in this
case almost completely lacking. There is still no index verborum to
Plotinus, no substantial study of his style or syntax, and no philosophical
commentary worthy of the name in any language. More serious still,
the establishment of a trustworthy Greck text has only recently begun,
with the publication of the first volume of MM. Henry and Schwyzer’s
monumental edition. And while translations of a sort had been
attempted before MacKenna by various unqualified and partially quali-
fied persons, there was none among his predecessors from whom he
could hope to get any real light on obscure passages.! Nor could he
expect much more from contemporary professional scholars. The lead-
ing German authority on Plotinus was probably not far out in his
estimatc when he observed in 1930 that ‘there are to-day perhaps only
twenty or thirty men alive who can read this author after a fashion’.?
If the last quarter of a century can show some increase in the size of
this curious élite, that is largely due—so far, at least, as this country is
concerned—to the interest aroused by MacKenna’s pioncering achieve-
ment.

Behind his translation lies the patient and often agonized labour of
more than twenty years. He soon discovered that he could not effec-
tively serve two masters, Plotinus and daily journalism; and from 1912
onwards the adventurous generosity of the late Sir Ernest Debenham
made it just possible for him to choose Plotinus. But in the years that
followed he had to struggle not only with increasing poverty but with
almost continuous ill health and with moods of deep intellectual dis-
couragement: ‘I doubt if therc are agonies’, he wrote once, ‘this side
crime or perhaps cancer, more cruel than that of literary and intellcc-
tual effort that will not work out to achievement.’” I have told this story
in full elsewhere, and will not repeat it here.* When the final volume
appeared in 1930 MacKenna was a worn-out man; he had judged the
undertaking ‘worth a life’, and the price had been paid. -

! The English versions of Thomas Taylor (1787-1834, incomplete) and K. S. Guthrie
(1918) arc worthless for this purpose. Probably MacKenna’s only considerable debt is
to the German of H. F. Mueller (1878-80), a painstaking literal rendering, but one which
too often merely reproduces the obscurity of the original.

? Richard Harder, in the preface to the first volume of his German translation.

3 Journal and Letters of Stephen MacKenna, edited with a Memoir by E. R. Dodds
(Constable, 1936).
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FOREWORD

His work must in my opinion rank as one of the very few great
translations produced in our time. Even as a contribution to pure
scholarship it is something of which any man of learning might well be

roud: there are many places where MacKenna’s intuitive sympathy
with his author has enabled him to come closer to Plotinus’ thought
than any other interpreter has done. And it is a consistently honest
rendering; MacKenna would ncver evade a decision on the meaning of
a passage by a retreat intd vagueness or ambiguity. In point of general
faithfulness it has, I think, been surpassed only by two recent conti-
nental versions—Harder’s German and Cilento’s Italian.! Its claim to
permanence, however, rests not on its scholarship/(in the narrow sense
of that term) but on other qualities, which the learned too often lack:
on the deep religious feeling which gives warmth and dignity to the
style; on the steady avoidance of clich¢, no less than the sudden illu-
mination of the vivid phrases; and on the sensitive workmanship of the
long shapely sentences which, as the poet ‘A. E.’ said in a review, ‘keep
their upward flight like great slow-moving birds’. In the more technical
passages MacKenna’s vigorous and lucid English is in fact greatly pre-
ferable to the crabbed and often carcless Greek of the original; and
where Plotinus soars, he conveys far better than any other translator
that sense of ‘great doors flung open suddenly’ of which he spoke in
one of his letters.

The original edition—whosc luxurious format was Debenham’s
choice, not MacKenna’s—has for some yecars been out of print and
hard to come by. The decision to reissue the work in a more convenient
and less expensive dress would certainly have commended itsclf to the
translator. And he would, I know, have appreciated the editorial care
which has been bestowed on the present edition by my friend and
former pupil B. S. Page, who collaborated with him in the translation
of the Sixth Enncad. In letters written near the end of his life he made
it clear that in his own view the work would gain much by revision,
and that he would be glad to sec this carried out by a professionally
trained scholar—particularly one whose taste and judgement he had
learned to trust, as he had Mr. Page’s.

Y

! The most important of the improvements due to these scholars have been incor-
porated by Mr. Page in this edition.
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LEFACE TO THE SECOND EDITION

s translation of Plotinus first appeared in five volumes between
.7 and 1930, and was published by the Medici Society. The first
lume (1917; reprinted 1926) comprised Porphyry’s Life, the first
anead, and a translation of the extracts from Plotinus in Ritter and
reller’s source-book of Greek philosophy; the sccond volume (1921)
oresented the third and the second Enneads in that order; the third
(1924), fourth (1926), and fifth (1930) volumes contained respectively
the fourth, fifth, and sixth Enneads. The title-page of the fifth volume
placed beside the name of Stephen MacKenna that of the signatory of
this preface, who was responsible for the translation of the first three
tractates of the sixth Ennead; he also revised the remainder of the
volume, but the responsibility here remained with MacKenna.
When the present publishers did me the honour of inviting me to
prepare this second edition, I thought at first merely of corrccting mis-
prints and other oversights: a translation which was also a creative work
of literature had a special claim to be read in the purest possible text, and
the removal of surface-blemishes would be a palpable gain to the many
readers attracted by the beauty of its style. Yet the fact could not be
ignored that MacKenna regarded himself as first and foremost an
interpreter of Plotinus: he was acutcly disappointed when the trans-
lation was praised for its style rather than criticized for its content:
‘the notices the first volume of this scries received were more flattering
than helpful’; and he promised that ‘modifications suggested by such
comment’ would be noted in the final volume—a promise which only
failing strength prevented him from fulfilling. If he had lived, he would
have been cager to take account of the new translations, the special
studics, and the first volume of a new critical edition, which together
have amounted almost to a Plotinian renascence in the last thirty years.
My second plan was to provide in‘an appendix alternative renderings
of passages which it seemed likely that MacKenna would have wished
to rcconsider for onc reason or another and particularly in view of the
findings of more recent scholarship. These alternative renderings were
to be restricted to phrases and sentences where another interpretation
was almost certainly preferable and would, moreover, appreciably
modify one’s conception of Plotinus’ doctrine or comprehension of his
logical procedure. Smaller divergencies might be passcd over in silence,
and, in general, change would only be suggested when a significant
improvement could be readily obtained. Thus alterations in the basic
terminology were ruled out from the start; interpretations were some-
times allowed to stand where, though probability scemed to be against
them, a plausible defence could be made; and in a number of denscly
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PLOTINUS

opaque passages which still harass the translator of Plotin.
tion had to be resisted of substituting one uncertainty for a

These restraining principles imposed themselves with eve .
force when it was finally decided, though not without reluct.
take the further step of incorporating the corrections in the text .
Neither the student nor the more general reader could be suppose
relish the task of reading the book in two places at once, and the v¢
idea seemed strangely incompatible with MacKenna’s ceaseless strivi:
for lucidity and elegance of presentation: besides, he was no friend ¢
the scholiast, and would not easily have consented to have his versio
of Plotinus used as itself a text for notes and variants. The hazards o
revision have not been underestimated, and I have been at constant
pains to keep MacKenna’s words so far as was possible: students may
properly judge that altcration could have gone further, but the one
criticism I have been particularly anxious to avoid is that I have made
changes light-heartedly and without good reason.

That several hundred modifications' have nevertheless been admitted
—though a great many of these involve a mere word or two—will not
surprisc readers who know the history and the present state of Plotinian
studies. Plotinus began with one great handicap and created another:
he wrote some six centurics after the classical age of Greek prose, and
his method of composition resulted in a style so personal as to baffle the
most learned critic among his own contemporaries. Scholarship has not
taken kindly to this two%rold eccentricity: apart from Ficino’s transla-
tion—a product of the Florentine academy at the end of the fifteenth
century—and a printer’s rather than a scholar’s text which constituted
the editio princeps at the end of the sixteenth he was, though not un-
known to philosophers, all but neglected by scholars until the great age
of German classical scholarship in the ninetcenth century. Ilven then
he was apt to be treated with critical impaticence or to fall into the hands
of scholars of less than the front rank. When MacKenna began his work
there was no truly critical text, no commentary except Creuzer’s of
1835 (to which, as Housman said of Mayor’s Juvenal, one resorts for
other things but not for help in difficultics), a few general expository
works of value but hardly any studics of special themes or of single
tractates, no grammar, no lexicon. MacKenna’s was virtually the first
complete English translation: Thomas Taylor’s version was far from
complete, and he rightly decided to ignore it; K. S. Guthrie’s (4 vol-
umes, London, 1918—of American origin) he mentions as having
arrived ‘too late to serve in the preparation of this second volume’, but
it could hardly have helped him and I have found no evidence that he
used it for the later volumes. There were at hand French and German
translations: Bouillet’s was good in its day, and is still of use; Miiller’s
was the work of a devotee, careful but uninspired, and literal enough
to reproduce most of the obscurities in the original and add many of
its own. ! About a quarter of the total are in VI. 1-3.

xvi



PREFACE TO THE SECOND EDITION

In a generation the landscape has been notably transformed; a vast
field remains for detailed cultivation, but the ground has been well gone
over: MacKenna has been followed by three other well-equipped trans-
lators, and the outlook of today is very different from that which
confronted the pioneer of 1917. Emile Bréhier has published in the
well-known Budé¢ series a new text, together with a French translation
en regard and short introductions—becoming longer as the work pro-
ceeded—to the separate tractates. The completion of the seven volumes
within fourteen years (1924-38) was an astonishing achievement (espe-
cially as Bréhier was simultaneously publishing a large and successful
history of European philosophy), but the work everywhere shows signs
of haste: the text is not soundly based, the translation—though often
acute and mostly serviceable—has a tendency to degenerate into para-
phrase; the introductions, however, are valuable and original, and espe-
cially helpful in analysing the arguments and relating them to their
historical setting. Harder’s German translation was published in five
volumes between 1930 and 1937; complementary volumes of explana-
tory notes were expected to follow but unfortunately have not yet
appeared. The translation itself is the most notable contribution to the
detailed understanding of Plotinus since Ficino; following the original
closely but not slavishly, it is based on a highly Perceptive knowledge
of Greek in general and Plotinus’ Greek in particular—a combination
too rarely found in the annals of Plotinian scholarship. Cilento’s Italian
translation (three volumes in four) dates from 1947 to 1949; it includes
a critical commentary specifying and often discussing the manuscript
variants, and every fagc bears evidence of a thorough and deeply
sympathetic study of Plotinus’ text; a careful, candid, and eloquent
version, it properly owes much to Harder but starts from an indepen-
dent and very conservative view of the textual tradition. The true
emblem of the new era is no doubt the critical text, of which the first
volume was published in 1951, by Paul Henry and Hans-Rudolf
Schwyzer—an edition for the first time founded on a comprehensive
study of the tradition and giving in a methodical and trustworthy form
all and not merely some of the relevant evidence. Such knowledge is
indispensable for detailed work on text and interpretation, and when
the edition is complete, translators can feel that a main source of
bewilderment has been for ever removed: difficulties enough will
remain, but the area in which their solution can be found will have
been limited.

This preface is followed by full extracts from the explanatory
material which appeared at the end of the several volumes of the first
edition. I have, however, omitted the translation (avowedly ‘somewhat
rough-and-ready’) of the extracts from Ritter and Preller, since a better
introduction to the system of Plotinus can now be found in any of the
books of selections mentioned in the Select Bibliography (Appendix I).
I have also restored the order of the Enneads and therefore cancelled
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PLOTINUS

MacKenna’s note defending rather half-heartedly the reversal of that
order as regards Enneads IT and IIL I have, on the other hand, provided
in Appendix Il a concordance of the systematic and the chronological
sequences, both of which go back to Porphyry (Life of Plotinus,
chapters 24 and 4-6); and readers will find that valuable insights are to
be gained from following the chronological sequence, though a striking
development of thought in the manner now generally attributed to
Plato is not to be expected in a writer whose literary activity started
only in his fiftieth year and covered no more than seventeen years
altogether. Appendix III contains a selection of references to Plotinus’
sources: a verbal knowledge of certain texts, mainly Platonic and
Aristotelian, is often indispensable to the understanding of the argu-
ment, and though MacKenna excused himself from giving chapter and
verse on the ground that the passages from Plato were well known, it
has nevertheless been thought that readers would welcome the con-
venience of precise references.

I am indcebted to previous translators, and especially to Richard
Harder: I have long held his work in high admiration, and in preparing
this edition I have regularly compared my versions with his and rarely
differed from him without hesitation. Henry and Schwyzer’s epoch-
making recension I have naturally had by me in revising the first three
Enncads, but I have been limited in my use of it by the self-denying
ordinances already mentioned. I am glad, as MacKenna would have
been, to acknowledge the assistance of the most careful and thorough
of his critics in pring, Professor J. H. Sleeman, and I have borrowed a
number of his renderings. My greatest and constant debt is to Professor
E. R. Dodds, who first introduced me to MacKenna and who has
encouraged and advised me in the preparation of this edition; he has
improved my work at many points and suggested interpretations which
I have adopted. Errors and misjudgements are my own: I have tried to
avoid them, but the task I have undertaken is abundantly strewn with
pitfalls, and I can only hope that I have succeeded enough to make this
edition acceptable to a new generation of readers of Plotinus and of

Stephen MacKenna.
B. S. PAGE
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EXTRACTS FROM THE EXPLANATORY
MATTER IN THE FIRST EDITION

. I. THE TEXT

THE text on which this translation has been made is that of Richard
Volkmann (Teubner, mezng, 1883): occaelonally a readmg has been
adopted from the text variations or spacious commentary given in the
three-volume edition of Friedrich Creuzer (Oxford, 1835): very rarcly
the translator has been driven to venture an emendation of his own.

II. PREVIOUS TRANSLATIONS

THE present translation has been scrupulously compared, clause by
clause, over and over again, with those undermentioned:

Tue LaTiN of Ficino (in Creuzer’s edition).

Tue Frencr of M. N. BourLrer (three vols., Paris, 1875, &c.).

A complete version; often inaccurate, often only vagucly conveying
the meaning; furnished with the most copious and fascinating notes and
commentary. To the elucidation of Plotinus’ general themes Bouillet
brings illustrations from the entire range of religious and mysrlcal
thought, beginning with the earliest thinkers, mmutcly comparing
Plato, borrowmg from the Fathers of the Church, from works of the
Eastern mysticism, from the Kabbalah, from the medlcval theologians,
from Malebranche, Spinoza, Leibnitz, Bossuet, Thomassin, &c. He also
uses Macrobius very effectively.

Tue German of HermanN FriepricH MUEeLLER (2 vols., Berlin:
Weidmann, 1878-80).

This valuable translation is described by its author as ‘literal, but
scarcely palatable unless taken in conjunction with the Greek text’:
both statements are truc: in parts the version is even meaningless
without a close study of the original.

Tue GermaN of Orro KierER (2 vols., Diederichs: Jena and Leipzig,
1905).

This is a book of selections, very extensive, purporting, indeed, to
omit only what is judged to be out of date, futlle or incomprchensible
in the original: it is substannally a Mueller made very much more read-
able with often improvement in sense and sometimes, it is to be feared,
a deterioration.

[The translator upon reading some of the treatises translated into
English by Thomas Taylor decided, for reasons mainly literary, that
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the work of this devoted pioneer would not be helpful in the present
undertaking: it has, thercf%re not been used in any part of this work
except possibly by indirect suggestion from the quotations made occa-
sionally in the commentaries of Bouillet and Creuzer. ]

III. METHOD OF THE PRESENT TRANSLATION

INEvITABLY the present translator has sometimes differed from all
his predecessors, as they have sometimes differed each from all the
others: he hopes it will not be thought an insolence in him to remark
that his rendering of any given passage is not to be tested finally by the
authority of any of these scholars, still less by any preconceived idea
of Plotinus’ meaning or by any hasty memory of controversy and
decisions as to the peculiar uses of words in Plato or Aristotle. The text
of the Enncads may be taken to be very fairly well established, but it
would be absurd to suppose that as yet Plotinus, so little cautious or
consistent in verbal expression, yields his precise meaning, or full con-
tent, as Plato, for example, ‘may be supposed now to do after the
scholarly scrutiny of generations. It may, indeed, be said with a rough
truth that Plotinus’ terms, shifting at best and depending upon context
and again upon the context of the context, are never to be more care-
fully cxamined than when they seem to bc most true to the Platonic
or Aristotclian uses: the confusion is a constant pltf'lll Plotinus was
pouring a quite new wine into very old bottles. Plotinus is often to be
understood rather by swift and broad rushes of the mind—the mind
trained to his methods—than by laborious word-racking i mvestlgatlon
we must know him through and through before we can be quite sure of
his minuter meanings anywhere: there must be many a scholar at work
yet, many an order of mind, before we can hope to have a perfectly
truc translation of the Enncads in any language. The present worker
must have made mistakes, some perhaps that to himself will one da
appear inexcusable: his one consoﬁltion 1s that the thing he will that day
welcome from other hands has most certainly passed through his own,
and been deliberately rejected. Where he appears most surely to have
sinned against the light, it is most surc that he has passed through an
agony of hesitation.

Pcople seem always anxious to know whether a work of translation
is what they call literal; the important question is rather whether it is
faithful: the present work pretends to be faithful—and, if we must be
precise, literary rather than literal. This is not to say that it is a para-
phrase.

Probably every translator from the classic tongues scts out gaily in
the firm purpose of achieving the impossible, of making a crib that shall
also be a picce of sound and flowing idiomatic writing; and certainly
many critics demand the miracle. Some years ago, on the publication
of a preliminary specimen of this present venture, one very highly

XX



METHOD OF THIS TRANSLATION

accomplished scholar wrote complaining with utter seriousness of an
English past tense which had dared to translate a ‘frequentative aorist’
of the Greek original; he had apparently never asked himself whether
an English past may not be as frequentative as any Greek aorist: in
any case, readers who desire their translations to serve as an unfallmg
treasury of illustrations to ‘X. on Greek Idioms’ are not asked to like
this version.

Again, various arbitrary principles, laid down by translators of a
formally precise school, have been quite ignored here. For example, it
has been decreed that ‘one word must translate one word’, and this in
a double application:

. That if, for example, the word qSumg is once translated Nature,
<{>umg must stand as Nature at every rcpetmon never Kind or Essence
or Bemg or any other word which happcns in a particular Lonte\(t to
be equally clear and precise or even imperative in English to the sense
and connexion of thought.

2. That ¢dows for example, may never be translated by such a
double as ‘Nature or Hypostasis’, 86€a, for example, never by such a
double as Oplmon or Sccmmg -Knowledgc’, still less, as several times
here, by ‘Ordmary Mcntatxon with or w1thout an alternative or an
addition.

All such bans have been treated here as belonging to the childish
pedantry of a game of skill, not to the serious task of conveying to the
reader a grave body of forcngn thought. Probably in every writer—
cerramly in Plotinus-—such a word as ¢dats, such a word as feds, or
again fetos, may carry in connotation not mcrcly two but three or
four or more notions, any onc of which may at a given moment be the
dominant, though not necessarily to the utter exclusion of the others.
Plotinus has some score of words, technical terms, which he uses in very
varying applications where no single fixed Engllsh word or even com-
bination of words would always carry his meaning. The translator has
in this whole matter adopted the prmc1plc of using such a variety of
terms, single or double or upon occasion triple, as will exactly cover or
carry ‘the idea which appears in the original; he has arrogated to himself
almost the entire frecdom of a philosophic writer in English who uses
his words with an absolute loyalty, of course, to his thought but with
never a moment’s scruplc as to the terms in which he happened to
convey or indicate a given notion five pages back. In other words the
present translator has not thought of his probable readers as glossary-
bound pedants but as possessed of the living vision which can follow a
stream of thought by the light of its vivid movement.

Other theorists of translation desire that a version should represent
the style of the original writer: this notion is tempting and may often
be safely achieved but not, the present writer ventures to say, in the
case of Plotinus, or perhaps in the case of any writer whose main pre-

occupatlon is less with artistic expressmn than with the enunciation of

N . w
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PLOTINUS

cardinal and very gravely important ideas. Longfmus as may be learned
from Porfhyry s Life-sketch of Plotinus, so little grasped Plotinus’
manner of expression as to ]udgc ruinously erroneous the most faiehful
transcripts that could be: a version which should reproduce such a style
as disconcerted and misled the most widely read contemporary critic
of Greek letters would not be a translation in any useful sensc of the
word, or at least would not be English or would not be readable.

Thc present translation, thercfore, has been executed on the basic
ideal of carrying Plotinus’ thought—its strength and its weakness alike
—to the mind of the reader of English; the first aim has been the utmost
atrainable clearness in the faithful, full, and unalloyed expression of the
meaning; the second aim, set a long way after the first, has been the
reproduction of the splendid soaring passages with all their warmth and
light. Nothing whatever has been, consciously, added or omitted with
such absurd purpose as that of heightening either the force of the
thought or the beauty of the expression—except in so far as force and
beauty demand a clarity which sometimes must be, courageously,
imposed upon the most negligent, probably, of the great authors of the
world.

[Added in volume 2: In simple honcsty to such readers as do not
consult the original, the translator feels obliged to state that he does
not pretend to be perfectly satisfied that he has himself understood
cvery passage of which he has been obliged to present a rendering: he
has in no casc passed for publication any passage or phrase which does
not appear to him to carry a clear sense in English and a sensc possible
in view at once of the text and of Plotinus’ general thought; he has
been scrupulous in fr'mkly committing himsclf; but there are at least
three or four placcs in which he feels himself to bc as probably wrong
as rlght plqccs in which either the text i1s disordered or Plotinus, as
often, was inattentive to the normal sequence, or even—verbally at
least—to the general consistency, of his thought.

For the present it appears that the best service to Plotinian studies is
to dare to be tentative and to beg critics to collaborate in the clearing
of dark passages: the notices the first volume of this series received were
more flatcering than helpful. Modifications suggested by such comment
will be noted in the final volume.

Readers are reminded that ‘we read’ translates ‘he says’ of the text,
and always indicates a reference to Plato whose name does not appear
in the translation except where it was written by Plotinus: and that all
matter shown in brackets is added by the translator for clearness’ sake,
and therefore is not canonical. Nothing but what is judged to be quite
obviously present in the text appears without this warning sign. ]

IV. TERMINOLOGY

THE six Enneads—six sets of Nine treatises—do not constitute or
include a formal step-by-step statcment or demonstration of the
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Plotinian doctrine: the entire system is assumed in cach of the separate
treatises, which take the form of special dcvelopmcnts or demonstra-
tions of significant points, not chapters in one work of consecutive
exposition.

Hence, f:ulmg a previous knowledge of the main doctrines, almost
any of the treatises must appear incomprehensible or, worse, be radi-
cally misunderstood; the termmology, simple enough in itself, becomes
dishearteningly mystcrious or gravely misleading.

A serious misapprehension may be caused, to take one instance s among
several, by incautiously reading into terms used by Plotinus meanings
or suggestions commonly conveyed by those words in the language of
modern philosophy or religion; on the other hand, there is in places
almost a certainty of missing these same religious or philosophical impli-
cations or connotations where to thc mltnte the phrase of Plotinus
convceys them intensely.

Thus it is not easy, without knowlcdge and the training of habit, to
qu1ver with any very real rapture over the notion of bccommg Whollv
identified with the Intellectual-Principle’: when it is understood and at
cach moment deeply realized that “The Intcllectual-Principle’ is the
highest accessible ‘Person’ of the Godhead, is very God, is the Supreme
Wisdom immanent within the human soul and yet ineffably superior to
all the Universe besides, then perhaps we may feel the great call to the
devotion that has such a reward.

We must, then, learn at the very beginning what are the main lines
of the Plotinian explanation of the Heavens and the Earth and the
Human-Being if we are to obtain from our author, our temporary
Master, the depth of his philosophical meaning and the warmth of his
rehglous fervour.

It is not pomble to cram the Plotinian system unhurt into a confined
space: to be brief is necessarily to be inaccurate: what follows is merely
a rough chart intended to give the first essential orientation, to indicate
the great highways in their main course and to name the commanding
landmarks: it is the natural and necessary introduction to the Termino-
logy, nothing more.

Tue DiviNne NAMES

THe system of Plotinus is a system of necessary Inanarion, Pro-
CESSION, or IRrADIATION accompanied by necessary ASPIRATION or
REVERSION-TO-SoURcE: all the forms and phases of Existence flow
from the Divinity and all strive to return THITHER and to remain
THERE.

‘This Divinity is a graded Triad.

Its three Hypostases—or in modern religious terminology, ‘Persons’

-are, in the.briefest description:

. The ONE, or First Existent.
2. The DiviNe Min, or First Thinker and Thought.
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PLOTINUS
3. The ArL-Sout, or First and Onlﬁr Prmmple of Life.

‘Of all things the governance and the existence are in these Three.

1. The One

The First Hypostasns of the Supreme Divine Triad is variously
named: often it is simply “THE First’. Env1saged loglcally, or dialec-
tically, it is Tue ONE. Morally seen, it is Tue Goop; in various other
uses or aspects it is THE SiMPLE, THE ABsoLUTE, THE TRANSCEN-
pENCE, THE INriNiTE, THE UNcoNDITIONED; it is sometimes THE
FATHER.

Itisunknowable: its nature—or its Super-Nature, its Supra-Existence
—is conveyed theoretically by the simple statement that it transcends
all the knowable, practically most often by negation of all Quality:
thus if we call it the Goop, we do not intend any formal affirmation of
a quality within itself; we mean only that it is the Goal or Term to
which all aspires. When we affirm existence of it, we mean no more
than that it does not fall within the realm of non-existents; it transcends
cven the quality of Being.

It is not the Creator: it is scarcely cven to be rightly called the First-
Cause: its lonely majesty rejects all such predication of action: in this
realm of the unknowable the First-Causc is, strictly, a lower principle
than The First, which is not to be spoken of in any terms of human
thought.

We may utter no more of it—and then under infinite reserve, appeal-
ing always to a dccp sense behind the words—than that in an ineffable
Supra -Existence it exists, that in an ineffable Super-Act it acts, that it
is everywhere in the sense that without its Supra-Existence nothing
could be, that it is nowhere in that it is loftily alien from all else. In so
far as language and all the unconquerable force of human thought drive
us to speak of it as a Cause, we must keep in mind that it is so only in
that its Perfection 1mphcs an Act, a production, or, in a metaphor basic
with Plotinus, a generanon of somethmg other than Itself: for Exis-
tence or Supra-Existence comports expressive Act. The most perfect
form of cxpressive Act is Thought or Intellection: the Divine Exis-
tence, or Supra-Existence, produces, therefore, a Divine-Thought or
Intellecnon.

2. The Intellectual-Principle
This Dlvme-Thought is, of course, a Real-Being, the first thmg of

whom existence may, if only in some vaguer sense, be affirmed: it is an
Intelhgence or rather is the Universal-Intelligencc. As the act, off-
spring, and image of The First, it is a sort of mediation to us of the
Unknowable ONE. It is in the Greek named ¢ vods, which has often,
perhaps not very happily, been translated DiviNne-Minp, sometimes
D1vINE INTELLIGENCE or D1vINE-INTELLECTION: in the present transla-
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TERMINOLOGY: THE INTELLECTUAL REALM

tion it is most often conveyed by the rather clumsy term, found in
practice expressive and convenient, “THE INTELLECTUAL-PRINCIPLE’.

In the English, it must be noted, as in the Greek, the same term is used
for the parallel Principle and Act in man: in both realms, the divine and
human, the INTELLECTUAL-PRINCIPLE connotes the highest really
knowable: often therefore to absorb the full mystical or religious
suggestion of a passage the reader will find it expedient to re-translate,
1.e. to substitute temporarily for the term ‘Intellectual-Principle’, the
term SpiriT, or despite the awkward clash, even the term ‘Supreme-
Soul’. i

With this vods, or Divine-Mind or Divine-Intellection, or Divine-
Intellectual-Principle, begins the existence of Plurality or Complexity,
or Multiplicity: the Divine Mind contains, or rather is, Ta vonrd = the
Intellectual-Universe or Intelligible Universe, often known as The
Intelligible or The Intelligibles.

The Intellectual or Intelligible Universe is the Totality of the
Divine-Thoughts, generally known, in the phrase familiar in Platonism,
as The Ideas.

The Ideas, or Divine-Thoughts, arc Real-Beings, Intelligences,
Powers: they are the eternal Originals, Archetypes, Intellectual-Forms
of all that exists in the lower spheres. In certain aspects this sphere of
the Intelligibles would be best named The Spiritual Universe: Caird
agrees with Whittaker in finding it closely like Dante’s conception of
the circle of angels and blessed spirits gathered in contemplation and
service round the throne of God.

The Intellectual or Intelligible Universe contains, or even in some
sense is, all particular minds or intelligences and these in their kinds are
images, representations, phantasms, ‘shadows’ of this Universal or
Divine Mind. All the phases of existence—down even to Matter, the
ultimate, the lowest faintest image of Real-Being—all are ‘ideally’
present from eternity in this Realm of the divine Thoughts, this
Totality of the Supreme Wisdom or ‘Mentation’.

The Supreme Intellectual-Principle cannot be unproductive: accom-
panying its Act of Thought there is what we may, coarsely, indicate as
an Act of Act: the Divine-Thinking ‘engenders a power apt to the
realization of its Thought’, apt that is to ‘Creation’: this engendered
power is the Third Hypostasis of the Divine Triad.

3. The All-Soul

The Third Hypostasis of the Divine-Triad is, then, the Arr-Sout,
or UNIVERsAL SouL or SouL oF THE ALL: it is the eternal emanation
and image of the Second Hypostasis, the Intellectual-Principle.

As the Divine-Intellectual-Principle has, to our own view, two Acts
—that of upward contemplation of The ONE and that of ‘generation’
towards the lower—so the All-Soul has two Acts: it at once contem-
plates the Intellectual-Principle and ‘generates’ in the bounty of its own
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perfection the lower possible. Thus we have often in the Enneads a
verbal partition of the All-Soul; we hear of the Leading-Principle of
the Soul, or the Celestial Soul, concentrated in contemplation of its
superior, and the Lower Soul, called also the Nature-Looking and
Generative Soul, whose operation it is to generate or fashion the lower,
the material Universe upon the model of the Divine-Thoughts, the
‘Ideas’ laid up within the Divine-Mind: this lower principle in the Soul
is sometimes called the Logos of the Universe; or the ‘Reason-Principle’
of the Universe. The All-Soul is the mobile cause of movement as well
as of Form: more directly than the two superior or ‘earlier’ Hypostases
of the Divine-Triad it is the cternal cause of the cxistence, eternal
existence, of the Cosmos, or ‘Worrp’, or material or sense-grasped
Universe, which is the Soul’s Act and emanation, image and ‘shadow’.
It is the Creator, therefore, and the Vital-Principle of all that is lower,
or ‘later’ than the Divine-Triad. In a sense that neced not be here
minutely elaborated the All-Soul includes, and is, All-the-Souls: for the
first rough practical purposes of the average reader, it may be con-
veniently indicated in a stanza, by Richard Watson Dixon:

} There is a soul above the soul of each,

| A mightier soul, which yet to each belongs:
There is a sound made of all human speech,
And numerous as the concoursc of all songs:
And in that soul lives each, in each that soul,

: Tho’ all the ages are its lifc-time vast;
Each soul that dies, in its most sacred wholc

, Recciveth life that shall for ever last.

Tue DiviNne-Triap as A Uniry

Tue Three Hypostases of the Supreme-Being are, of course, quite
frequently spoken of collectively as onc transcendent Being or one
Divine Realm: sometimes, cven, where one of the Three is definitely
named, the entire context shows that the reference is not to the
Hypostasis actually named but to the Triad collectively or to one of
the two not named: thus where the All-Soul is specified in a moral con-
nexion the reference may really be to The First, to The Good; and
where the connexion is rather intellectual than moral or merely
dynamic, the All-Soul may be used as a comprehensive term for the
Godhead with a real reference to the Second Hypostasis, to Divine-
Mind.

The Triad, it must never under any stress be forgotten, is The
Divinity, and each Hypostasis is Divine: the All-Soul, as Jules Simon
well remarks, is the expression of the outgoing energy of the Divinity
as the Intellectual-Principle is the expression of the Godhead’s self-pent
Thought or Vision. .

The Divinity is communicated and approached by the channel of
any one of the three Hypostases. The Intellectual-Principle has its Act
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about The First, towards Which it ‘looks’ in eternal ‘contemplation’,
while, of its lavishness, it engenders the Vital-Principle or Soul; simi-
larly the All-Soul ceaselessly ‘looks’ towards the Intellectual-Principle,
while, of its lavish energy, 1t engenders or creates all the lower, down
to the lowest form of being in the visible universe. Thus the Divinity
is communicated to all things. Now this action within the Divine-Circle
is reflected by a parallel action in the lower Cosmos. All ‘Nature’, even
in the lowest, is in ceaseless CoNTEMPLATION and AsPIRATION: while
every being, until the ultimate possible is reached, tends to engender an
image of itself, it tends also to rejoin the next highest, of which it is
itself a shadow or lower manifestation: even MATTER, all but outcast
from the sphere of Being and unable to engender, has the power of
receiving ff())rm and is, thercby, tending feebly towards Authentic-
Existence, towards Soul and Mind, and so is linked, distantly, with the
Divine.

Tue Gops anp Darmones

“THE Gods’ are frequently mentioned in the Enneads: the words are
generally little more than a fossil survival, an accident of language not
a reality of thought. Where, however, Plotinus names Ouranos
(Caelus), Kronos (Saturn), Zecus (Jupiter), he indicates the three
Hypostases of the Divine-Being: this is part of his general assumption
thac all his system is contained already in the most ancient knowledge
of the world.

Where we meet “The_Gods’ without any specification we are to
understand, according to the context: sometimes the entire Divine
Order; sometimes the Divine-Thoughts, The Ideas or Archetypes;
somctimes exalted Beings vaguely understood to exist above man as
ministers of the Supreme; sometimes the stars and earth, thought of, at
least in their soul-part, as Divine-Beings; sometimes the words indicate,
vagucly, the souls of lofty men; sometimes there is some vague, sleepy
acceptance of the popular notion of the Olympian personalities.

The Daimongs are, strictly speaking, lofty powers beneath the
‘Gods’: in practice they are often confounded with the Gods: the same
word is translated here, according to context and English connotation,
by ‘Supernals’, Celestials, Divine Spirits, Blesscd Spirits.

Man: His Narturg, Powers, anp DesTINY

PorpPHYRY’s arrangement of the Enneads has, at least, this one advan-
tage that Plotinus’ work opens for us with a tract dealing mainly—and .
not inadequately or, on the whole, obscurely—with the Nature of
Man: here then we may be very summary.

The Third Hypostasis of the Divinity—the All-Soul, the Universal
Life-Principle—includes, and is, all the souls: the human soul is, there-
fore, the All-Soul: but it is the All-Soul set into touch with the lower:
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it is the All-Soul particularized for the space, at least, of the mortal life
of man.

This particularization is necessarily a limitation: it sets bounds: it
comports a provisory application to this rather than that; we may,
therefore, discern phases of the All-Soul in us. These phases or images
- of the Divine-Soul are found to be three; they are:

1. The Intellective-Soul, or Intuitive, Intellectual, or Intelligent
Soul, or the Intellectual-Principle of the Soul.

2. The Reasoning-Soul.

3. The Unreasoning-Soul.

1. The Intellective-Soul is impassible, all but utterly untouched by
Matter, forever in the nature of things separated from the body: its Act
is the act of Intellection, or Intuition, or True-Knowing of Real Exis-
tences: it has its being in eternal Contemplation of the Divine: this Act
of the Intellective-Soul, identical with the Intellectual-Principle in
Man, is, however, not perceived by the Man except when, by a life of
philosophical morality (Sanctity or Proficienthood), he has identified
his entire being with this his highest principle.

2. The Reasoning-Soul is the principle of the characteristic human
life: to live by the First Soul, the Intellectual-Principle, is to live as a
God; in this second Soul we have the principle that constitutes the
normal nature of man. This Reasoning-Soul is separable from the body
but not separated. Its Act is ‘Discursive-Reasoning’; it knows, not in the
instantaneous, unmeditated, entirely adequate True-Knowing of the
First Soul but step by step, arriving by the way of doubt and of logic
at a knowledge which is even at best imperfect: in its lower action we
have as its result ‘doxa’, the untranslatable word usually rendered
‘Opinion’—in this translation represented according to context, by
‘Surface-Knowledge’, by ‘Ordinary Mentation’, by Sense-Knowing or

. Sensc-Knowledge, or the like. )

This second phase of the human soul also possesses the three faculties
known as Will, Intellectual-Imagination, and Intellectual-Memory.
The Intellectual-Imagination and Intellectual-Memory, distinct from
the lower Imagination and Memory, deal with the intcllectual element
of sensation, presenting scnsations, as it were, to the higher faculty for
judgement and for the uses of the semi-divine life of philosophic Man.

3. The last phase of the Soul, the Unreasoning-Soul, is the Principle
of Animal-Life: it constitutes, in conjunction with the body, the Animal
as distinct from the Man; here for reasons of emotional connotation or
clearness this phase of the soul conjoined with the body has been said
to produce not “The Animal’ but “The Animate’ or “The Animate-
Entity’. This conjunction is also called by Plotinus the ‘Two-together’,
usually translated here as the Couplement.

The faculties of this ‘Unreasoning-Soul’ or of the ‘Couplement’ are
the Sensible (or sense-grasping) imagination and sensible Memory, the
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appetites rooted in the flesh, passivity or the faculty of sensation, and
the vegetative, nutritive, and generative faculties.

* This last soul, or phase of the All-Soul, represents in man the ver
lowest ‘strength’ of the Divinity except for the Matter which 1s
organized by the All-Soul into the form of the body: this last soul, in
other words, represents the bare fact of life, going as low as the life of

the plant.

A ’I}Ele word Soul used of man often conveys, in Plotinus’ practice, the
idea of the highest in man, what we should be a{)t to call Spirit; some-
times, where the notion is mainly of intcllectual operation, Mind will
be the nearest translation; very often ‘Life-Principle’ is the nearest.

‘MATTER

A's in Man before the organization or shaping by the All-Soul, so
everywhere else there is Matter, always the same: there is a certain
tendency to think of Matter as being ‘material’, e.g. in man as flesh or
clay, in the world at large as some sort of powdery beginning or residuc
of things: this misconception must be carefully guarded out. ‘Matter’,
says Jules Simon, ‘is rather a demand of thought than a reality of exis-
tence’: this is perhaps to state the case rashly, but it is certainly nearer
to the true conception than is the notion the word conveys to the
uninstructed mind.

Matter is the last, lowest, and least emanation of the creative power
of the All-Soul, or rather it is a little lower than that even: it is, to speak
roughly, the point at which the creative or generative power comes to
a halt; it is the Ultimate Possible, it is almost Non-Being; it would be
Non-Being except that Absolute Non-Being is non-existent, impossible
in a world emanating from the bounty of Being: often no doubt it is
called Non-Being but this is not in strict definition but as a convenient
expression of its utter, all-but-infinite remoteness from the Authentic-
Existence to which, in the long linc of descent, it owes its origin.

We are to think of it—as is indicated in the tract on Evil (I. 8)—as
invisible, imperceptible to any sense, unknowable by any reach of the
mind except by its negation of all that the mind can however feebly
grasp, as utterly outside of the realm of form except in so far as fecbl?/
it stretches towards some determination in the universal pining of all
things towards the Goodness and Wisdom from which however
remotely all have sprung.

EviL

I~ so far as Evil exists, the root of evil is in Matter; but Evil does not
exist; all that exists, in a half-existence, is the last effort of The Good,
the point at which The Good ceases because, so to speak, endlessness
has all but faded out to an end. If this seem too violent a paradox to be
even mentioned amongst us, we must remember that it is to some degree
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merely metaphorical, like so much in Plotinus: it is the almost desperate
effort to express a combined idea that scems to be instinctive in the mind
of man, the idea that Good is all-reaching and yert that it has degrees,
that an infinitely powerful Wisdom exists and operates and casts an
infinite splendour on all its works while we ourselves can see, or think
we see, its failures or the last and feeblest rays of its light.

MoRraALITY

T HE existence, or half-existence, of Matter brings about the necessity
of morality. The Divine perfection is above morality, is ‘unmoral’; the
purely material is below morality; morality is for man; man—being
divine at his topmost pitch and ‘human’ at the mean, and brute below
that and merely vegetative below that and merely Matter in the lowest
range of his nature—man, if he is to reach his good, the desired of every
being, must ‘what in him is dark illumine, what is low raise and support’,
if he is to rise to the height of his great argument, become what his
highest is, attain his cternally destined Term.

TueE TERM anD THE WAy

His Way is indicated in many sumptuous passages of the Enneads—it
is coldly charted for him in the tractate on Dialectic, I. 3. The Term is
more richly described in the famous sixth tract of the same First
Ennead: the main need, the cry, of man’s nature is to become actually,
as he is always potentially, Divine: all his faculties, images each of its
next highest, culminate in the Intellectual-Principle or Intellective-
Principle, the Intuitional or True-knowing Faculty; and his duty, or
rather his happiness, his blessedness, his decpest inner voice, is to labour
his entire being into identification with this, the Divine in him: through
this inner Divine, in an ecstasy away from all the lower and, first, from
all that links him to Matter, he may even in this life attain to the
‘possession’ of the God-hcad in an incffable act of identification, be-
coming UNiate, onc with God, actually God, and foretasting the
blessedness of the final Return after which he is for all the space of
eternity to be with the God-head, to be Divine, or to be God.

MINOR POINTS OF TERMINOLOGY

AvutHENTIC-EX1STENT, -EXISTENTS, -EXISTENCE represent what is usu-
ally conveyed by the English philosophical term Real-Being. This
choice was made, mainly, on considerations of litefary convenience:
an original writer can so play with his sentence-construction as to avoid
the awkward clash between the noun and participle; a translator works
more freely when there is no possibility of this clash.

It happens, moreover, that the adopted term is in itself better, at least
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for Plotinian uses: Real-Being carries some undesirable suggestion of
the purely abstract; “The Authentic-Existent’ comports something of
the notion of Person or Individuality in an august sense and, so, is ofgten,
though not by any means always, ncarer to the Plotinian notion. The
need of some such departure from the customary term was suggested
by Mr. Meade’s use of the emphatic “That which is’ for the same notion;
Mr. Meade’s term was rejected only because it sounds a little grandiose,
does not pack conveniently into every sentence, and has no handy
plural.

As for Plotinus’ use of the idea, it must be pointed out that it repre-
sents most often the very superlative of altitude but sometimes is
employed in a derogatory sense: the Sphere of Existence is often The
Intellectual-and-Intelligible-Cosmos, Divine Mind, or in general The
Divine; sometimes, however, it mecans the realm of process or of
‘Becoming’, as opposed to the stately immobility of the Divine Beings,
then considered as collectively Supra-Existents.

SensaTION and SENSE-PERCEPTION are used, almost indifferently, for
any action or Fasswe-state by which man experiences the material
world or any of its manifestations or representations.

Acr, with the capital, usually translates the difficult word évépyeia
and stands for the Expression of the Identity of any being or for its
characteristic function, an expression and function which may, often,
be entirely within, the very reverse of any operation upon the outer.

In gencral, Capitalization implies some more or less important techni-
cal use of a word.

‘Tuere'—‘IN THE SuPREME'—‘IN THE Beyonp’ and other similar
words or phrases translate at convenience the word éxel used by
Plotinus for the Divine Sphere, the Intelligible World.

THE ProricienT translates ¢ omovdaios, and means the achieved
Mystic, the Adept, almost the ‘Uniate’, the human being who has
become ‘wholly the Divine’.

Purrosopny in Plotinus often means not Metaphysics but the Act or
State of the Uniate: it might, often, without much fault of tone, be
taken as the equivalent of 1, Sanctity, and 2, the Mystic Way.

EarLier and LATER refer to order of emanation and therefore convey
the rank of nearness or farness with regard to the Divine.

‘WE RreaD’ represents the ‘He says’ with which Plotinus, like the
Pythagoreans referring to their own Master, quotes or paraphrases
Plato. Where Plato is mentioned by name the name appears in this
translation. It has not been judged nccessary to give chapter and verse
for the Platonic references since the passages are mvariably those which
have most entered into controversy or into literary allusion.

‘ELsewHERE’ and similar phrases may puzzle the reader: it must be
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remembered that we are reading the treatises in the order not of
Plotinus’ writing but of Porphyry’s editing: an allusion or demonstra-
tion referred to in this First Enncad may be contained in the Sixth.
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E. R. Dodds, who has always been ready to discuss with him difficulties
of reading and interPrctation-, several passages are translated in the light
of Professor Dodds’s suggestions.
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INTRODUCTION

Plotinus’ Place in the History of Thought

by PAUL HENRY, S.J.

ProTiNus holds a very important place in the history of thought—
important in phllosophy, more important in thcology and in the
development of mysticism.

Heir to the great philosophics of the ancient world, thosc of Plato,
Aristotle, and the Stoics, he borrowed from all of thcm the insights
which he needed, but without surrcndcrmg at any point the dominant
influence of Platomem Eclectic in appearance but powerfully unified
by the strength of a single pervading impulse, his system has, by various
channels often obscurc and often indirect, come to be and remained
onc of the guiding forces in the thought of the West, whether Christian
or secular, from Augusrmc and Scotus I rlugcm to Dean Inge and
Bergson. He is the last great plnloqopher of antiquity, and yet in more
than one respect, and notfnbly in the stress which he places on the
autonomy of spirit, he is a precursor of modern times.

He is in the West the founder of that speculative mysticism which
expresses in intellectual or rather supra-intellectual and ‘negative’
categories the stages and states of union with the Absolute. It is a mysti-
cism wholly phllosophlcql transposcd into a new key which is spcuﬁ~
cally Plotinian; and it differs very greatly from the mysticisim of St. Paul
or St. John w1th which through the centuries it runs parallcl or com-
bines, often almost uncomc1ously, though at times also it is in conflict
with the Gospel mysticism.

Porphyry published the works of his master Plotinus (204~70) at the
beginning of the fourth century (about 304)—that is to say, just when
Christianity was about to become under Constantine the official religion
of the Emplre and when, above all, Christian thought was about to
reflectin the full light of day, through its theologians and in its Councils,
upon the Biblical revelation and to set itself the task, while remaining
faithful to that revelation, of expressing it in new terms.

Ten centuries of the Middle Ages, though knowing nothing of the
Enneads of Plotinus, remained paradoxically enough, if only through
the mediation of St. Augustine and the pseudo-Dionysius, closely
dependent upon his thought Of St. Thomas Aquinas Dean Inge could
write, not without exaggeration but with some plausibility, that he was
nearer to Plotinus than to the real Aristotle.

The Renalssance in the person of Marsilio Ficino, rediscovered his
works and was enthralled by his teaching. Later, such religious thinkers
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as the Cambridge Platonists, such philosophers as Berkeley and Hegel,
such poets as Novalis and Goethe interested themselves in him and con-
tributed by this interest towards the creation of an atmosphere in which
his works, having been edited, translated, and explained, are no more
obscure than those of the many-sided Aristotle or of their common
master, the ‘divine’ Plato.

It is not the aim of this Introduction to discuss for their own sake the
themes, cven the essential themes, of Plotinus’ thought: the thing has
been excellently done many times already.! The most we can do is to
seize upon certain controversial but characteristic points which may
help us to determinc his proper historical setting. It may, in other words,
be of interest to consider him as a link in an unbroken chain which
extends from Plato to Bergson, as a thinker inspirced by his predecessors
and by ‘the god who is in him’ and in turn inspiring many of those who
came after him. At the risk of often simplifying extremely complex
problems—yet xalds ¢ kivduvos’—and without being able always to
exhibit the detailed reasons in support of opinions sometimes summarily
expressed, we have to try to uncover the time-honoured themes which
were inherited from Grecce and above all from Plato, were transmuted
by the prevailing interests of Plotinus’ own epoch and by his personal
genius, and which went on to impress themselves deeply upon certain
abiding traditions of Western thought.

If he had been able to foresee and to measure in advance his influence
on the Christian or dechristianized West, he would have attributed it
entirely to the exceptional, and indeed, in his view, unique value of the
authentic Platonism of Plato—a Plato not transmuted and transposed
but rediscovered and revitalized. It is not rare for great philosophers to
claim the authority of an illustrious predecessor and to ensure his sur-
vival through the power of their own creative genius acting in a spirit
of loyalty without servility: Aristotelianism itself, in a sense the most
formidable adversary of Plato and of his ‘disciple’ Plotinus, lives on in
large areas of Western thought and notably in Western theology
through the influence of St. Thomas Aquinas, who, it may be added,
was perhaps more strongly tinged with Platonism than he often himself
realized. Perhaps it is a characteristic of certain great philosophers of
originality and power to associate themselves closely with a great pre-

! For example: W. R. Inge, The Philosophy of Plotinus, 3rd ed., London, 1929;
R. Armou, Le Désir de Dieu dans la philosophie de Plotin, Paris, 1921; E. Bréhier, La
Philosophie de Plotin, Paris, 1951; A. H. Armstrong, The Architecture of the Intelligible
Universe in the Philosopby of Plotinus, Cambridge, 1940; An Introduction to Ancient
Philosophy, London, 1947; H.-R. Schwyzer, art. ‘Plotinos’, in Pauly-Wissowa-Kroll,
Realenzyklopadie der klass. Altertumswissenschaft, xxi, 1951, cols. 471-592; M. de
Gandillac, La Sagesse de Plotin, Paris, 1952; P. Courcelle, ‘Travaux néoplatoniciens’, in
the Actes du Congrés Budé 1953 de Tours et de Poitiers, Paris, 1954, pp. 227-54. I cannot
stress enough what my narrative owes to the works of my collaborators and friends,
A.H. Armstrong and H.-R. Schwyzer, especially in connexion with the difficult problem
of Plotinus’ sources. My debt extends far beyond the explicit references.

* The risk is less acute than it would otherwise have been, since my friend B. S. Page
has been good cnough to translate and revise the text of this Introduction. o
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decessor whose work they can recapture without merely reproducing
itand can transcend while never abandoning it. Itis perhaps this creative
loyaity which gives to the term philosophia perennis whatever meaning
it may possess. Plotinus, Augustine, and St. Thomas occupy in this
respect similar positions in the history of thought, and perhaps we may
include in their company Plato himself if we remember his obscure but
well-attested relationship with the Pythagoreans and Socrates.

Since it is largely through Christian thought that Plotinus, like
Aristotle, has influenced the thought of the West, we shall expect not
only to underline the continuity of Plotinus’ Hellenism with Christian
thought but also to indicate where, in crucial matters, they part com-
pany. It will then be seen, even though the point cannot be elaborated,
how in certain respects Christian values, secularized and detached from
their original context, sometimes revert to the pure rationalism or the
mystical rationalism of Plotinus’ Platonism, and sometimes, as in certain
types of phenomenology and existentialism, remain, on the philosophi-
cal plane, nearer to the Aristotelian and Judaeo-Christian tradition than
to the Greek ‘idealism’ of Plato and Plotinus.

I. SOCRATES AND THE SOUL

It is not easy to state precisely what Plotinus owes to Socrates.
Socrates’ teaching is difficult to reconstitute, and Plotinus, even more
than ourselves, knew it only through the Dialogues of Plato, so that his
debt to Socrates is a debt to Plato. Moreover, he scarcely refers to him
and never invokes his authority.

If it is true that ‘Socrates was perhaps the first man in Europe who
had a clear and coherent conception of the soul as we understand it,
that is as the moral and intellectual personality, the responsible agent
in knowing and acting rightly or wrongly’,! then Plotinus, along with
almost the whole of Greek philosophy and with Plato in particular,
owes to Socrates the very centre of his thought. At the close of his
career, in his treatise on Man (1. 1), he observes that, whether we adhere
to the Platonic tradition in which the body is the soul’s instrument or to
the Aristotelian in which the soul is the body’s form or act, the essential
human being as identified with what we should nowadays call his ‘ego’
or ‘self’ (ad74s) is never the composite (body-soul) but always the soul.?
Thus, at one stroke, Plotinus is in opposition to the Biblical and Judaeo-
Christian conception which declines to recognize any fundamental
opposition, even a logical one, between soul and body.*

‘The conception of the soul as the seat of the personality prepares the
way for Christianity, and the fact that Plotinus, following Socrates and
Plato, concentrates his teaching on this cardinal point goes perhaps some
way to explain the deep-seated influence which he exercised on the first

! Armstrong, Introduction, p. 29.
2 1. 1,1, 22-25; cf. Plato, Alcib. i. 130c; Aristotle, Nic. Ethic. x. 7, 1178a 2-3.
* Cf. C. Tresmontant, Essai sur la pensée bébraique, Paris, 1953, pp. 96-97.
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Christian thinkers and on the mystical tradition of the West. Neverthe-
less, this very idealism, this spiritual egotism accentuates the difference
between even a Hellenized form of Christianity and Hellenism -pure
and simple. Neither Socrates nor Plato took suﬂ'l};ient note of the will-
factor. In their teaching there is no place—as moreover there is none in
Aristotle—for sin and plenary responsibility. In this matter Plotinus
strove—unsuccessfully, as he realized—to bring harmony into the con-
tradictory affirmations of Plato:' on the one hand, the soul is free, self-
impelled, responsible in its ‘fall’ and in the desire to belong to itself,
isolated from the whole and from its source; on the other hand, its
descent is necessary for ensuring the government, life, and ordering of
the universe. Briefly, we have the categorical assertion, without any
adequate explanation, of the atrds and the xdopos, the ego and the
universal order. #

The central doctrine of Socrates is that virtue is knowledge. Plotinus
agrees. The Intellect, with which the soul in the higher phase of its life
is identified, is without sin and strictly incapable of sinning. ‘Vice is not
a perversion of intelligence, but a condition in which this activity is
absent or dormant. Wrongdoing is not so much rebellion and defiance
as bewilderment and weariness.”? Where wrongdoing simply does not
exist,’ there can of course be no place either for pardon and expiation
or for salvation. Such notions or values imply an absolute freedom
which Plotinus denies to the soul and denies to the divinity, whether as
identified with the One which is his Absolute or with the Intellect and
the Universal Soul. ‘Penance and repentance give place to forgetfulness.
The contrast with the Biblical revelation and with certain lines of
thought in the Ancient Near East is complete.’> Where the Christian
sees tragic contradiction, the Neoplatonist diagnoscs a weakness or in-
capacity. It is significant that Plotinian mysticism, although so negative
and so demanding, acknowledges neither disquiet nor anguish nor ‘the
darkness’ nor the ‘night of the spirit’ of Paul, of Gregory of Nyssa, of
Augustine, of Teresa of Avila, of John of the Cross. Denudation is not
sacrifice. ‘For the Alexandrian’—as for Socrates—'complete attention
and perfect consent, far from being the conditions of sin, make any
offence impossible.’? Spirit cannot sin. ‘Wrongdoing in Plotinus is per-
haps allied to the Buddhist conception of wrongdoing or to Spinoza’s
doctrine of the inadequate idea.’?

Furthermore, despite a number of Stoicizing affirmations to the con-
trary and the adoption of the doctrine of universal ‘sympathy’, man is
for Plotinus fundamentally isolated. He is not, as he is for Aristotle and
perhaps even for Plato in the Laws, a ‘political animal’. There are not

' Cf.1V. 8,1, 17 sqq.

* Thesc expressions arc taken from Jean Trouillard, ‘L'impeccabilité de I'esprit selon
Plotin’, in Revue de I'Histoire des Religions, 1953, pp. 19-28.

* The ‘daring’, 7éMua, mentioned at V. 1, 1, 4, comes neither from Socrates nor from

Plato, t_hough it is Greek. For parallels see our critical edition, Henry-Schwyzer, Plotini
opera, ii, Paris, 1957.
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in the Enmeads ‘deux sources de la morale et de la religion’. In the
pursuit of happiness, in the search for God, society has no place. The
sage is a monad, basically unrelated to any other monad. No solidarity
exists of man with man, whether in good or in evil. How different from
Judaism and Christianity, in which the doctrine of original sin, so diffi-
cult for Greek rationalism, plays a fundamental part!

Finally, salvation is not to be achieved. It is achieved. For its realiza-
tion it is enough that the individual should become conscious of what
he is already in his inmost nature, where Intellect which is beyond the
virtues identifies itself with true being and with the idea which one
forms of the self, of the world, and of God. The anchoritism of the soul
and of God excludes at once all sacramentalism and all true history of
becoming. The latent actuality of salvation and the cold transcendence
of God make it impossible, in terms of Plotinian Socraticism, to con-
ceive of any genuine doctrine of grace.

This sort of outlook, which is really not so much arrogant as indi-
vidualist and intellectualist, has strongly influenced—and in view of the
Gospel message, perhaps unduly—some Christian ascetics who, follow-
ing in the footsteps of Plotinus, have sought salvation in flight and union
with God in solitude.

By and large, however, that Socratic heritage which is the conviction
of the existence and supreme dignity of the human soul as a traveller in
eternity and an amphibian hovering between two worlds—the heritage
which was rethought by Plato and transposed by Plotinus into a mysti-
cism more rational or rationalistic than religious-swwas on the way to
cementing a centuries-long alliance with the Gospel revelation and,
through it, with virtually all the great philosophies of the West—
philosophies which, though often freed from theological tutelage, were
nevertheless born on Christian soil—the philosophies, let us say, of
Thomas Aquinas and of Spinoza, of Descartes and of Kant. It is only in
our own day that we sec influential schools of empiricism and be-
haviourism, Marxism, logical positivism, existentialism all deviating
from the Platonic tradition and from Christian intellectualism—a
deviation which is perhaps their only common denominator.

II. THE ‘IDEAS’ AND THE ‘GOD’ OF PLATO

Plotinus would have been surprised at being thought of as the founder
of a new school, Neoplatonism. He considered himself a Platonist pure
and simple, without prefix or qualification—in other words, as an inter-
preter and follower of Plato.! Plato, in his view, possessed the truth, the
whole truth. In his polemic against the Gnostics he accuses them either
of plagiarizing Plato or, when they abandon him to ‘split hairs’ and

! Among the Dialogues those most frequently cited arc first the Tisnaeus, and then
the Republic, the Phaedo, the Phaedrus, the Symposium, the Thbeaetetus, the Philebus,
the Sopbist, the Parmenides. There arc few references to the works of Plato’s youth in
which he sets problems rather than solves them, and fewer still to the Laws.
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invent new doctrines, of ‘departing from the truth’ (Il 9. 6). That
Plotinus’ claim was sincere 1s not in doubt, however much it may
astonish us, finding as we do a different system implicit in the Enneads
and also a different spirit from that of the Dialogues. Where Plato
presents us with the stages of a thought for ever inquiring and for ever
moving beyond itself, Plotinus finds achieved results. Dialectic becomes
metaphysics; what was dynamic takes on the garb of fixity, though the
breath of mystical aspiration which dominates the Enneads confers its
own powertul impulse upon the whole. A small number of texts, almost
always the same, are torn from their context, erected into axioms—¢naiv
which normally has Plato for its subject is almost an ad7és épa—and
then, strung together often fancifully, are organized to form a body of
doctrine. On occasion, however, Plotinus, falling back into the role of
interpreter, can recognize in Plato obscurities, hesitations, contradic-
tions,' though only in rare cases is he willing or able to strike out on a
line of his own.

Three essential points of doctrine in Plato are essential also for
Plotinus. Subject to important corrections and amplifications, they
remain fundamental in the philosophical tradition of the West, whether
this tradition has remained Christian or become secularized. If Plato
lives on, it is largely in a Plotinian context and therefore with a new
accent. If Plato and Plotinus are still alive, it is in a great measure because
Christianity, finding a natural ally in Platonic idealism, has taken over
its principal doctrinces, though not without rethinking them.

First, there is the clear distinction between the world of cternity and
the world of time, between the Ideas and the sensible, between here and
beyond. This relaxed dualism, which is different from radical dualism,
whether Gnostic or Manichaean, is later to enter the lists against, but
through the doctrine of creation to achieve a fusion with, the relaxed
monism, different from pantheism, of Semitic and Biblical thought.

Then there is the doctrine, going back to Socrates, of the im-
materiality and immortality of the soul. Here again Christian reflection
1s almost as much opposed to Plato and Plotinus as it is inspired by them.
"~ Finally, there is the doctrine of the absolute transcendence of God,

focated beyond even the Ideas and being.

On these three ‘dogmas’ Christianity and Platonism at once agree and
disagrce, with a tension between them which would be unthinkable
without the existence of a deep-rooted affinity.

1. The two worlds. The distinction and opposition between the
‘intelligible world’* and the ‘sensible world’,> which are nevertheless
bound together by ‘participation’, is an axiom which Plotinus feels no
need to demonstrate but which he stresses many times over.* The

' Cf,, for example, IV. 8, 7, 27-28. ;

* 1L 4, 4, 8; 1IL. 8, 11, 36. This phrasc is not found in Plato, who speaks however of
‘the intelligible place’ (Rep. 509d, 517b) and perhaps of ‘the intelligible god’ (Tim. 92¢).

31V.8,1,49; V. 1,4, 1. *VL s, 2, 8-16; cf. Plato, Tim. 27b and Rep. 509d.

XXxviii



INTRODUCTION

1ntelhg1ble world, with the three principal hypostases which mark the
grades in its structure, represents for Plotinus the sphere of the divine
realities.! All the idealism, all the essentialism of the Christian tradition
of phllosophy and of the secular metaphysical systems which derive
from it is here found in embryo, and neither the creationist doctrine of
the East, nor the dogma of the Incarnation and of Sacramentalism, nor
the rediscovery of Aristotle who brought the forms back into things,
will ever prevent this schema from remammg fundamental and i inspiring
reflection, asceticism, and speculative mysticism. Would it be going too
far to suggest that Kant’s distinction between the ‘phenomenon’ and
the ‘noumenon’, in spite of significant differences, descends from this
tradition?

2. The immateriality of the soul. The belief that the soul is immaterial
was far from being shared by all the Greeks. In this respect Plato, Aris-
totle, and Plotinus are fairly isolated from the main Greek tradition and
a long way from that rarefied materialism which Armstrong calls ‘the
pneumatic type of thought’ and which, envisaging the soul as tenuous
matter, has representatives through the whole range of Greek thought
from Homer to the Stoics, not to mention the Manichaeans who were
not Greeks at all, and which lingers on in Tertullian.

The Socrates of the Phaedo had taken up the cause of the immortality
of the soul. In Plotinus’ very first treatise, On Beauty (1. 6)—one of the
simplest and most attractive and undoubtedly the most read of all his
works—he follows Plato in locating the essence of beauty, even of
sensible beauty, not in symmetry of parts, as the Stoics had done, but
in a non-material principle, in participation in the ideal beauty of the
intelligible world, and by this device the theme of idealism becomes
associated with that of relaxed dualism. His second treatise On the
immortality of the soul (IV. 7) re-employs, once more against the Stoics
but also against the Pythagorean doctrine of the soul as a harmony and
the Aristotelian theory of the soul as an entelechy, the essential theme
of the Phaedo which it justifics by a scholastic (almost Scholastic) dis-
cussion of the utter immateriality of the soul—a discussion which con-
tains, as Bréhier observes, ‘a storehouse of arguments destined to be used
by every future spiritualist’.?

“Without going so far as to include Aristotle among the materialists,
Plotinus attacks him vigorously on two grounds. He rejects his doctrine
of the soul as the body’s form (entelechy, i.e. act or actuality of the
body) and emphasizes by implication the radical difference between
spiritual and physical—a difference which was to dominate very largely
the ethical and metaphysical teachmg of the Western world up to the
time of St. Thomas and the integration of Aristotelian psychology,
together with a good deal of Aristotelian ethics, into Christian thought.
Along with Plato, Plotinus clings firmly to the personal individuality of
souls and their survival after death, at least in the sensc that, separated
¥ V.1,7,48. 2 Plotin, Texte et Traduction, Notice to IV. 7, p. 179.
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from the body, a soul can receive punishments and rewards in the after-
life. Aristotle, immaterialist though he is, is far from being equally clear
and categorical on this point, as medieval and modern controversies
have shown plainly enough. Christian thought will follow Plato and
Plotinus in this matter, without however accepting the doctrine of
metempsychosns, which is bound up with a particular conception of
time and eternity, of creation and ofP history which the Biblical revela-
tion found it difficult to assimilate. Similarly; Christianity, like Platon-
ism, will look to absolute standards, indeed often to God Himself, for
the laws of conduct, whereas Aristotelian empiricism, unless corrected,
is inclined to lead towards relativism and scientific humanism.*

A vital role is assigned by Plotinus to the inner experience, the return
upon oneself, which is described in the wonderful opening of the
treatise IV 8: ‘Often [ awaken to myself and escape from the body. . .

In the equation between contemplation and action lies the very centre
of Plotinus’ metaphysics; here beats ‘the very heart of his system’.?

No doubt ‘the warm feeling of inwardness’,> which marks the essay
On Contemplation (I11. 8), is common at this period to Neoplatonism,
to Gnosticism, and to Christianity, whose affinities have been more and
more closely observed in our day, only to make us increasingly aware
of their irreducible antagonism.* Plotinus is always nearer to Plato than
to Aristotle; his metaphysics therefore is not so much meta-physics as
meta~psychology, and his theodicy leads not from the movement of the
spheres to the unmoved mover, but from the soul’s desire to that One
which alone can satisfy it. His starting-point is not nature but soul. The
soul, an ‘amphibian’® and a traveller, re-ascends through the power of
dialectic to Intellect, and then by a process of purification, of utter
simplification arrives at the point of contact with the pure and simple
Absolute, the One. It is multivalent in its nature, and without leavmg
the intelligible world it makes a constant passage to and fro, and so again
descends to consciousness and the world of experience In contrast with
the Gospel, Plotinus does not go so far as to conceive the soul in opposi-
tion to the world of sin (since in point of fact he recognizes neither sin
nor salvation), but on the other hand he is without awareness of any true
eschatology, and is no more concerned with a doctrine of the resurrec-
tion of the body than the Arcopagites addressed by St. Paul.® He pours
scorn on the Gnostics and by implication on the Christians, who in this
respect were their allies, for making man the centre of the universe and
the subject of a redemption, but he stands with the Gnostics against the
Christians in maintaining that the soul must rely on its own unaided
efforts to reach the goal of its destiny. _

' A. H. Armstrong, The Greek Philosophical Background of the Psychology of St.

T homas, Aquinas Paper no. 19 (Blackfriars), Oxford, 1952, p.
* V. Cilento, ‘La contemplazione secondo Plotino’, in La Parola del Passato, 1950,

. 206. 3 Ibid., p. 198.
¢ See G. Quispel, Die Gnosis als Weltreligion, Ziirich, 1951.
31V.4.4. . ¢ Acts xvii. 32.
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Plotinus’ system is never explicit; it is not articulated into theorems
as is the case with Proclus, or into questions as with St. Thomas, but is
throughout implicitly present as a totality in each particular theme. Its
characteristic feature is the intimate conjunction, amounting to fusion,
of two problems, the religious and the philosophical—the problem of
the soul, of its ‘actuality’, its states and its experiences, and tEe problem
of the world, its objects and their rational explanation. What is new,
even in the doctrine, which is usually considered typically Plotinian, of
the three hypostases, the One, Intellect, and Soul, is not the letter, but
the spirit: it is the notion of making the ‘Ideas’ states of being of the
Intellect and no longer distinct objects, of bringing the very subject of
thought into the intelligible world, of considering the hypostases less as
entities than as spiritual attitudes.! His theology is a synthesis of cosmo-
gony (kosmos = world) and psychogony (psyche = soul). Without
ceasing to obey the commands of reason, Plotinus is in his most philo-
sophical passages constantly borne along by a deep mystical impulse; as
a result ‘his religious thought is as much opposed to ordinary repre-
sentations of the universe in the salvation religions as his philosophical
thought is to Greek rationalism’.> He hardly ever appeals to his own
personal experience,’ and though he may sometimes adopt the style of
the devotional diatribe, we are far removed from the pulsating Con-
fessions of St. Augustine, in which philosophical problems and prob-
lems of the inner life are inextricably interwoven. The last words of
Plotinus, which are not, as has been believed through the centuries, a
disclosure of his own dying thoughts but a maxim bequeathed to the
living as a legacy,* sum up and express with his customary perspicuity
and tact the one concern of the philosopher and the spiritual director:
‘Strive to bring back the god in yourselves to the Divine in the uni-
verse.”? T

3. The transcendence of God. Plotinus identifies as a matter of
course® the Good of the Republic’ and the absolute One of the first
hypothesis of the Parmenides.® This identification which, in the words
of Plato, situates the Good ‘beyond being’ and which denies to the One
all multiplicity—be it only virtual and logical, a multiplicity of names,

! The account of this synthesis given by E. Bréhier, La Philosophie de Plotin, p. 23
and pp. 182-7, and in the Notices of his edition of the Enneads is generally accepted by
critics and is likely to remain standard. See also Zeller, Die Philosopbie der Griechen,
iii. 2¢ (1903), p. 473 (objective and subjective aspect); O. Becker, Plotin und das Problem
der geistigen Aneignung, 1940; P. O. Kristeller, Der Begriff der Seele in der Ethik des
Plotins, 1929, p. 3; H--R. Schwyzer, ‘Die zweifache Sicht in der Philosophie Plotins’, in
Museum Helveticum, i, 1944, pp. 87-99, and art. ‘Plotinos’, in Realenz. xxi, 1951, cols.
548-50; M. de Gandillac, La Sagesse de Plotin, chap. viii.

2 E. Bréhier, La Philosophie de Plotin, p. 185.

3 Two allusions, in the third person, in I. 6, 7, 2 and VL. 9, 4, 16, and probably the
opening sentence of IV. 8, in the first person. Cf. pp. xI, xlv.

4 Cf. P. Henry, ‘La derniére parole de Plotin’, in Studi Classici e Orientali, vol. ii,
Pisa, 1953, pp- 113-30.

5 Porphyry, Vita Plotini, 2, 26. ¢ For example, IL. 9, 1, 5.

7 Rep. vi. 509b. 8 Parm. 137-42.
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attributes, forms, or aspects—constitutes the basis of the ‘negative
theology’ which, in Plotinus and in his disciples, plays so great a part
in the doctrine of God and of the mystical experience.

The problem of sources is here particularly difficult. The true
thought of Plato on the nature of his god and of his ‘religion’ is still a
matter of controversy. Moreover, the philosophers who form the con-
necting links between Plato and Plotinus are very imperfectly known,
especially the middle Platonists whose works, read by Plotinus, have
since perished. We do not even know what he owed to the inspiration
of Ammonius Saccas, his teacher. The problem is none the less of con-
siderable importance. The reply which we give to the question of the
origin of the Plotinian doctrine of the three hypostases, the One, Intel-
lect, and Soul, largely determines the significance and bearing of this
doctrine in the Enzeads and consequently the extent of Plotinus’ real
originality and his place in the history of ideas.

The question may take either of two forms, which must be carefully
distinguished from each other. To whom did Plotinus believe himself
to be indebted for his doctrine? To whom was he in fact indebted—
in other words, what is the true source of the theory of the three
hypostases and of the transcendent One?

The answer to the first question is perfectly clear.! In one of his very
first treatises and one of the most revealing of all, On the three principal
hypostases (V. 1), which Porphyry placed somewhat astutely at the
beginning of the ‘theological’ Ennead? and which is the treatise most
often quoted by the Fathers of the Church,’ Plotinus explicitly connects
the distinction between the One, Intellect, and Soul with the three ‘ones’
of the first three hypotheses of the Parmenides and asserts emphatically
that his doctrine is not new and that it is in complete agreement with
Plato, who, he adds, is ‘more precise’ than the Parmenides of history.*
Furthermore, he associates the doctrine thus interpreted with an obscure
passage in Plato’s Second Letter, which he often quotes, and indeed
once misquotes, and in which reference is made to three ranks of pre-
cedence among the higher realities. By combining these passages, no
doubt unwarrantably, with others in the Timaeus and with the well-
known passage in the Republic (V1. s09b),® he obtains his hierarchy of
the intelligible world.

Plotinus remains consistently faithful to this interpretation and this

' On the whole of what follows scc the important article by E. R. Dodds, “The
Parmenides of Plato and the origin of the Neoplatonic One’, in Class. Quart. xx, 1928,
PP 12942, the additions and corrections sug lied by H.-R. Schwyzer, art. ‘Plotinos’, in
Realenz. xxi, 1951, cols. 553-4, and the valuable observations of E. Bréhier in the Notices
to the treatises V. 1 (p. 13), V. 3 (pp. 46-47), V. 5 (p. 88), VL. 4-5 (pp. 166-8), VL. 7
(p?. 62-65).

Vita, 25, 32. -
" Notably, next to Eusebius of Caesarea, by Basil and Augustine, Cyril and Theodoret.

* V.1,8,10and 23-27. . .

*V.1,8,1-8
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systematization. In fact, a series of key-phrases in the Enneads recall,
by their close and almost word-for-word parallelism, phrases of the
first two hypotheses of the Parmenides (though not the third), and the
God of Plotinus, in contrast with the Intellect, is therefore described,
with whatever justice to Plato’s genuine thought, in terms which are
Platonic.

The One is the One and nothing else, and even to assert that it ‘is’ or
that it is ‘One’ is false,’ since it is beyond being or essence.? No ‘name’
can apply to it; it eludes all definition, all knowledge;’ it can neither be
‘Perceived nor thought.? It is not in movement, nor is it at rest.” It is
" infinite, without limits, and since it has no parts, it is without structure
and without form.® _ '

The second hypostasis, as distinct from the first which transcends it,
is extracted exegetically from the second hypothesis of the Parmnenides,
and it is to this that the predicates of being and thought belong, predi-
cates often contrary but ‘dialectically’ combined. The same expressions
return, but they are influenced by a new factor. In contradistinction
from the One par excellence, Intellect is a One-in-Many” (the Soul
being in turn a One-and-Many);® it is at once in movement and at rest;’
infinite like the One but infinite in a different way and for the reason
that its essence is broken up into an infinity of parts' which are each
identical with Intellect as a whole and which have nevertheless the
power of remaining severally distinct." '

III. PLATO, ARISTOTLE, AND THE STOICS :
ONE ABSOLUTE, THREE HYPOSTASES

In the same treatise, V. 1, Plotinus attacks Aristotle’s assertion that
the first principle, transcendent and intelligible, thinks itself—an asser-
tion which in his view is tantamount to abrogating its primacy."> Here
Plotinus goes back directly to Parmenides and to his dictum that ‘to
think and to be are the same thing’, and he is thus able to establish,
beneath the One which is their cause, Intellect, the Intelligible, Being,
and Essence, all on the same level.* If he fails to find the identity of
Intellect and Being explicitly affirmed by Plato, he can on the other
hand infer from the Republic that the Ideas are essences,'* can identify
the ‘animal-in-itself’ of the Timaeus's with his own Intellect, and, pro-
ceeding along this road, can read into the Dialogues what is specifically

V.4, 1,8; VL 7, 38, 1; cf. Parm. 141¢ 12.

1
j ¥ 1, g, 8 =\I;e17. vi. 509b 9. 3 \Z 4\.}1, 9-10 z PaPﬂn. 1422 %-4.
.5,6,123 V. 3,14, 2. . §, 10, 16 = Parm. 139b 3.
¢ V.5, 11,3 = Parm. 137d 3-8. 7 VL. 6, 13, 52 = Parm. 144¢ 5.
:o ‘C’Ih 8,26 = P‘Iz,rm. 155€¢ 5. ? II. 2, 3, 20 = Parm. 145¢ 7.
.2,22,4 = Parm. 144¢ 4. 1t VLo, 6, 1-9.
2 V.ng;7-9. . T 1 Dicls-Kranz, Vorsak. 28B3; V.1, 8, 17.
¥ V.9, 3-5. ¥ V.8, 5, 24; cf. Rep. vi. s07b and s09b.

19 39¢; cf. Il g, 1, 5 and V. g, g, 7. g
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an Aristotelian doctrine. For, in the last resort, it is without a doubt to
Aristotle rather than to Plato! that he owes the fundamental principle
that the thought par excellence is self-thought, in which intelligence
and intelligible coincide.* We have here, as 1s well known, one of the
most characteristic descriptions of the unmoved First Mover, Aristotle’s
Absolute,’ which is as indifferent to, and as distant and detached from,
the world of man as is the One of the Enneads.

If we recall that the soul of the world, the third hypostasis, while
being transcendent to the sensible world, is yet the seat of Providence
and that it exhibits certain features which remind us of the immanent
God of the Stoics,* we may be tempted to say that the three Plotinian
hypostases are, roughly, the threc Gods or Absolutes of the three great
philosophies which preceded him, Platonism, Aristotelianism, Stoicism,
though always transposed into a Platonic key and connected, rightly or
wrongly, with entities in the Dialogues. The One, on this assumption,
would be the God of Plato, the Good of the Republic identified with
the absolute One of the Parmenides. The thought which thinks itself
and in which Being and Intellect coincide would be the first principle
of Aristotle. Lastly, the soul of the world would conjure up certain
features of the Absolute of the Stoics, the vital principle immanent in
the world.

Dean Inge is in error, historically, philosophically, and theologically,
when he implies® that there are in the Enneads virtually three gods and
three absolutes: the soul of the world being the God to whom we pray
for our temporal needs; the Intellect, which is the God of spiritual pro-
gress, of eternal life, and of celestial happiness; the One, which is the
ineffable divinity (Godhead rather than God) of the mystics rapt into
ecstasy. It secems cxtremely difficult to discover this separation of a
single and identical Goodness, of a single and identical Absolute, either
in the writings of the great religious thinkers or in the souls of simple
men of faith. It is clear also that the One is alone the Absolute for
Plotinus, that it corresponds with whatever or whoever we call God,
whether we are philosophers, theologians, or miners. Nevertheless, it is
true that the attributes which Christianity concentrates on a single
being, its Triune God with three equal persons, are distributed by
Plotinus among three hypostases which are at once distinct and unequal,
the One being the source of all things, the Intellect the seat of self-
thought and of the unchanging Ideas, the Soul of the world the seat of
Providence, though it is far less a personal and voluntary power than
an immanent and necessary order in the evolution of beings and events.

! Cf. E. Bréhier, Histoire de la philosopbhie, t. i, 1928, p. 456; H.-R. Schwyzer, Realenz.
xxi, 1951, col. 555; P. Courcelle, ‘Travaux néoplatoniciens’, in the Actes du Congrés
Budé 1953 de Tours et de Poitiers, Paris, 1954, p. 228.

2 Metaph. A 7, 1072b 20-22. 3 Ibid. g, 1074b 34.

* Cf. A. H. Armstrong, Introduction, pp. 123-5; H.-R. Schwyzer, Realenz. xxi,
col. 564, 16-27.

3 The Philosophy of Plotinus, vol. ii, p. 204, p. 82 n. 3, and p. 115.
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IV. STRUCTURE AND VOCABULARY OF THE
MYSTICAL EXPERIENCE

To describe the path which leads to the mystical union Plotinus
uses three metaphysical metaphors and a thought-pattern which is not
metaphorical.

1. The road is an ascent, a movement upwards from below. The in-
crease of intensity and of concentration is a rise; the dlspersmn and dimi-
nution of the experience is a fall. This is clear from the first lines of the
treatise on Dialectic (I. 3). The manner of speech is common to almost
all the mysrics and even penetrates the language of cveryday; spatial
terms like ‘above’ and ‘below’, ‘high’ and ‘low’ express not spatial
relatlons, not even bare reality, but a scale of values. When he speaks
of voices, he establishes an equivalence between ‘the best of sounds’
and ‘the sounds from on high’ (V. 1, 12). Plotinus is perfectl')? aware
that this ‘movement’ is not local, but metaphysical and moral. Olympio-
dorus, citing the most celebrated words of Plotinus which had been
cited by Ambrose and Augustine before him and which place the matter
in the right focus, adds tersely: ‘not in space but through one’s life’.!
When to descrlbe thc mystical union Plotinus has recourse to the notion
of ‘presence’—one of the most fundamental notions in the mystic’s
vocabulary———hc writes: “Thus the Supreme as containing no otherness
is ever present with us; we with it when we put otherness away. It is not
that the Supreme reachcs out to us seeking our communion; we reach
towards the Supreme; it is we that become present’ (V1. g, 8, 33— 36)
The supreme presence is at the summit of the ascent; but this ascent is
psychol)oglcal and moral. It is also within, since to be present to the
Other is to be at the centre of oneself.

2. The second metaphor, spatial also but without the emphasis on
value, contrasts the ‘external’ with the ‘internal’. The two schemes are
combined in the opening of the treatise IV. 8 on the Soul’s Descent:
‘Lifted out of the body into myself; becoming external to all things and
self-centred; . yet there comes the moment of descent from intellec-
tion to reasomng 2 1f the judgement of value is not expressed in the
terminology melf it is frequently associated with it, as at the end of
V.8, 13, 21-22: ‘Our self—knowledge is our beauty, in self-ignorance
we are ugly The equation between ‘inferior’ and ‘interior’, ‘knowledge
of oneself’ and ‘knowledgc of God’—a mystical devclopment of the
idea of ‘know thyself’—is not peculiar to Plotinus; it 1s found, for
example, in Clement of Alexandria:* ‘if a man knows himself, he shall
know God Augusnne is thinking of Plotinus (I. 6, 9, 7) when he

! In Plat. Gorg. L 2, p. 240. 20 Norvin: od romkds, dMa 8i8 rijs {wils.

? Note particularly: els épavrdv éx T06 adparos . . . Tév pév dav éw éuavrod 8¢ elow . . .
Ymép mav . . . BpYoas . . . dmopd wds . . . karafaivw. Cf.1.6,8, 4-5.
’. Paed. iii. 1. 4 Confess. v x. 16.
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PLOTINUS
writes: ‘Thus invited to retreat into myself, I penetrated to the inmost

art of my being . . . and I saw shining above my spirit an unchangeable
Eght.’_’ Through Augustine the theme continued to dominate all Chris-
tian mysticism;* Richard of St. Victor expresses it with great force:
‘In the spirit of man the “summit” is one with the inmost recess . . .
through the ecstasy of the spirit we are transported beyond (supra)
ourselves or within (intra) ourselves into the contemplation of things
divine.’? :

In the two famous passages (. 6 fin., VL. ¢ fin.) which describe the
summit of the ecstasy in the vivid language of the mystery-religions,
the theme of inwardness is presented in terms of a progressive penetra-
tion into the interior of the sanctuary, and here again penetration and
elevation go together: ‘He has risen beyond beauty; he has overpassed
even the choir of the virtues; he is like one who, having penetrated the
inner sanctuary, leaves the temple images behind him.... When the soul
begins to mount, it comes not to something alien but to its very self’
(VL g, 11, 17-20, 38-39).

The corollary of this conception dominates the whole Plotinian
doctrine of mystical purification. To purify is to remove what has
attached itself from outside to the inmost self. In I. 6, ¢ the initiate is
invited to polish the statue which represents his true being, and to do
this by removing all that is superfluous, adventitious, external (also
called ‘difference’ and ‘otherness’ in relation to the logical order of the
one and the many). ‘When you know that you have become the perfect
work, when you are self-gathered in the purity of your own being,
nothing now remaining that can shatter that inner unity, nothing from
without clinging to the authentic man, . . . now call up all your con-
fidence, move upwards (dvafBefnkaws) yet a step—you need a guide no
longer—strain and see.” The whole ‘method, technique, training’ (I. 3,
1, 1), ‘device and manner’ (I. 6, 8, 1) is summarized in the categorical
imperative of Plotinian mysticism: ‘Cut away everything’—the last
words of the treatise V. 3. And this ‘everything’ includes equally the
sensible and corporeal realities which are exterior and inferior, and the
multiplicity of concepts and ideas, also conceived as exterior and in-
ferior to the pure umty of self-with-self and self-with-God. Arnou*
makes the profound observation that while ‘purification might be con-
ceived either as a material separation or as a detachment of the will,
Plotinus, by assigning to the will a thoroughly unobtrusive role, is
reduced to a conception which, in spite of his denials, comes very near
to a material separation’.

A further result of this ssame conception is that salvation is not some-
thing to be achieved, but is achieved once and for all.* Once the external

- ! Henry, Plotin et I'Occident, p. 112.
* Arnou, Le Désir de Dieu, pp. 191-7.
* ‘In humano procul dubio animo idem est summum quod intimum . . . per mentis

excessum supra sive intra nosmetipsos in divinorum contemplationem rapimur.’ Beni.
mai. iv. 23 =PL 196. 167. 4 Op. cit,, p. 202. * See above, p. xxxvii.
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has been removed and the inferior left behind, once the ‘difference’ has
been resolved, union is attained.

3. The third metaphor is that of a return to one’s origins. This
metaphor is closely bound up with Plotinian metaphysics and bears the
characteristic hallmark of his system. The flight is an Odyssey, a return
to father and fatherland (1. 6, 8, 16). The fatherland is the place from
which we come and to which we return (8, 21). The father is he from
whom we take our leavé, and the conception of father in Plotinus
carries, it would seem, none of the emotional or religious connotations
which the Christian world is accustomed to associate with it, but is
rigorously synonymous with such exclusively metaphysical terms as
‘principle’, ‘cause’, or even ‘source’ and ‘root’ (VL 9, 9, 1-2; cf. o,
18-19).

The metaphysical equivalence of the first two metaphors, elevation
and introversion, is accepted by Christian mysticism. The combination
of these two with that of the ‘return’ is not—except in the very wide
sense that God is the creator and the origin of the human soul. In
Plotinus it is quite a different matter. Every being is constituted by
means of a two-way dynamism which is dialectically simultaneous, the
departure from the principle immediately prior and superior and the
return to that same principle. As a result any being, whether the uni-
versal Intellect or the individual soul, while it is not actually identical
with its principle—this would be excluded by the law of diminishing
causality—nevertheless exists in its self-identity only in the measure in
which it is in an immediate relationship of union with and dependence
upon its principle. In consequence ‘the being which knows tself will
know also that from which 1t comes’ (V1. g, 7). Introversion is in the
strictest sense reversion (or return upon one’s principle), and since the
principle is always superior to the product, which derives from it and
depends upon it, introversion is also elevation. The three metaphors
coincide in a technical term whose significance is at once metaphysical
and mystical—the term ‘conversion’ (émworpogdr)). On the subject of
Intellect Plotinus writes: ‘Its conversion upon itself is a conversion upon
the Principle.’* This in fact constitutes its supreme mystical experience,
because it is the foundation of its metaphysical structure: ‘There is no
other way of stating Intellectual-Principle than as that which, holding
itself in the presence of the Good and First and looking towards That,
is self-present also, self-knowing and knowing itself as All-Being’ (V.
9 2, 40)'

Only the One escapes this triple movement, since it is the end of the
movement. [t cannot rise upwards, because it is already at the summit;
neither can it descend in the emanation of those beings which go forth
from it; it remains where it is, in itself. It cannot go inwards since it is

' VI 9, 2, 35 els avrdv yap émorpépw els dpxiv émarpéder. On the various uses of
‘conversion’ and all the references sce P. Aubin, ‘L’Image dans I'ccuvre de Plotin’, in
Rech. Scienc. Relig. xli, 1953, pp. 373-7. >
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PLOTINUS

the centre of all inwardness.! It is, ﬁnally, incapable of conversion,? in
other words of return upon its origin, since it is without origin, being
by definition the Principle from which all proceeds and to which all
returns.

4. The fourth pattern of thought which underlies the whole of
Plotinian mysticism and in particular the ecstatic union of the soul with
the One is not metaphorical but purely dialectical: it is the antithesis of
the many and the one. This final pattern is superimposed upon the other
three and gives them their metaphysical consistency.

The union with God is unity, and it is a double unity: (4) unity of
the being with itself by means of the return inwards and the eradication
of all that belongs ‘below’, all that is ‘external’; (5) unity of the being
with its first principle, the One, in which all duality—ecven the logical
duality of subject and object in the self-thinking being—has necessarily
disappeared. Numerous passages, including all the main descriptions of
the mystical ecstasy, insist on the fact that these two unifications co-
incide. We may cite a passage whose general meaning is clear and
significant enough, though its highly involved construction makes any
translation of 1t hazardous: ‘This Highest cannot be divided and
allotted, must remain intangible but not bound to space; it may be
present at many points, whercsoever there is anything capable of
accepting one of its manifestations: thus a centre is an independent
unity; everything within the circle has its term in the centre; and to the
centre the radii bring each their own. Within our nature is such a centre
by which we grasp and are linked and held; and those of us are firmly
in the Supreme, whose collective tendency is There’ (V. 1, 11, 7-15).

A final passage will show how the four f)lfmdamental themes interlace
around the metaphor of the centre, one of the most characteristic
metaphors of Plotinian metaphysics and mysticism: ‘Every soul that
knows its history is aware, also, that its movement, unthwarted, is not
that of an outgoing line; its natural course may be likened to that in
which a circle turns not upon some external but upon its own centre,
the point to which it owes its rise. The soul’s movement will be about
its source; to this it will hold, poised intent towards that unity to which’
all souls should move and the divine souls always move, divine in virtue
of that moyement; for to be god is to be integral with the Supreme;
what stands away is man still multiple, or beast’ (V1. 9, 8, 1-10; cf. 10,
‘11-20).

The subsequent sentence shows that if the unity of the soul with itself
goes pari passu with the unity of the soul with the One, the soul in
the ecstasy does not for that reason lose its identity in the One—in
other words, that Plotinian mysticism is not pantheistic: ‘Is then the
“centre” of our souls the Principle for which we are seeking? We must

' Cf.L 1,1, 23.
? There is no émarpodsjon the part of the One (contra, Aubin, ibid., p. 376). Two
passages, V. 1, 6, 18 and 7, 5 scem at first sight to presuppose it.
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look yet further: we must admit a Principle in which all these centres
coincide.” + T ‘
""The vocabulary of the mystical union is rich and varied. Plotinus
continues to call it ‘vision’ and ‘contemplation’, terms derived from the
vocabulary of knowledge, but prefers either terms deriving from the
theme of unity* or those which indicate presence and contact.?

The terms used in the treatment of the unity-theme are bold and
challenging, as Plotinus recognizes (V1. g, 10, 13, and 11, 12): ‘the two
are one’; the subject becomes, so to say, another; is no longer itself;
ceases to belong to itself. On the same theme we find a host of variations
upon identity (VL. g, 8, 28), upon absence of difference and otherness
(8, 32), upon tranquillity (11, 13-14) and stability (11, 15), upon sim-
plification (11, 24), upon solitude (11, 13). It is significant that the
Enneads, as we read them in the arrangement of Porphyry, end with
the words: ‘the fpassing of the solitary to the solitary’.

The theme of presence and contact is also frequent. In one page alone
(VL. 9, 8) each of these terms is used half a dozen times. Actually we
have here a variant of the fundamental theme of unity, but it is note-
worthy that a Greek philosopher should prefer, in describing the
mystical union, expressions which are more appropriate to the sense
of touch (a¢y, V1. g, 11, 24) than to the sense of vision. To the same
concrete and tactile phraseology belong two groups of complementary
expressions, ‘the giving of the self’ (11, 23), which marks the activity
and tension of the subject, and the terms ‘rapture’ (dpmaocfels) and
‘enthusiasm’ (11, 12), which mark his relative passivity, a passivity at
least which does not imply any corresponding initiative or activity on
the part of the object of contemplation. It is doubtful whether we ought
to apply to this ‘rapture’ the term ékoraats, which is very rarely found
in Plotinus and does not necessarily bear the sense which it bore for
Philo and which it will later receive from the Christian mystics, the
sense of ‘ecstasy’: MacKenna prudently translates, ‘a going forth from
the self’, in which the voluntary tension is emphasized at the expense
of the passivity and malleability.

All these terms and all these themes have been taken over by the great
speculative mystics of the Western world, on whom the influence direct
and indirect of Plotinus and his school has been considerable. Two
profound differences, perceptible even in their vocabulary, nevertheless
separate Christian from Plotinian mysticism: the doctrine of grace, with
the cognate doctrine of prayer, and the doctrine of anguish and of the -
mystical ‘darkness’.

While Plotinus often describes the ecstasy in terms of ‘vision’ and
makes frequent use of the metaphor of light, especially to mark the
immediacy of the vision®’ and so to express once again the unity of the

' VLg, 11,6: u3) éwpapévov, AN’ frwpévor,
2 VI g, 10, 11-12: Sferar udddov 8¢ ovvéorar.
* V. 3,17, 34: épdaclar dwrds ékelvov Kal adrd adré fedoasfar. The same immediacy
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subject and the object of contemplation, his use of the terms ‘apparition’
and ‘manifestation’ is rare. In a passage which is imaginative rather than
exact, the One ‘appears’ as the king at the end of an advancing preces-
sion: he appears ‘suddenly’, an expression borrowed from Plato' and
applied more than once to the supreme vision (V. 3, 17, 29; V. 5, 7, 35;
VL. 7, 36, 18). It would be possible to look in these two terms for an
indication of the idea of grace? and of self-giving on the part of the
One; but the idea is utterly foreign to Plotiaus’ thought. If the vision
is ‘sudden’, the reason is that it comes at the end of a dialectical process
in which the One itself plays no part; if it ‘appears’, it is not in the sense
of revealing itself. It remains within itself, extraneous and indifferent to
all that comes after it.

Plotinus sometimes speaks of prayer, and can even do so in a mystical
context describing the relationship of the soul with the One; but, as
the passage itself proves,’ ‘prayer’ 1s a tension of the soul, the final leap
in the dialectical process; it is not an appeal, not an expectation; it 1s
neither the effect nor the occasion of a movement of grace or inclination
on the part of God.

In the passage of Augustine’s Confessions which is most directly
inspired by the Enneads and in which the parallelism of movement,
ideas, and vocabulary is particularly close and constant, the words of
Plotinus are: ‘Now call up all your confidence; you need a guide no
longer; strain and see.” And Augustine, quoting from the Psalm, writes:
‘I entered even into my inward self, Thou being my Guide, and able I
was, for Thou wert become my Helper’ (tr. Pusey).* In this inversion
of a thought essential to Plotinus lies all the distance between Neo-
platonic and Christian mysticism.

Linked with the doctrine of sin and of grace (though it is not possible
here to give the detailed evidence) is the doctrine of ‘anguish’ and of the
mystical ‘darkness’ which will dominate the great contemplatives of the
West from Gregory of Nyssa and the pscudo-Dionysius to the Cloud
of Unknowing, to Nicholas of Cusa’s Docta Ignorantia, to the Dark
Night of the Soul of John of the Cross.

Plotinus does indeed speak of ‘anguish’ and ‘travail’, but if the soul is
‘multiple’ and consequently in some sense divided, it is certainly not
divided against itself. There is nothing in the Enneads to recall chap-
ter 7 of the Epistle to the Romans with its insistence that man can fail
in what he wills. The soul, for Plotinus, is able by purification, by the
cutting away of everything, to choose at any time the level on which
it will live.

is affirmed in non-metaphorical language at VL. g, 11, 31 dpxf dpxiv opé. We find here
one of the origins of the thesis of Christian theology on the ‘visio Dei per essentiam’.

! Sympos. 210e 4. 2 The text which is nearest to this idea is V. s, 8, 1-9.

> V.1,6,9-11: feov adrov émradeaapévois ob Abyw yeywvd, AMa 7§ Yuxi éxrelvaow éavrods
els exv mpds éxeiiov. -

* Confess. viL. x. 16, ‘intravi in intima mea duce te, et potui quoniam factus es adiutor
meus’; cf. Enn. 1.6, 9.
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The absence of the notion of ‘darkness’ is more significant still, be-
cause more unexpected. It seems to be called for by the logic of the
system as another aspect of the negative theology,' and it seems also to
be presupposed by the very abundance of mystical i imagery drawn
from the field of hght Yet it is simply not there. The fact is that if for
Plotinus the One is truly transcendent (and no one doubts that it is) the
pagan philosopher did not know the specifically religious attitude of
adoration; if some characteristics of his God belong to the category of
the fascinosum, more belong to that of the tremendum. The One is
w1th1n reach of the phllosophcr not so much becausec it is interior to
man’s mind® as because the union docs not presuppose either the One’s
spontaneous movement of love, grace, and mercy or man’s conscious-
ness of his sinful and divided sel

If the influence of Plotinus on the Christian mysticism of the West
and of the East was incalculable, it remains true nevertheless that the

‘prmupal and specific source of Christian mysticism is the Blbllcal
revelation.

- vve may observe that Augustinc, who is more Pauline than Plotinian when it comes
to describing the man divided against himself, i anorcs almost completely the negative
thcology and mysticism. This is another sign of his independence and originality.

2 Cf. V. 1,10, 55qq.
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PORPHYRY -

On the Life of Plotinus and the cArrangement
of his Work,

(Plotinus born a.p. 205 a.t Lycopolis in Egypt, according to Eunapius;
~"  died near Rome A.p. 270)

/1. PLoTINUS, the philosopher our contemporary, seemed ashamed of
being in the body.

So deeply rooted was this fecling that he could never be induced to
tell of his ancestry, his parentage, or his birthplace.

He showed, too, an unconquerable reluctance to sit to a painter or
a sculptor, and when Ameclius persisted in urging him to allow of a
portrait being made he asked him, ‘Is it not enough to carry about this
1mage in which nature has enclosed us? Do you really think I must also
consent to leave, ag a desirable spectacle to posterity, an image of the
image?’

In view of this determined refusal Ameclius brought his friend
Carterius, the best artist of the day, to the Conferences, which were
open to every comer, and saw to it that by long observation of the
philosopher he caught his most striking personal traits. From the
impressions thus stored in mind the artist drew a first sketch; Amelius
made various suggestions towards bringing out the resemblance, and
in this way, without the knowledge of Plotinus, the genius of Carterius
gave us a lifelike portrait.

2. Plotinus was often distressed by an intestinal complaint, but declined
clysters, pronouncing the use of such remedics unbecoming in an clderly
man: in the same way he refused such medicaments as contain any
substance taken from wild beasts or reptiles: all the more, he remarked,
since he could not approve of eating?ﬁe flesh of animals reared for the
table.

He abstained from the use of the bath, contenting himself with a daily
massage at home: when the terrible epidemic carricd off his masseurs he
renounced all such treatment: in a short while he contracted malign
diphtheria.

During the time I was about him there was no sign of any such
malady, but after I sailed for Sicily the condition grew acute: his inti-
mate, Eustochius, who was with him till his death, told me, on my return
to Rome, that he became hoarse, so that his voice quite lost 1ts cleat
sonorous note, his sight grew dim and ulcers formed on his hands and
feet.

As he still insisted on addressing everyone by word of mouth, his
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condition prompted his friends to withdraw from his society: he there-
fore left Rome fgr Campania, retiring to a property which had belonged
to Zethos, an old friend of his at this time dead. His wants were fpro—
vided in part out of Zethos’ estate, and for the rest were furnished from
Minturnae, where Castricius’ property lay.

Of Plotinus’ last moments Eustochius has given me an account.

He himself was staying at Puteoli and was late in arriving: when he at
last came, Plotinus said: ‘I have been a long time waiting for you; I am
striving to give back the Divine in myself to the Divine in the AlL’ As
he spoke a snake crept under the bed on which he lay and slipped away
into a hole in the wall: at the same moment Plotinus died.

This was at the end of the second year of the reign of Claudius, and,
as Eustochius tells me, Plotinus was then sixty-six. I myself was at
Lilybaeum at the time, Amelius at Apamea in Syria, Castricius at Rome;
only Eustochius was by his side.

Counting sixty-six years back from the second year of Claudius, we
can fix Plotinus’ birth at the thirteenth year of Severus; but he never
disclosed the month or day. This was because he did not desire any
birthday sacrifice or feast; yet he himself sacrificed on the traditional
birthdays of Plato and of Socrates, afterwards giving a banquet at which
cvery member of the circle who was able was expected to deliver an
address.

3. Despite his general reluctance to talk of his own life, some few details
he did often relate to us in the course of conversation.

Thus he told how, at the age of cight, when he was alrcady going to
school, he still clung about his nurse and loved to bare her breasts and
take suck: one day he was told he was a ‘perverted imp’, and so was
shamed out of the trick. )

At twenty-seven he was caught by the passion for philosophy: he was
directed to the most hifghly reputed professors to be found at Alexandria;
but he used to come from their lectures saddened and discouraged. A
friend to whom he opened his heart divined his temperamental craving
and suggestcd Ammonius, whom he had not yet tried. Plotinus went,
heard a lecture, and exclaimed to his comrade: ‘This was the man [ was
looking for.’

From that day he followed Ammonius continuously, and under his
guidance made such progress in philosophy that he became eager to
investigate the Persian methods and the system adopted among the
Indians. It happened that the Emperor Gordian was at that time pre-
paring his campaign against Persia; Plotinus joined the army and went
on the expedition. He was then thirty-ecight, for he had passed eleven
entire years under Ammonius. When Gordian was killed in Mesopo-
tamia, it was only with great difficulty that Plotinus came off safe to
Antioch.

At forty, in the reign of Philip, he settled in Rome.
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Erennius, Origen, and Plotinus had made a compact not to disclose
any of the doctrines which Ammonius had revealed to them. Plotinus
kept faith, and in all his intercourse with his associates divulged nothing
of Ammonius’ system. But the compact was broken, first by Erennius
and then by Origen following suit: Origen, it is true, put in writing
nothing but the treatise On the Spirit-Beings, and in Gallienus’ reign
that entitled The King the Sole Creator. Plotinus himself remained a
long time without writing, but he began to base his Conferences on what
he had gathered from his studies under Ammonius. In this way, writing
nothing but constantly conferring with a certain group of associates, he
passed ten years.

He used to encourage his hearers to put questions, a liberty which, as
Amelius told me, led to a great deal of wandering and futile talk.

Amelius had entered the circle in the third year of Philip’s reign, the
third, too, of Plotinus’ residence in Rome, and remained about him until
the first year of Claudius, twenty-four years in all. He had come to
Plotinus after an efficient training under Lysimachus: in laborious
diligence he surpassed all his contemporaries; for example, he tran-
scribed and arranged nearly all the works of Numenius, and was not far
from having most of them off by heart. He also took notes of the
Conferences and wrote them out in something like a hundred treatises
which he has since presented to Hostilianus Hesychius of Apamea, his
adopted son. -

4. I myself arrived from Greece in the tenth year of Gallienus’ reign,
accompanied by Antonius of Rhodes, and found Amelius an eighteen-
years’ associate of Plotinus, but still lacking the courage to write any-
thing cxcept for the notebooks, which had not reached their century.
Plotinus, in this tenth year of Gallienus, was about fifty-nine: when I
first met him I was thirty.

From the first year of Gallienus Plotinus had begun to write upon
such subjccts as had arisen at the Conferences: when I first came to
know him in this tenth year of the reign he had composed twenty-one
treatises.

They were, as I was able to establish, by no means given about freely.
In fact the distribution was still grudging and secret; those that obtained
them had passed the strictest scrutiny.

Plotinus had given no titles to these treatises; everybody headed them
for himself: I cite them here under the titles which finally prevailed,
quoting the first words of each to facilitate identification.!

* 1. On Beauty (L. 6).

“2. On the Immortality of the Soul (IV. 7).
- 3. On Fate (III. 1).

- 4. On the Essence of the Soul (1V. 2).

! Thesc first words are of course omitted and the Ennead reference is added.
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. 5. Onthe Intellectual-Principle, on the Ideas, and on the Authentic-
Existent (V. 9).
» 6. On the Descent of the Soul into Bodies (IV. 8).
. 7. How the Post-Primal derives from the Primal; and on The One
(V. 4).
- 8. Whether all the Souls are One (IV. g).
- 9. On the Good or the One (V1. g).
- 10. On the Three Primal Hypostases (V. .1).
. 11. On the Origin and Order of the Post-Primals (V. 2).
. 12. On the Two Orders of Matter (IL. 4).
. 13. Various Questions (IIL. g).
14. On the Circular Movement (II. 2).
- 15. On our Tutelary Spirit (IIL. 4).
- 16. On the Reasoned Dismissal (1. g).
- 17. On Quality (IL. 6).
- 18. Whether there are Ideas even of Particulars (V. 7).
19. On the Virtues (1. 2).
.20. On Dialectic (I. 3).
210 Why the Soul is described as Intermediate between the Existent
- having parts and the undisparted Existent (IV. 1).
These are the twenty-one treatises which, as I have said, Plotinus had
already written, by his fifty-ninth year, when I first came to him. y

s. I had been, it is true, in Rome a little before this tenth year of
Gallienus, but at that time Plotinus was taking a summer holiday,
engaging merely in conversation with his friends. After coming to
know him I passed six years in close relation with him. Many questions
were threshed out in the Conferences of those six years and, under
persuasion from Amelius and myself, he composed two treatises to
establish:

22, 23. That the Authentic-Existent is universally an integral, self-

v 1dentical Unity (VL 4, 5).

In immediate succession to these he composed two more: one is
entitled:

24. Thatthereisno Intellectual Actin the Principle which transcends
the Authentic-Existent; and on the Nature that has the Intellec-
tual Act Primally and that which has it Secondarily (V. 6);

The other:
+ 25. On Potentiality and Actuality (IL. ).

After these come the following twenty:

* 26. On the Impassibility of the Bodiless (I1I. 6).
- 27. On the Soul, First (IV. 3).
. 28. On the Soul, Second (IV. 4).
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- 29. On the Soul, Third; or, How We See (IV. 5).
- 30. On Contemplation (IIL. 8).
31. On Intellectual Beauty (V. 8).
. 32. That the Intelligibles are not outside the Intellectual-Principle;
and on the Good (V. 3).
~33. Against the Gnostics (IL. 9).
34. On Numbers (V1. 6).
-35. Why Distant Objetts appear Small (IL. 8).
36. Whether Happiness depends upon Extension of Time (1. 5).
37. On Coalescence (II. 7).
- 38. How the Multitude of Ideas Exists; and on the Good (VL. 7).
.39. On Free-Will (VL. 8).
- 40. On the World (IL. 1).
- 41. On Sensation and Memory (IV. 6).
. 42. On the Kinds of Being, First (VL. 1).
43. On the Kinds of Being, Second (VL. 2).
44. On the Kinds of Being, Third (VL. 3).
- 45. On Eternity and Time (IIL. 7).

Thus we have twenty-four treatises composed during the six ycars
of my association with him and dealing, as the titles indicate, with such
problems as happened to arise at the Conferences; add the twenty-one
composed before my arrival, and we have accounted for forty-five

treatises.

6. The following five more Plotinus wrote and sent to me while I was
living in Sicily, where I had gone about the fiftcenth year of Gallienus: -

-46. On Happiness (1. 4). N

“47. On Providence, First (II1. 2).

48. On Providence, Second (III. 3).

- 49. On the Conscious Hypostases and the All-Transcending (V. 3).
~ 50. On Love (IIL s).

These five he sent me in the first year of Claudius: in the carly months

?f the second year, shortly before his death, I received the t)(;llowing
our:
vs1. On Evil (1. 8).
* 52. Whether the Stars have Causal Operation (II. 3).
“ §3. On the Animate (L. 1).
“ 54. On Happiness (L. 7).
Adding these nine to the forty-five of the first and second sets we have
a total of fifty-four treatises.

According to the time of writing—early manhood, vigorous prime,
worn-out constitution—so the tractates vary in power. The first
twenty-one pieces manifest a slighter capacity, the ta?ent being not yet
matured to the fullness of nervous strength. The twenty-four produced
in the mid-period display the utmost reach of the powers and, except
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for the short treatises among them, attain the highest perfection. The
last nine were written when the mental strength was already waning,
and of these the last four show less vigour even than the five preceding.

7. Plotinus had a large following. Notable among the more zealous
students, really devoted to philosophy, was Amelius of Tuscany, whose
family name was Gentilianus. Amelius preferred to calThimself Amerius,
changing L for R, because, as he explained,’it suited him better to be
named from Amereia, Unification, than from Ameleia, Indifference. ~

The group included also one Paulinus, a doctor of Scythopolis, whom
Amelius used to call Mikkalos in ‘allusion to his blundering habit of
mind.

Among closer personal friends was Eustochius of Alexandria, also a
doctor, who came to know Plotinus towards the end of his life, and
attended him until his death: Eustochius consecrated himself exclusively
to Plotinus’ system and became a veritable philosopher.

Then there was Zoticus, at once critic and poet, who has amended
the text of Antimachus’ works and is the author of an exquisite poem
upon the Atlantis story: his sight failed, and he died a little before
Plotinus, as also did Paulinus.

Another friend was Zethos, an Arabian by descent, who married a
daughter of Ammonius’ friend Theodosius. Zethos, too, was a doctor:
Plotinus was deeply attached to him and was always trying to divert
him from the political career in which he stood high. Plotinus was on
the most familiar terms with him, and used to stay with him at his
country place, six miles from Minturnae, a property which had formerly
belonged to Castricius Firmus.

Castricius was excelled by none of the group in appreciation of the
finer side of life: he venerated Plotinus; he devoted himself in the most
faithful comradeship to Amelius in every nced, and was in all matters
as loyal to mysclf as though I were his own brother.

This was another example of a politician venerating the philosopher.
There were also among Plotinus’ hearcrs not a few members of the
Senate, amongst whom Marcellus Orontius and Sabinillus showed the
greatest assiduity in philosophical studics.

Another Senator, Rogatianus, advanced to such detachment from
political ambitions that h&"gave up all his property, dismissed all his
slaves, renounced cvery dignity, and, on the point of taking up his
practorship, the lictors alrcady at the door, refused to come out or to
have anything to do with the office. He even abandoned his own house,
spending his time here and there at his friends’ and acquaintances’,
sleeping and cating with them and taking, at that, only one meal every
other day. He had been a victim of gout, carried in a chair, but this new
régime of abstinence and abnegation restored his health: he had been
unable to stretch out his hands; he came to use them as freely as men
living by manual labour. Plotinus took a great liking to Rogatianus and
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frequently praised him very highly, holding him up as a model to those
aiming at the philosophical life.

Then there was Serapion, an Alexandrian, who began life as a pro-
fessional orator and later took to the study of philosophy, but was never
able to conquer the vices of avarice and usury.

I myself, Porphyry of Tyre, was one of Plotinus’ very closest friends,
and it was to me he entrusted the task of revising his writings.

8. Such revision was necessary: Plotinus could not bear to go back on
his work even for one re-reading; and indeed the condition of his sight
would scarcely allow it: his handwriting was slovenly; he misjoined his
words; he cared nothing about spelling; his one concern was for the
idea: in these habits, to our general surprise, he remained unchanged to
the very end.

He used to work out his design mentally from first to last: when he
came to sct down his ideas, he wrote out at one jet all he had stored in
mind as though he were copying from a book.

Interrupted, perhaps, by someone entering on business, he never lost
hold of his plan; he was able to meet all the demands of the conversation
and still keep his own train of thought clearly before him; when he was
free again, he never looked over what he had previously written—his
sight, it has been mentioned, did not allow of such re-reading—but he
linked on what was to follow as if no distraction had occurred.

Thus he was able to live at once within himself and for others; he
never relaxed from his interior attention unless in sleep; and even his
sleep was kept light by an abstemiousness that often prevented him
taking as much as a piece of bread, and by this unbroken concentration
upon his own highest nature.

9. Several women were greatly attached to him, amongst them Gemina,
in whose house he lived, and her daughter, called Gemina, too, after the
mother, and Ampbhiclea, the wife of Ariston, son of lamblichus; all three
devoted themselves assiduously to philosophy. s

Not a few men and women of position, on the approach of death, had
left their boys and girls, with all their property, in his care, fecling that
with Plotinus for guardian the children would be in holy hands. His
house therefore was filled with lads and lasses, amongst them Potamon,
in whose education he took such interest as often to hear the boy recite
verses of his own composition.

He always found time for thosc that came to submit returns of
the children’s property, and he looked closely to the accuracy of the
accounts: ‘Until the young people take to philosophy,” he used to say,
‘their fortunes and revenues must be kept intact for them.” And yet all
this labour and thought over the worldly interests of so many people
never interrupted, during waking hours, his intention towards the
Supreme.
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He was gentle, and always at the call of those having the slightest
acquaintance with him. After fsg)ending twenty-six years in Rome,
acting, too, as arbiter in many differences, he had never made an efiemy
of any citizen.

10. Among those making profession of Philosophy at Rome was one
Olympius, an Alexandrian, who had been for a little while a pupil of
Ammonius.

This man’s jealous envy showed itsclf in continual insolence, and
finally he grew so bitter that he even ventured sorcery, seeking to crush
Plotinus by star-spells. But he found his experiments recoiling upon
himself, and he confessed to his associates that Plotinus possessed ‘a
mighty soul, so powerful as to be able to hurl every assault back upon
those that sought his ruin’. Plotinus had felt the operation and declared
that at that moment Olympius’ ‘limbs were convulsed and his body
shrivelling like a money-bag pulled tight’. Olympius, perceiving on
several attempts that he was endangering himself rather than Plotinus,
desisted.

In fact Plotinus possessed by birth something more than is accorded
to other men. An Egyptian priest who had arrived in Rome and,
through some friend, had been presented to the philosopher, became
desirous of displaying his powers to him, and he offered to evoke a
visible manifestation of Plotinus’ presiding spirit. Plotinus readily con-
sented and the evocation was made in the Temple of Isis, the only place,
they say, which the Egyptian could find pure in Rome. -

At the summons a Divinity appeared, not a being of the spirit-ranks,
and the Iigyptian exclaimed: ‘You are singularly graced; the guiding-
spirit within you is not of the lower degree but a God.” It was not
possible, however, to interrogate or even to contemplate this God an
further, for the priest’s assistant, who had been holding the birds to
prevent them flying away, strangled them, whether through jealousy
or in terror. Thus Plotinus had for indwelling spirit a Being of the more
divine degrec, and he kept his own divine spirit unceasingly intent upon
that inner presence. It was this preoccupation that led him to write his
treatisc upon Our Tutelary Spirit, an essay in the explanation of the
differences among spirit-guides.

Amelius was scrupulous in observing the day of the New-Moon and
other holy-days, and once asked Plotinus to join in some such celebra-
tion: Plotinus refused: ‘It is for those Beings to come to me, not for me
to go to them.’

What was in his mind in so lofty an utterance we could not explain
to ourselves and we dared not ask him.

11. He had a remarkable penetration into character. °
Once a valuable necklace was stolen from Chione, who was living in
honourable widowhood with her children in the same house as Plotinus:
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the servants were called before him: he scrutinized them all, then
indicated one: “This man is the thief.” The man was whipped but for
some time persisted in denial: finally, however, he confessed, and
restored the necklace.

Plotinus foretold also the future of each of the children in the house-
hold: for instance, when questioned as to Polemon’s character and
destiny he said: ‘He will be amorous and short-lived’; and so it proved.

I myself at one period had formed the intention of ending my life;
Plotinus discerned my purpose; he came unexpectedly to my house
where I had secluded myself, told me that my decision sprang not
from reason but from mere melancholy and advised me to leave Rome.
I obeyed and left for Sicily, which I chose because I heard that one
Probus, a man of scholarly repute, was living there not far from
Lilybaeum. Thus I was induced to abandon my first intention but was
prevented from being with Plotinus between that time and his death.

12. The Emperor Gallienus and his wife Salonina greatly honoured
and venerated Plotinus, who thought to turn their friendly fecling to
some good purpose. In Campania there had once stood, according to
tradition, a City of Philosophers, a ruin now; Plotinus asked the Emperor
to rebuild this city and to make over the surrounding district to the
new-founded state; the population was to live under Plato’s laws: the
city was to be called Platonopolis; and Plotinus undertook to settle
down there with his associates. He would have had his way without
more ado but that opposition at court, prompted by jealousy, spite, or
some such paltry motive, put an end to the plan.

13. At the Conferences he showed the most remarkable power of going
to the heart of a subject, whether in exposition or in explanation, and his
phrasing was apt; but he made mistakes in certain words; for example,
he said ‘anamnemisketai’ for ‘anamimnesketai’—just such errors as he
committed in his writing.

When he was speaking hisintellect visibly illuminated his face: always
of winning presence, he became at these times still more engaging: a
slight moisture gathered on his forchcad; he radiated benignity.

He was always as ready to entertain objections as he was powerful
in meeting them. At one time I myself kept interrogating him during
three days as to how the soul is associated with the body, and he con-
tinued explaining; a man called Thaumasius entered in the midst of our
discussions; the visitor was more interested in the general drift of the
system than in particular points, and said he wished to hear Plotinus
expounding some theory as he would in a set treatise, but that he could
not endure Porphyry’s questions and answers: Plotinus asked, ‘But if
we cannot first solve the difficulties Porphyry raises what could go into
the treatise?’
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14. In style Plotinus is concise, dense with thought, terse, more lavish
of ideas than of words, most often expressing himself with a fervid
inspiration. He followed his own path rather than that of tradition, but
in his writings both the Stoic and Peripatetic doctrines are sunk;
Aristotle’s Metaphysics, especially, is condensed in them, all but entire.

He had a thorough theoretical knowledge of Geometry, Mechanics,
Optics, and Music, though it was not in his temperament to go practi-
cally into these subjects. '

At the Conferences he used to have treatises by various authors read
aloud—among the Platonists it might be Severus or Cronius, Numenius,
Gaius, or Atticus; and among the Peripatetics Asp}sius. Alexander,
Adrastus, or some such writer, at the call of the moment. But it was far
from his way to follow any of these authors blindly; he took a personal,
original view, applying Ammonius’ method to the investigation of every
problem.

He was quick to absorb; a few words sufficed him to make clear the
significance of some profound theory and so to pass on. After hearing
Longinus’ work On Causes and his Antiguary, he remarked: ‘Longinus
is 2 man of letters, but in no sense a philosopher.’

One day Origen came to the conference-room; Plotinus blushed
deeply and was on the point of bringing his lecture to an end; when
Origen begged him to continue, he said: “The zest dies down when the
speaker fecls that his hearers have nothing to learn from him.’

15. Once on Plato’s feast I rcad a poem, “The Sacred Marriage’; my
picce abounded in mystic doctrine conveyed in veiled words and was
couched in terms of enthusiasm; somecone exclaimed: ‘Porphyry has
gone mad’; Plotinus said to me so that all might hear: ‘You have shown
yourself at once poet, philosopher and hierophant.’

The orator Diophanes one day read a justification of the Alcibiades
of Plato’s Banquet and maintained that the pupil, for the sake of
advancement in virtue, should submit to the teacher without reserve,
even to the extent of carnal commerce: Plotinus started up several times
to leave the room but forced himself to remain; on the breaking up of
the company he directed me to write a refutation. Diophanes refused
to lend me his address and I had to depend on my recollection of his
argument; but my refutation, delivered before the same audience,
delighted Plotinus so much that during the very reading he repeatedly
quoted: ‘So strike and be a light to men.’

When Eubulus, the Platonic Successor, wrote from Athens, sending
treatises on some questions in Platonism, Plotinus had the writings put
into my hands with instructions to examine them and report to him
upon them.

He paid some attention to the principles of Astronomy though he
did not study the subject very deeply on the mathematical side. He
went more searchingly into Horoscopy; when once he was convinced

N
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that its results were not to be trusted he had no hesitation in attacking
the system frequently both at the Conferences and in his writings.

16. Many Christians of this period—amongst them sectaries who had
abandoned the old philosophy, men of the schools of Adelphius and
Aquilinus—had possessed themselves of works by Alexander of Libya,
by Philocomus, by Demostratus, and by Lydus, and exhibited also
Revelations bearing the riames of Zoroaster, Zostrianus, Nicotheus,
Allogenes, Mesus, and others of that order. Thus they fooled many,
themselves fooled first; Plato, according to them, had failed to penetrate
into the depth of Intellectual Being.

Plotinus frequently attacked their position at the Conferences and
finally wrote the treatise which I have headed Against the Gnostics: he
left to us of the circle the task of examining what he himself passed over.
Amelius proceeded as far as a forticth treatise in refutation of the book
of Zostrianus: I myself have shown on many counts that the Zoroastrian
volume is spurious and modern, concocted by the sectaries in order to
pretend that the doctrines they had embraced were those of the ancient
sage.

17. Some of the Greeks began to accuse Plotinus of appropriating the
ideas of Numenius.

Amelius, being informed of this charge by the Stoic and Platonist
Trypho, challenged it in a treatise which he entitled T'he Difference
between the Doctrines of Plotinus and Numenius. He dedicated the
work to me, under the name of Basileus (or King). This really is my
namg; it is equivalent to Porphyry (Purple-robed) and translates the
name I bear in my own tongue; for I am called Malchos, like my father,
and ‘Malchos’ would give ‘Basileus’ in Greek. Longinus, in dedicating
his work On Inpulse to Cleodamus and myself, addressed us as ‘Cleo-
damus and Malchus’, just as Numenius translated the Latin ‘Maximus’
into its Greck equivalent ‘Megalos’.

Here follows Amelius’ lctter:

‘Amelius to Basileus, with all good wishes.

‘You have been, in your own phrase, pestered by the persistent asser-
tion that our friend’s doctrine is to be traced to Numenius of Apamea.

‘Now, if it were mercly for those illustrious personages who spread
this charge, you may be very sure I would never utter a word in reply.
It is sufficiently clear that they are actuated solely by the famous and
astonishing facility of speech of theirs when they assert, at one moment,
that he is an idle babbler, next that he is a plagiarist, and finally that his
plagiarisms are fceble in the extreme. Clearly in all this we have nothing
but scoffing and abuse.

‘But your judgement has persuaded me that we should profit by this
occasion firstly to provide ourselves with a useful memorandum of the
doctrines that have won our adhesion, and secondly to bring about a

11



PLOTINUS

more complete knowledge of the system—long celebrated though it
be—to the glory of our friend, a man so great as Plotinus.

‘Hence I now bring you the promised Reply, executed, as you your-
self know in three days. You must judge it with reasonable indulgence;
this is no orderly and elaborate defence composed in step-by-step corre-
spondence with the written indictment: I have simply set down, as they
occurred to me, my recollections of our frequcnt discussions. You will
admit, also, that it 1s by no means easy to grasp the meaning of a writer
who (like Numenius) now credited with the opinion we also hold,
varies in the terms he uses to express the one idea.

‘If I have falsified any essential of the doctrine, I trust to your good
nature to set me right: I am reminded of the phrase in the tragedy: A
busy man and far from the teachings of our master I must needs correct
and recant. Judge how much I wish to give you pleasure. Good health.’

18. Thisletter seemed worth insertion as showing, not merely that some
contemporary judgement pronounced Plotinus to be parading on the
strength of Numenius’ ideas, but that he was even despised as a word-
spinner.

The fact is that these people did not understand his teaching: he was
entirely free from all the inflated pomp of the professor: his lectures had
the air of conversation, and he never forced upon his hearers the severely
logical substructure of his thesis.

I myself, when I first heard him, had the same experience. It led me
to combat his doctrine in a paper in which I tried to show that the
Intelligibles exist outside of the Intellectual-Principle. He had my work
read to him by Amelius: at the end he smiled and said: ‘Y oumust clear up
these difficulties, Amelius: Porphyry doesn’t understand our position.’
Amelius wrote a tract of considerable length, ‘In Answer to Porphyry’s
Objections’; I wrote a reply to the reply: Amelius replied to my reply;
at my third attempt I came, though even so with difficulty, to grasp the
doctrine: then only, I was converted, wrote a recantation, and read it
before the circle. From that time on I was entrusted with Plotinus’
writings and sought to stir in the master himself the ambition of organiz-
ing his doctrine and setting it down in more extended form. Amelius,
too, under my prompting, was encouraged in composition.

19. Longinus’ estimate of Plotinus, formed largely upon indications I
myself had given him in my letters, will be gathered from the following
extract from one of his to me. He is asking me to leave Sicily and join
him in Phoenicia, and to bring Plotinus’ works with me. He says:
‘And send them at your convenience or, better, bring them; f};r Ican
never cease urging you to give the road towards us the preference over
any other. If there is no better reason—and what intellectual gain can
you anticipate from a visit to us?—at least there are old acquaintances
and the mild climate which would do you good in the weak state of
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health you report. Whatever else you may be exPecting, do not hope
for anything new of my own, or even for the earlier works which you
tell me you have lost; for there is a sad dearth of copyists here. I assure
you it has taken me all this time to complete my set of Plotinus, and it
was done only by calling off my scribe from all his routine work, and
keeping him steadily to this one task.

‘I think that now, with what you have sent me, I have everything,
though in a very imperfectstate, for the manuscript is exceeding faulty.
I had expected our friend Amelius to correct the scribal errors, but he
evidently had something better to do. The copies are quite useless to
me; I have been especially eager to examine the treatises on the Soul and
on The Authentic-Existent, and these are precisely the most corrupted.
It would be a great satisfaction to me if you would send me faithful
transcripts for collation and return—though again I suggest to you not
to send but to come in person, bringing me the correct copies of these
treatises and of any that Amelius may have passed over. All that he
brought with him I have been careful to make my own: how could I be
content not to possess myself of all the writings of a man so worthy of
the deepest veneration?

‘I repeat, what I have often said in your presence and in your absence,
as on that occasion when you were at Tyre, that while much of the
theory does not convince me, yet I am filled with admiration and delight
over the general character of the work, the massive thinking of the man,
the philosophic handling of problems; in my judgement investigators
must class Plotinus’ work with that holding the very highest rank.’

20. This extended quotation from the most acute of the critics of our
day—a writer who has passed judgement on nearly all his contem-
poraries—serves to show the estimate he came to set upon Plotinus of
whom, at first, misled by ignorant talk, he had held a poor opinion.

His notion, by the way, that the transcripts he acquired from Amelius
were faulty sprang from his misunderstanding of Plotinus’ style and
phraseology; if there were ever any accurate copies, these were they,
taithful reproductions from the author’s own manuscript.

Another passage from the work of Longinus, dealing with Amelius,
Plotinus, and other metaphysicians of the day, must be inserted here to
give a complete view of the opinion formed upon these philosophers by
the most authoritative and most searching of critics. The work was
entitled On the End: in Answer to Plotinus and Gentilianus Amelius.
It opens with the following preface:

‘In our time, Marcellus, there have been many philosophers—
especially in our youth—for there is a strange scarcity at present. When
I was a boy, my parents’ long journeys gave me the opportunity of
seeing all the better-known teachers; and in later life those that still
lived became known to me as my visits to this and that city and people
brought me where they happened to live.

13
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‘Some of these undertook the labour of developing their theories in
formal works and so have bequeathed to the future the means of profit-
ing by their services. Others thought they had done enough when they
had convinced their own immediate hearers of the truth of their theories.

‘First of those that have written.

‘Among the Platonists there are Euclides, Democritus, Proclinus the
philosopher of the Troad, and the two who still profess philosophy at
Rome, Plotinus and his friend Gentilianus Amelius. Among the Stoics
there are Themistocles and Phoibion and the two who flourished only
a little while ago, Annius and Medius. And there is the Peripatetic,
Heliodorus of Alexandria.

‘For those that have not written, there are among the Platonists
Ammonius and Origen, two teachers whose lectures I myself attended
during a long period, men greatly surpassing their contemporaries
in mental power; and there are the Platonic Successors at Athens,
Theodotus and Eubulus.

‘No doubt some writing of a metaphysical order stands to the credit
of this group: Origen wrote on Spirit-Beings; Eubulus commented on
both the Philebus and Gorgias, and cxamined the objections urged by
Aristotle to Plato’s Republic; but this is not enough to class either of
them with systematic authors. This was side-play; authorship was not
in the main plan of their careers.

‘Among Stoic tcachers that refrained from writing we have Herminus
and Lysimachus, and the two living at Athens, Musonius and Athenaeus;
among Peripatetics, Ammonius and Ptolemaeus.

‘The two last were the most accomplished scholars of their time,
Ammonius especially being unapproached in breadth of learning; but
neither produced any systematic work; we have from them merely
verses and duty-speeches; and these I cannot think to have been
preserved with their consent; they did not concern themselves about
formal statement of their doctrine, and it is not likely they would wish
to be known in after times by compositions of so trivial a nature.

“To return to the writers; some of them, like Euclides, Democritus,
and Proclinus, confined themselves to the mere compilation and tran-
scription of passages from earlier authorities. Others diligently worked
over various minor points in the investigations of the ancients, and put
together books dealing with the same subjects. Such were Annius,
Medius, and Phoibion, the last csPccially choosing to be distinguished
for style rather than for systematic thinking. In the same class must be
ranked Heliodorus; his writings contribute nothing to the organization
of the thought which he found to his hand in the teaching of carlier
workers.

‘Plotinus and Gentilianus Amelius alone display the true spirit of
authorship; they treat of a great number of questions and they bring a
method of their own to the treatment.

‘Plotinus, it would seem, set the principles of Pythagoras and of Plato
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in a clearer light than anyone before him; on the same subjects,
Numentus, Cronius, Moderatus, and Thrasyllus fall far short of him in
precision and fullness. Amelius set himself to walk in Plotinus’ steps and
adopted most of Plotinus’ opinions; his method, however, was diffuse
and, unlike his friend, he indulges in an extravagance of explanation.

‘Only these two seem to me worth study. What profit can anyone
expect from troubling the works of any of the others to the neglect of
the originals on which they drew? They bring us nothing of their own,
not even a novel argument, much less a leading idea, and are too uncon-
cerned even to set side by side the most generally adopted theories or to
choose the better among them.

‘My own method has been different; as for example when I replied to
Gentilianus upon Plato’s treatment of Justice and in a review I under-
took of Plotinus’ theory of the Idea. This latter was in the form of a
reply to Basileus of Tyre, my friend as theirs. He had preferred Plotinus’
system to mine and had written several works in the manner of his
master, amongst them a treatise supporting Plotinus’ theory of the Idea
against that which I taught. I endeavoured, not, I think, unsuccessfully,
to show that his change of mind was mistaken.

‘In these two essays I have ranged widely over the doctrines of this
school, as also in my Letter to Amelius which, despite the simple title
with which I contented myself, has the dimensions of a book, being a
reply to a treatise he addressed to me from Rome under the title “On
Plounus’ Philosophic Method”.’

21. This Preface leaves no doubt of Longinus’ final verdict: he ranks
Plotinus and Amelius above all authors of his time in the multitude of
questions they discuss; he credits them with an original method of
investigation: in his judgement they by no means took their system
from Numenius or gave a first place to his opinions, but followed the
Pythagorean and Platonic schools; finally he declares the writings of
Numenius, Cronius, Modecratus, and Thrasyllus greatly inferior in
precision and fullness to those of Plotinus.

Notice, by the way, that while Amelius is described as following in
Plotinus’ footsteps, it is indicated that his temperamental prolixity led
him to delight in an extravagance of explanation foreign to his master:
in the reference to myself, though I was then only at the beginning of
my association with Plotinus—'Basileus of Tyre, my friend as theirs,
who has written a good deal, has taken Plotinus as his model'—Longinus
recognizes that I entirely avoided Amelius’ unphilosophical prolixity
and made Plotinus’ manner my standard.

Such a pronouncement upon the value of Plotinus’ work, coming
from so great an authority, the first of critics then as now, must certainly
carry weight, and I may remark that if I had been able to confer with
him, during such a visit as he proposed, he would not have written to
combat doctrines which he had not thoroughly penetrated.
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22, But why talk, to use Hesiod’s phrase, ‘About Oak and Rock’? If

we are to accept the evidence of the wise—who could be wiser than a

Fod? And here the witness is the same God that said with truth;

‘I have numbered the sands and taken the measure of the sea;
I understand the dumb and hear where there has been no speech.’

Apollo was consulted by Amelius, who desired to learn where
Plotinus’ soul had gone. And Apollo, who uttered of Socrates that great

raise, ‘Of all men, Socrates the wisest'—you shall hear what a full and
Fofty oracle Apollo rendered upon Plotinus.

I raise an undying song, to the memory of a gentle friend, a hymn
of praise woven to the honey-sweet tones of my lyre under the touch
of the golden plectrum.

The Muses, too, I call to lift the voice with me in strains of many-
toned exultation, in passion ranging over all the modes of song:

even as of old they raised the f%lmous chant to the glory of Aeacides
in the immortal ardours of the Homeric line.

Come, then, Sacred Chorus, let us intone with one great sound the
utmost of all song, I Phocbus, Bathychaites, singing in the midst.

Celestial! Man at first but now nearing the diviner ranks! the
bonds of human necessity are loosed for you and, strong of heart,
you beat your eager way from out the roaring tumult of the fleshly
life to the shores of that wave-washed coast free from the thronging
of the guilty, thence to take the grateful path of the sinless soul:

where glows the splendour of God, where Right is throned in the
stainless place, far from the wrong that mocks at law.

Oft-times as you strove to rise above the bitter waves of this blood-
drenched life, above the sickening whirl, toiling in the mid-most of
the rushing flood and the unimaginable turmoil, oft-times, from the
Ever-Blessed, there was shown to you the Term still close at hand:

Oft-times, when your mind thrust out awry and was like to be
rapt down unsanctioned paths, the Immortals themselves prevented,
guiding you on the straightgoing way to the celestial spheres, pouring
down before you a dense shaft of light that your eyes might see from
amid the mournful gloom.

Sleep never closed those eyes: high above the heavy murk of the
mist you held them; tossed in the welter, you still had vision; still you
saw sights many and fair not granted to all that labour in wisdom’s
quest.

But now that you have cast the screen aside, quitted the tomb that
held your lofty soul, you enter at once the heavenly consort:

where fragrant breezes play, where all is unison and winning
tenderness and guileless joy, and the place is lavish of the nectar-
streams the unfailing Gods bestow, with the blandishments of the
Loves, and delicious airs, and tranquil sky:

where Minos and Rhadamanthus dwell, great brethren of the

16



PORPHYRY

golden race of mighty Zeus; where dwell the just Aeacus, and Plato,
consecrated power, and stately Pythagoras and all else that form the
Choir of Immortal Love, that share their parentage with the most
blessed spirits, there where the heart is ever lifted 1n joyous festival.

O Blessed One, you have fought your many fights; now, crowned
with unfading life, your days arc with the Ever-Holy.

Rejoicing Muses, let us stay our song and the subtle windings of
our dance; thus much I could but tell, to my golden lyre, of Plotinus,
the hallowed soul.

23. Good and kindly, singularly gentle and engaging: thus the oracle
presents him, and so in fact we found him. Sleeplessly alert—Apollo
tells—pure of soul, ever striving towards the divine which he loved
with all his being, he laboured strenuously to free himself and rise above
the bitter waves of this blood-drenched life: and this is why to Plotinus
—God-like and lifting himself often, by the ways of meditation and by
the methodsPlato teaches in the Banquet, to the first and all-transcendent
God—that God appeared, the God who has neither shape nor form but
sits enthroned above the Intcllectual-Principle and all the Intellectual-
Sphere.

‘There was shown to Plotinus the Term ever near’: for the Term, the
one end, of his lifc was to become Uniate, to approach to the God over
all: and four times, during the period I passed with him, he achieved this
Term, by no mere latent fitness but by the ineffable Act.

To this God, I also declare, I Porphyry, that in my sixty-eighth year
I too was once admitted and entered into Union.

We are told that often when he was leaving the way, the Gods set
him on the true path again, pouring down before him a dense shaft of
light; here we are to understand that in his writing he was overlooked
and guided by the divine powers.

‘In this sleepless vision within and without,” the oracle says, ‘your
cyes have beheld sights many and fair not vouchsafed to all that take
the philosophic path’: contemplation in man may sometimes be more
than human, but compare it with the True-Knowing of the Gods and,
wonderful though it be, it can never plunge into the depths their divine
vision fathoms.

Thus far the Oracle recounts what Plotinus accomplished and to
what heights he attained while still in the body: emancipated from the
body, we are told how he entered the celestial circle where all is friend-
ship, tender delight, happiness, and loving union with God, where
Minos and Rhadamanthus and Aeacus, the sons of God, are enthroned
as judges of souls—not, however, to hold him to judgement but as
welcoming him to their consort to which are bidden spirits pleasing to
the Gods—Plato, Pythagoras, and all the people of the Choir of Immor-
tal Love, there where the blessed spirits have their birth-home and live
in days filled full of ‘joyous festival’ and made happy by the Gods.
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24. L have related Plotinus’ life; something remains to tell of my revision
and arrangement of his writings. This task he himself had imposed upon
me during his lifetime and I had pledged myself to him and to the.circle
to carry it out.

I judged that in the case of treatises which, like these, had been issued
without consideration of logical sequence it was best to disregard the
time-order.

Apollodorus, the Athenian, edited in ten volumes the collected works
of Epicharmus, the comedy writer; Andronicus, the Peripatetic, classi-
fied the works of Aristotle and of Theophrastus according to subject,
bringing together the discussions of related topics: I have adopted a
similar plan.

I had fifty-four treatises before me: I divided them into six sets of
nine, an arrangement which pleased me by the happy combination of
the perfect number six with the nines: to each such ennead I assigned
matter of one general nature, leading off with the themes presenting the
least difficulty.

The FirsT ENNEAD, on this method, contains the treatises of a more
ethical tendency:

On the Animate and the Man.

On the Virtues.

On Dialectic.

On Happiness.

Whether Happiness depends on Extension of Time.
On Beauty.

On the Primal Good and Secondary forms of Good.
On Evil.

On the Reasoned Withdrawal from Life.

The Seconp EnnEeap, following the more strictly ethical First, is
physical, containing the disquisitions on the world and all that belongs
to the world:

. On the World.

On the Circular Movement.

Whether the Stars have Causal Operation.

On the Two Orders of Matter.

On Potentiality and Actuality.

On Quality and Form.

On Coalescence.

Why Distant Objects appear Small.

Against those Declaring the Creator of the World, and the World
itself, to be Evil.
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The THirp ENNEAD, still keeping to the World, discusses the philo-
sophical implications of some OF its features:

1. On Fate.
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The First Treatise on Providence.

The Second Treatise on Providence.

On Our Tutelary Spirit.

On Love.

On the Impassibility of the Bodiless.

On Eternity and Time.

On Nature, Contemplation, and The One.
Various Questions.

O X xnpw

25. These first three Enneads constitute in my arrangement one self-
contained section.

The treatise on Our Tutelary Spirit is placed in the Third Ennead
- because this Spirit is not discussed as it is in itself, and the essay by its
main content falls into the class dealing with the origin of man. Similar
reasons determined the inclusion in this set of the treatise on Love.
That on Eternity and Time is placed in this Third Ennead in virtue of
its treatment of Time: that On Nature, Contemplation, and The One,
because of the discussion of Nature contained in it.

Next to the two dealing with the world comes the FourtH ENNEAD
containing the treatises dealing with the Soul:

1. On the Essence of the Soul (I).
. On the Essence of the Soul (II).
Questions referring to the Soul (I).
Questions referring to the Soul (II).
Questions referring to the Soul (III); or, On Vision.
On Sensation and Memory.
On the Immortality of the Soul.
On the Descent of the Soul into Bodies.
9. Whether all Souls are One.

The Frrra Enneab—following upon that dealing with the Soul—
contains the treatises upon the Intellectual-Principle, each of which has
also some reference to the All-Transcending and to the Intellectual-
Principle in the Soul, and to the Ideas:

1. On the three Primal Hypostases.

On the Origin and Order of the Post-Primals.

On the Conscious Hypostases and the All-Transcending.

How the Post-Primal derives from the Primal, and on the One.

. That the Intelligibles are not outside the Intellectual-Principle,
and on the Good.

That there is no Intellectual Act in the Principle which transcends
the Authentic-Existent; and on the Nature that has the Intellectual
Act Primally and that which has it Secondarily.

Whether there are Ideas even of Particulars.

On Intellectual Beauty.

9. On the Intellectual-Principle, on the Ideas, and on the Authentic-

Existent.
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26. These Fourth and Fifth Enneads, again, I have arranged in the form
of one distinct section.

The last Ennead, the Sixth, constitutes one other section, so that we
have the entire work of Plotinus in three sections, the first containing
three Enneads, the second two, the third one Ennead.

The content of the third section, that is of the SixTH ENNEAD, is as
follows:

3. On the Kinds of Being.

4, 5. That the Authentic-Existent, one and identical, is everywhere

present, integrally.

6. On Numbers.

7. How the Multitude of Ideas Exists; and on the Good.

8. On Free-Will and the Will of The One.

9. On The Good, or The One.

Thus, in sum, I have mranged the ﬁfty -four treatises, constltutmg
Plotinus’ entire work into six sets of nine: to some of the treatises I
have further added commentaries—irregularly, as friends asked for
enlightenment on this or that point; finally for all the treatises, except
that on Beauty, which was not to hand, I have written Summaries which
follow thé ¢ chronological order: in thls department of my work besides
the Summaries will be found Developments; the numbering of these also
adopts the chronological order.

Now I have only to go once more through the entire work, see to the
punctuatlon and correct any verbal errors; what else has solicited my
attention, the reader will discover for hlmself
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THE FIRST ENNEAD

FIRST TRACTATE
The Arnimate and the Man

1. PLEASURE and distress, fear and courage, desire and aversion, where
have these affections and experiences their seat?

Clearly, either in the Soul alon, or in the Soul as employing the body,
or in some third entity deriving from both. And for this third entity,
again, there are two possible modes: it might be either a blend or a
distinct form due to the blending.

And what applies to the affections applies also to whatsoever acts,
physical or mental, spring from them.

We have, therefore, to examine discursive-reason and the ordinary
mental action upon objects of sense, and inquire whether these have the
one seat with the affections and experiences, or perhaps sometimes the
one seat, sometimes another.

And we must consider also our acts of Intellection, their mode and
their seat.

And this very examining principle, which investigates and decides in
these matters, must be brought to light.

Firstly, what is the seat of Sense-Perception? This is the obvious
beginning since the affections and experiences either are sensations of
some kind or at least never occur apart from sensation.

2. This first inquiry obliges us to consider at the outsct the nature of
the Soul—that is whether a distinction is to be made between Soul and
Essential Soul (between an individual Soul and the Soul-Kind in itself).

If such a distinction holds, then the Soul (in man) is some sort of a
composite and at once we may agree that it is a recipient and—if onl
reason allows—that all the affections and experiences really have their
seat in the Soul, and with the affections every state and mood, good and
bad alike.

But if Soul (in man) and Essential Soul are one and the same, then
the Soul will be an Ideal-Form unreceptive of all those activities which
it imparts to another Kind but possessing within itself that native Act of
its own which Reason manifests.

If this be so, then, indeed, we may think of the Soul as an immortal—
if the immortal, the imperishable, must be impassive, giving out some-
thing of itself but itself taking nothing from without except for what
it receives from the Existents prior to itself, from which Existents, in
that they are the nobler, it cannot be sundered.
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Now what could bring fear to a nature thus unreceptive of all the
outer? Fear demands fee%ing. Nor is there place for courage: courage
implies the presence of dan%er. And such desires as are satisfied by
the filling or voiding of the body, must be proper to something very
different from the Soul, to that only which admits of replenishment and
voidance.

And how could the Soul lend itself to any admixture? An essential is
not mixed. Or to the intrusion of anything alien? If it did, it would be
seeking the destruction of its own nature. Pain must be equally far from
it. And Grief—how or for what could it grieve? Whatever possesses
Existence is supremely free, dwelling, unchangeable, within its own
peculiar nature. And can any increase bring joy, where nothing, not
even anything good, can accrue? What such an Existent is, it is un-
changeably.

Thus assuredly Sense-Perception, Discursive-Reasoning, and all our
ordinary mentation are foreign to the Soul: for sensation is a receiving
—whether of an Ideal-Form or of a bodily affection—and reasoning
and all ordinary mental action deal with sensation.

The question still remains to be examined in the matter of the intellec-
tions—whether these are to be assigned to the Soul—and as to Pure-
Pleasure (pleasure apart from sense), whether this belongs to the Soul in
its solitary state.

3. We may treat of the Soul as in the body—whether it be set above it
or actually within it—since the association of the two constitutes the
one thing called the living organism, the Animate.

Now from this relation, from the Soul using the body asan instrument,
it does not follow that the Soul must share the body’s experiences: a
man does not himself feel all the expericnces of the tools with which he
is working.

It may %e objected that the Soul must, however, have Sense-Percep-
tion since its use of its instrument must acquaint it with the external
conditions, and such knowledge comes by way of sense. Thus, it will
be argued, the eyes are the instrument of seeing, and seeing may bring
distress to the Soul: hence the Soul may feel sorrow and pain and every
other affection that belongs to the body; and from this again will spring
desire, the Soul secking the mending of its instrument.

But, we ask, how, possibly, can these affections pass from body to
Soul? Body may communicate qualities or conditions to another body:
but—body to Soul? Something happens to A; does that make it happen
to B? As long as we have agent and instrument, there are two distinct
entities; if the Soul uses the body it is separate from it.

But apart from the philosophical separation how does Soul stand to
body?

Clearly there is a combination. And for this several modes are pos-
sible. There might be a complete coalescence: Soul might be interwoven
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through the body: or it might be an Ideal-Form detached or an Ideal-
Form in governing contact like a pilot: or there might be part of the
Soul detached and another part in contact, the disjoined part being the
agent or user, the conjoined part ranking with the instrument or thing
used.

In this last case it will be the double task of philosophy to direct this
lower Soul towards the higher, the agent, and except in so far as the
conjunction is absolutely necessary, to sever the agent from the instru-
ment, the body, so that it need not forever have its Act upon or through
this inferior.

4. Let us consider, then, the hypothesis of a coalescence.

Now if there is a coalescence, the lower is ennobled, the nobler
degraded; the body is raised in the scale of being as made participant in
life; the Soul, as associated with death and unreason, is brought lower.
How can a lessening of the life-quality produce an increase such as
Sense-Perception?

No: the body has acquired life, it is the body that will acquire, with
life, sensation and the affections coming by sensation. Desire, then, will
belong to the body, as the objects of desire are to be enjoyed by the
body. And fear, too, will belong to the body alone; for it is the body’s
doom to fail of its joys and to perish.

Then again we should have to examine how such a coalescence could
be conceived: we might find it impossible: perhaps all this is like an-
nouncing the coalescence of things utterly incongruous in kind, let us
say of a line with whiteness.

Next for the suggestion that the Soul is interwoven through the
body: such a relation would not give woof and warp community of
sensation: the interwoven element might very well suffer no change:
the permeating soul might remain entirely untouched by what affects
the body—as light goes always free of all its floods—and all the more
so, since, precisely, we are asked to consider it as (not confined to any
one part but) diffused throughout the entire frame. Under such an inter-
weaving, then, the Soul would not be subjected to the body’s affections
and experiences.

Let us then suppose Soul to be in body as Ideal-Form in Matter.
Now if—the first possibility—the Soul is an essence, a self-existent, it
can be present only as a separable form and will therefore all the more
decidedly be the Using-Principle (and therefore unaffected).

Suppose, next, the Soul to be present like axe-form on iron: here, no
doubt, the formis all important but it is still (not the one member but) the
axe, the couplement of iron and form, that effects whatever is effected
by the iron thus modified: on this analogy, therefore, we are even more
strictly compelled to assign all the experiences of the combination to
the body: yet the body is of a particular kind—a natural body, having
organs (or faculty-instruments), and the potential recipient of life.
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Compare the passage (in Aristotle) where we read that ‘it is absurd to
suppose that the Soul weaves’; equally absurd to think of it as desiring,
grieving. All this is rather in the province of something which we may
call the Animate. .

5. Now this Animate might be merely the body as having life: it might
be the Couplement of Soul and body: it might be a third and different
entity formed from both. '

The Soul in turn—apart from the nature of the Animate—must be
either impassive, merely causing Sense-Perception in its ?Ioke-fellow,
or sympathetic; and, if sympathetic, it may have identical experiences
with its fellow or merely correspondent experiences: desire for example
in the Animate may be something quite distinct from the accompanying
movement or state in the desiring faculty.

The body, the live-body as we know it, we will consider later.

Let us take first the Couplement of body and Soul. How could
suffering, for example, be seated in this Couplement?

It may be suggested that some unwelcome state of the body produces
a distress which reaches to a Sensitive-Faculty which in turn merges into
Soul. But this account still leaves the origin of the sensation unexplained.

Another suggestion might be that all is due to an opinion or judge-
ment: some cvil seems to have befallen the man or his belongings and
this conviction sets up a state of trouble in the body and in the entire
Animate. But this account leaves still a question as to the source and
seat of the judgement: does it belong to the Soul or to the Couplement?
Besidcs, the judgement that cvil is present does not involve the feeling
of grief: the judgement might very well arise and the grief by no means
follow: one may think oneself slighted and yet not be angry; and the
appetite is not necessarily excited by the thought of a pleasure. We are,
thus, no nearer than before to any warrant for assigning these affections
to the Couplement.

Is it any explanation to say that desire is vested in a Faculty-of-desire
and anger in the Irascible-Faculty and, collectively, that all tendency is
seated in the Appctitive-Faculty? Such a statement of the facts does not
help towards making the affections common to the Couplement; they
might still be seated either in the Soul alone or in the body alone. On the
onc hand, if the appetite is to be stirred, as in the carnal passion, there
must be a heating of the blood and the bile, a well-defined state of the
body; on the other hand, the impulse towards The Good cannot be a
joint affection, but, like certain others too, it would belong necessarily
to the Soul alone.

Reason, then, does not permit us to assign all the affections to the
Couplement.

In the case of carnal desire, it will certainly be the Man that desires,
and yet, on the other hand, there must be desire in the Desiring-Faculty
as well. How can this be? Are we to suppose that, when the man
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originates the desire, the Desiring-Faculty moves to the order? How
could the Man have come to desire at all unless through a prior activity
in the Desiring-Faculty? Then it is the Desiring-Faculty that takes the
lead? Yet how, unless the body be first in the appropriate condition?

6. It may seem reasonable to lay down as a law that when any powers
are contained by a recipient, every action or state expressive of them
must be the action or state of that recipient, they themselves remaining
unaffected as merely furnishing efficiency.

But if this were so, then, since the Animate is the recipient of the
Causing-Principle (i.c. the Soul) which brings life to the Couplement,
this Causc must itsclf remain unaffected, all the experiences and expres-
sive activitics of the life being vested in the recipient, the Animate.

But this would mean that life itself belongs not to the Soul but to the
Couplement; or at least the life of the Couplement would not be the life
of the Soul; Sense-Perception would belong not to the Sensitive-Faculty
but to the container of the faculty.

But if sensation is a movement traversing the body and culminating
in Soul, how can the Soul lack sensation? The very presence of the
Sensitive-Faculty must assure sensation to the Soul.

Once again, where is Sense-Perception seated?

In the Couplement.

Yet how can the Couplement have sensation independently of action
in the Sensitive-Faculty, the Soul left out of count and the Soul-
Faculty?

7. The truth lies in the consideration that the Couplement subsists by
virtue of the Soul’s presence.

This, however, is not to say that the Soul gives itself as it is in itself to
form cither the Couplement or the body.

No; from the organized body and something else, let us say a light,
which the Soul gives forth from itself, it forms a distinct Principle, the
Animate; and in this Principle are vested Sense-Perception and all the
other experiences found to belong to the Animate.

But the ‘We’? How have We Sense-Perception?

By the fact that We are not separate from the Animate so constituted,
even though certainly other and nobler elements go to make up the
entire many-sided nature of Man.

The faculty of perception in the Soul cannot act by the immediate
grasping of sensible objccts, but only by the discerning of impressions
printed upon the Animate by sensation: these impressions are already
Intelligibles, while the outer sensation is a mere phantom of the other
(of that in the Soul) which is nearer to Authentic-Existence as being an
impassive reading of Ideal-Forms.

And by means of these Ideal-Forms, by which the Soul wields single
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lordship over the Animate, we have Discursive-Reasoning, Sense-
Knowledge, and Intellection. From this moment we have peculiarly
the We: before this there was only the ‘Ours’; but at this stage stands
the We (the authentic Human-Principle) loftily presiding over the
Animate.

There is no reason why the entire compound entity should not be
described as the Animate or Living-Being—mingled in a lower phase,
but above that point the beginning of the véritable man, distinct from
all that is kin to the lion, all that is of the order of the multiple brute.
And since The Man, so understood, is essentially the associate of the
reasoning Soul, in our reasoning it is this ‘We’ that reasons, in that the
use and act of reason is a characteristic Act of the Soul.

8. And towards the Intellectual-Principle what is our relation? By this
I mean, not that faculty in the soul which is one of the emanations from
the Intellectual-Principle, but The Intellectual-Principle itself (Divine-
Mind).

This also we possess as the summit of our being. And we have It either
as common to all or as our own immediate possession: or again we may
possess It in both degrees, that is in common, since It is indivisible—
one, everywhere and always Its entire self—and severally in that each
personality possesses It entire in the First-Soul (i.e. in the Intellectual as
distinguished from the lower phase of the Soul).

Hence we possess the Ideal-Forms also after two modes: in the Soul,
as it were unrolled and separate; in the Intellectual-Principle, concen-
trated, one.

And how do we possess the Divinity?

In that the Divinity is poised upon the Intellectual-Principle and
Authentic-Existence; and We come third in order after these two, for
the We is constituted by a union of the supreme, the undivided Soul—
we read—and that Soul which is divided among (living) bodies. For,
note, we inevitably think of the Soul, though one and undivided in the
All, as being present to bodies in division: in so far as any bodies are
Animates, the Soul has given itself to each of the separate material
masses; or rather it appears to be present in the bodies by the fact that it
shines into them: it makes them living beings not by merging into body
but by giving forth, without any change 1n itself, images or likenesses
of itself like one face caught by many mirrors.

The first of these images is (the faculty of) Sense-Perception seated
in the Couplement; and from this downwards all the successive images
are to be recognized as phases of the Soul in lessening succession from
one another, until the series ends in the faculties of generation and
growth and of all production of offspring—offspring efficient in its
turn, in contradistinction to the engendering Soul which (has no direct
:fzction within matter but) produces by mere inclination towards what it

ashions. ,
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9. That Soul, then, in us, will in its nature stand apart from all that can
cause any of the evils which man does or suffers; for all such evil, as we
have seen, belongs only to the Animate, the Couplement.

But there is a difficulty in understanding how the Soul can go guiltless
if our mentation and reasoning are vested in it: for all this lower kind of
knowledge is delusion and is the cause of much of what is evil.

When we have done evil it is because we have been worsted by our
baser side—for a man is thany—by desire or rage or some evil image:
the misnamed reasoning that takes up with the false, in reality fancy,
has not stayed for the judgement of the Reasoning-Principle: we have
acted at the call of the less worthy, just as in matters of the sense-sphere
we sometimes see falsely because we credit only the lower perception,
that of the Couplement, without applying the tests of the Reasoning-
Faculty.

The Intellectual-Principle either apprehends its object or does not:
error is impossible. The same, we must admit, applies to ourselves: either
we do or we do not put ourselves in touch with what is object to the
Intellectual-Principle, or, more strictly, with the Intellectual-Realm
within ourselves: for it is possible at once to possess and not to use.

Thus we have marked off what belongs to the Couplement from
what stands by itself: the one group has the character of body and
never exists apart from body, while all that has no need of body for its
manifestation belongs peculiarly to Soul: and the Understanding, as
passing judgement upon Sense-Impressions, is at the point of the vision
of Ideal-Forms, seeing them as it were with an answering sensation (i.e.
with consciousness); this last is at any rate true of the Understanding
in the Veritable Soul. For Understanding, the true, is the Act of the
Intellections: in many of its manifestations it is the assimilation and
reconciliation of the outer to the inner.

Thus in spite of all, the Soul is at peace as to itself and within itself:
all the changes and all the turmoil we experience are the issue of what is
subjoined to the Soul, and are, as we have said, the states and experiences
of this elusive ‘Couplement’.

10. It will be objected, that if the Soul constitutes the We (the person-
ality) and We are subject to these states, then the Soul must be subject
to them, and similarly that what We do must be done by the Soul.
But it has been observed that the Couplement, too—especially before
our emancipation—is a member of this total We, and in fact what the
body experiences we say We experience. This We, then, covers two
distinct notions; sometimes it includes the brute-part, sometimes it
transcends the brute. Brute means body touched to life; the true man
is the other, going pure of the body, natively endowed with the virtues
which belong to the Intellectual-Activity, virtues whose seat is the
Separate Soul, the Soul which even in its dwelling here may be kept
apart. (This Soul constitutes the human being) for when it has wholry
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withdrawn, that other Soul which is a radiation (or emanation) from it
withdraws also, drawn after it.

Those virtues, on the other hand, which spring not from contempla-
tive wisdom but from custom or practical discipline belong to the
Couplement: to the Couplement, too, belong the vices; they are its
repugnances, desires, sympathies.

And Friendship?

This emotion belongs sometimes to the lower part, sometimes to the
interior man.

11. In childhood the main activity is in the Couplement, and there is but
little irradiation from the higher princilples of our being: but when these
higher principles act but feebly or rarely upon us their action is directed
towards the Supreme; they work upon us only when they stand at the
mid-point.

But does not the We include that phase of our being which stands
above the mid-point?

It does, but on condition that we lay hold of it: our entire nature is
not ours at all times but only as we direct the mid-point upwards or
downwards, or lead some particular phase of our nature from poten-
tiality or native character into act.

And the animals, in what way or degree do they possess the Animate?

If there be in them, as the opinion goes, human Souls that have sinned,
then the Animating-Principle in its separable phase does not enter
directly into the brute; it is there but not there to them; they are aware
only of the image of the Soul (only of the lower Soul) and of that
only by being aware of the body organized and determincd by that
image.

If there be no human Soul in them, the Animate is constituted for
them by a radiation from the All-Soul.

12. But if Soul is sinless, how come the expiations? Here surcly is a
contradiction; on the one side the Soul is above all guilt; on the other,
we hear of its sin, its purification, its expiation; it is doomed to the lower
world, it passes from body to body.

We may take either view at will: they are easily reconciled.

When we tell of the sinless Soul we make Soul and Essential-Soul one
and the same: it is the simple unbroken Unity.

By the Soul subject to sin we indicatc a groupment, we include that
other, that phase of the Soul which knows all the states and passions: the
Soul in this sense is compound, all-inclusive: it falls under the conditions
of the entire living experience: this compound it is that sins, it is this,
and not the other, that pays penalty.

It is in this sense that we read of the Soul: “‘We saw it as those others
saw the sea-god Glaukos.” ‘And’, reading on, ‘if we mean to discern the
nature of the Soul we must strip it free of all that has gathered about i,
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must see into the philosophy of it, examine with what Existences it has
touch and by kinship to what Existences it is what it is.’

Thus the life and activities of the Soul are not those of the Expiator.
The retreat and sundering, then, must be not from this body only, but
from every alien accruement. Such accruement takes place at birth; or
rather birth is the coming-into-being of that other (lower) phase of the
Soul. For the meaning of birth has been indicated elsewhere; it is
brought about by a descent of the Soul, something being given off by
the Soul and coming down in the declension.

Then the Soul has let this image fall? And this declension, is it not
certainly sin?

If the declension is no more than the illuminating of an object
beneath, it constitutes no sin: the shadow is to be attributed not to the
luminary but to the object illuminated; if the object were not there, the
light could cause no shadow.

And the Soul is said to go down, to decline, only in that the object it
illuminates lives by its life. And it lets the image fall only if there be
nothing near to take it up; and it lets it fall, not as a thing cut off, but as
a thing that ceases to be: the image has no further being when the whole
Soul is looking toward the Supreme.

The poet, too, in the story of Hercules, seems to give this image
separate existence; he puts the shade of Hercules in the lower world and
Hercules himself among the gods: treating the hero as existing in the
two realms at once, he gives us a twofold Hercules.

It is not difficult to explain this distinction. Hercules was a hero of
practical virtue. By his noble serviceableness he was worthy to be a
God. On the other hand, his merit was action and not the Contempla-
tion which would place him unreservedly in the higher realm. There-
fore while he has place above, something of him remains below.

13. And the principle that reasons out these matters? Is it We or the
Soul?

We, but by the Soul.

But how ‘by the Soul’? Does this mean that we reason by the fact of
possessing Soul?

No; by the fact of being Soul. Its Act subsists without movement; or
any movement that can be ascribed to it must be utterly distinct from
all corporal movement and be simply the Soul’s own life.

And Intellection in us is twofold: since the Soul is intellective, and
Intellection is the highest phase of life, we have Intellection both by
the characteristic Act of our Soul and by the Act of the Intellectual-
Principle upon us—for this Intellectual-Principle is part of us no less
than the Soul, and towards it we are ever rising.
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SECOND TRACTATE
The Virtues

1. Since Evil is here, ‘haunting this world by necessary law’, and it is
the Soul’s design to escape from Evil, we must escape hence.

But what is this escape? .

‘In attaining Likeness to God’, we read. And this is explained as
‘becoming just and holy, living by wisdom’, the entire nature grounded
in Virtue.

But does not Likeness by way of Virtue imply Likeness to some being
that has Virtue? To what Divine Being, then, would our Likeness be?
To the Being—must we not think?—in Which, above all, such excel-
lence seems to inhere, that is to the Soul of the Cosmos and to the
Principle ruling within it, the Principle endowed with a wisdom most
wonderful. What could be more fitting than that we, living in this
world, should become Like to its ruler?

But, at the beginning, we are met by the doubt whether even in this
Divine-Being all the virtues find place—Moral-Balance (Sophrosyny),
for example; or Fortitude where there can be no danger since nothing
is alien; where there can be nothing alluring whose lack could induce
the desire of possession.

If, indeed, that aspiration towards the Intelligible which is in our
nature exists also in this Ruling-Power, then we need not look elsewhere
for the source of order and of the virtues in ourselves.

But does this Power possess the Virtues?

We cannot expect to find There what are called the Civic Virtues,
the Prudence which belongs to the reasoning faculty; the Fortitude
which conducts the emotional and passionate nature; the Sophrosyny
which consists in a certain pact, in a concord between the passionate
faculty and the reason; or Rectitude which is the due application of all
the other virtues as each in turn should command or obey.

Is Likeness, then, attained, perhaps, not by these virtues of the social
order but by those greater qualities known by the same general name?
And if so do the Civic Virtues give us no help at all?

It is against reason utterly to deny Likeness by these while admitting
it by the greater: tradition at least recognizes certain men of the civic
excellence as divine, and we must believe that these too had in some sort
attained Likeness: on both levels there is virtue for us, though not the
same virtue.

Now, if it be admitted that Likeness is possible, though by a varying
use of different virtues and though the civic virtues do not suffice, there
is no reason why we should not, by virtues peculiar to our state, attain
Likeness to a model in which virtue has no place.

But is that conceivable?
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When warmth comes in to make anything warm, must there needs be
something to warm the source of the warmth?

If a fire is to warm something else, must there be a fire to warm that
fire?

Against the first illustration it may be retorted that the source of
the warmth does already contain warmth, not by an infusion but as an
essential phase of its nature, so that, if the analogy is to hold, the argu-
ment would make Virtue something communicated to the Soul but an
essential constituent of the Principle from which the Soul attaining
Likeness absorbs it.

Against the illustration drawn from the fire, it may be urged that the
analogy would make that Principle identical with virtue, whereas we
hold 1t to be something higher.

The objection would be valid if what the Soul takes in were one and
the same with the source, but in fact virtue is one thing, the source of
virtue is quite another. The material house is not identical with the
house conceived in the intellect, and yet stands in its likeness: the
material house has distribution and order while the pure idea is not
constituted by any such elements; distribution, order, symmetry are
not parts of an idea.

So with us: it is from the Supreme that we derive order and distri-
bution and harmony, which are virtues in this sphere: the Existences
There, having no need of harmony, order, or distribution, have nothing
to do with virtue; and, none the less, it is by our possession of virtue
that we become like to Them.

Thus much to show that the principle that we attain Likeness by
virtue in no way involves the existence of virtue in the Supreme. But
we have not merely to make a formal demonstration: we must persuade
as well as demonstrate.

2. First, then, let us examine those good qualities by which we hold
Likeness comes, and seek to establish what is this thing which, as we
possess it, in transcription, is virtue, but as the Supreme possesses it, is
in the nature of an exemplar or archetype and is not virtue.

We must first distinguish two modes of Likeness.

There is the likeness demanding an identical nature in the objects
which, further, must draw their likencss from a common principle: and
there is the case in which B resembles A, but A is a Primal, not con-
cerned about B and not said to resemble B. In this second case, likeness
is understood in a distinct sense: we no longer look for identity of
nature, but on the contrary, for divergence, since the likeness has come
about by the mode of difference.

What, then, precisely is Virtue, collectively and in the particular?
The clearer method will be to begin with the particular, for so the
common element by which all the forms hold the general name will
readily appear.
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The Civic Virtues, on which we have touched above, are a principle
of order and beauty in us as long as we remain passing our life here: they
ennoble us by setting bound and measure to our desires and to our entire
sensibility, and dispelling false judgement—and this by sheer efficacy
of the better, by the very setting of the bounds, by the fact that the
measured is lifted outside of the sphere of the unmeasured and lawless.

And, further, these Civic Virtues—measured and ordered themselves
and acting as a principle of measure to the Soul which is as Matter to
their forming—are like to the measure reigning in the over-world, and
they carry a trace of that Highest Good in the Supreme; for, while utter
measurelessness is brute Matter and wholly outside of Likeness, any par-
ticipation in Ideal-Form produces some corresponding degree of Like-
ness to the formless Being There. And participation goes by nearness:
the Soul nearer than the body, therefore closer akin, participates more
fully and shows a godlike presence, almost cheating us into the delusion
that in the Soul we see God entire.

This is the way in which men of the Civic Virtues attain Likeness.

3. We come now to that other mode of Likeness which, we read, 1s
the fruit of the loftier virtues: discussing this we shall penetrate more
deeply into the essence of the Civic Virtue and be able to define the
nature of the higher kind whose existence we shall establish beyond
doubt.

To Plato, unmistakably, there are two distinct orders of virtue, and
the civic does not suffice for Likeness: ‘Likeness to God’, he says, ‘is a
flight from this world’s ways and things’: in dealing with the qualities
of good citizenship he does not use the simple term Virtue but adds the
distinguishing word civic: and clsewhere he declares all the virtues with-
out exception to be purifications.

But in what sense can we call the virtues purifications, and how does
purification issue in Likeness?

As the Soul is evil by being interfused with the body and by coming
to share the body’s states and to think the body’s thoughts, so it would
be good, it would be possessed of virtue, if it threw off the body’s moods
and devoted itself to its own Act—the state of Intellection and Wisdom
—never allowed the passions of the body to affect it—the virtue of
Sophrosyny—knew no fear at the parting from the body—the virtue
of Fortitude—and if reason and the Intellectual-Principle ruled without
opposition—in which state is Righteousness. Such a disposition in the
Soul, become thus intellective and immune to passion, it would not be
wrong to call Likeness to God; for the Divine, too, is pure and the
Divine-Act is such that Likeness to it is Wisdom.

But would not this make virtue a state of the Divine also?

No: the Divine has no states; the state is in the Soul. The Act of
Intellection in the Soul is not the same as in the Divine: of things in the
Supreme, one (the Intellectual-Principle) has a different mode of intel-
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lection (from that of Soul), the other (the Absolute One) has none
at all.

Then yet again, the one word, Intellection, covers two distinct Acts?

Rather there is primal Intellection and there is Intellection deriving
from the Primal and of other scope.

As speech is the echo of the thought in the Soul, so thought in the
Soul is an echo from elsewhere: that is to say, as the uttered thought
is an image of the soul-thought, so the soul-thought images a thought
above itself and is the interpreter of the higher sphere.

Virtue, in the same way, is a thing of the Soul: it docs not belong to
the Intellectual-Principle or to the Transcendence.

4. We come, so, to the question whether Purification is the whole of
this human quality, virtue, or merely the forerunner upon which virtue
follows? Does virtue imply the achieved state of purification or does
the mere process suffice to it, Virtue being something of less perfection
than the accomplished purcness which is almost the Term?

To have been purified is to have cleansed away everything alien: but
Goodness is something more.

If beforc the impurity entered there was Goodness, the cleansing
suffices; but even so, not the act of cleansing but the cleansed thing that
emerges will be The Good. And it remains to establish what (in the case
of the cleansed Soul) this emergent is.

It can scarcely prove to be The Good: The Absolute Good cannot
be thought to have taken up its abode with Evil. We can think of it
only as something of the naturc of good but paying a double allegiance
and unable to rest in the Authentic Good.

The Soul’s true Good is in devotion to the Intellectual-Principle, its
kin; evil to the Soul lies in frequenting strangers. There is no other way
for it than to purify itself and so enter into relation with its own,; the
new phase begins by a new orientation.

After the Purification, then, there is still this orientation to be made?
No: by the purification the truc alignment stands accomplished.

The Soul’s virtue, then, is this alignment? No: it is what the alignment
brings about within.

And thisis...?

That it sees; that, like sight affected by the thing scen, the Soul admits
the imprint, graven upon it and working within it, of the vision it has
come to.

But was not the Soul possessed of all this always, or had it forgotten?

What it now sees, it certainly always possessed, but as lying away in
the dark, not as acting within 1t: to dispel the darkness, and thus come
to the knowledge of its inner content, 1t must thrust towards the light.

Besides, it possessed not the originals but images, pictures; and these
it must bring into closer accord with the verities they represent. And,
further, if the Intellectual-Principle is said to be a possession of the Soul,
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this is only in the sense that It is not alien and that the link becomes very
close when the Soul’s sight is turned towards It: otherwise, ever-present
though It be, It remains foreign, just as our knowledge, if it does not
determine action, is dead to us.

5. So we come to the scope of the purification: that understood, the
nature of Likeness becomes clear. Likeness to what principle? Identity
with what God? .

The question is substantially this: how far does purification dispel the
two orders of passion—anger, desire, and the like, with grief and its kin
—and in what degrec the disengagement from the body is possible.

Disengagement means simply that the Soul withdraws to its own
place.

It will hold itself above all passions and affections. Necessary pleasures
and all the activity of the senses it will employ only for medicament and
assuagenent lest its work be impeded. Pain 1t may combat, but, failing
the cure, it will bear meckly and case it by refusing to assent to it. All
passionate action it will check: the suppression will be complete if that
be possible, but at worst the Soul will never itself take fire but will keep
the involuntary and uncontrolled outside its own precincts and rare and
weak at that. The Soul has nothing to dread, though no doubt the in-
voluntary has some power here too: fear therefore must cease, except
so far as it is purely monitory. What desire there may be can never be
for the vile; even the food and drink necessary for restoration will lie
outside the Soul’s attention, and not less the sexual appetite: or if such
desire there must be, it will turn upon the actual needs of the nature and
be entirely under control; or if any uncontrolled motion takes place, it
will reach no further than the imagination, be no more than a fleeting
fancy.

The Soul itself will be inviolately free and will be working to set the
irrational part of the nature above all attack, or if that may not be, then
at lcast to prescrve it from violent assault, so that any wound it takes
may be slight and be healed at once by virtue of the Soul’s presence; just
as a man living next door to a Proficient would profit by the neighbour-
hood, either in becoming wise and good himself or, for sheer shame,
never venturing any act which the nobler mind would disapprove.

There will be no battling in the Soul: the mere intervention of Reason
is enough: the lower nature will stand in such awe of Reason that for
any slightest movement it has made it will grieve, and censure its own
weakness, in not having kept low and still in the presence of its lord.

6. In all this there is no sin—there is only matter of discipline—but our
concern is not merely to be sinless but to be God.

As long as there is any such involuntary action, the nature is twofold,
God and Demi-God, or rather God in association with a nature of a
lower power: when all the involuntary is suppressed, there is God un-
mingled, a Divine Being of those that follow upon The First.
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For, at this height, the man is the very being that came from the
Supreme. The primal excellence restored, the essential man is There:
entering this sphere, he has associated himself with a lower phase of his
nature but even this he will lead up into likeness with his highest self,
as far as it is capable, so that if possible it shall never be inclined to, and
at the least never adopt, any course displeasing to its over-lord.

What form, then, does each virtue take in one so lofty?

Wisdom and understanding consist in the contemplation of all
that exists in the Intellectual-Principle, and the Intellectual-Principle
itself apprehends this all (not by contemplation but) as an immediate
presence.

And each of these has two modes according as it exists in the Intel-
lectual-Principle and in the Soul: in the Soul it is Virtue, in the Supreme
not Virtue.

In the Supreme, then, what is it?

Its proper Act and Its Essence.

That Act and Essence of the Supreme, manifested in a new form,
constitute the virtue of this sphere. For the Ideal-Form of Justice or of
any other virtue is not itself a virtue, but, so to speak, an exemplar, the
source of what in the Soul becomes virtue: for virtue is dependent,
seated in something not itself; the Ideal-Form is self-standing, indepen-
dent.

Bur taking Rectitude to be the due ordering of faculty, does it not
always imply the existence of diverse parts?

No: there is a Rectitude of Diversity appropriate to what has parts,
but there is another, not less Rectitude than the former though it
resides in a Unity. And the authentic Absolute-Rectitude is the Act of
a Unity upon itself, of a Unity in which there is no this and that and the
other.

On this principle, the supreme Rectitude of the Soul is that it direct
its Act towards the Intellectual-Principle: its Restraint (Sophrosyny)
is its inward bending towards the Intellectual-Principle; its Fortitude
is its being impassive in the likeness of That towards Which its gaze is
set, Whose nature comports an impassivity which the Soul acquires by
virtue and must acquire if it is not to be at the mercy of every state
arising in its less noble companion.

7. The virtues in the Soul run in a sequence correspondent to that exist-
ing in the over-world, that is among their exemplars in the Intellectual-
Principle.

In the Supreme, Intellection constitutes Knowledge and Wisdom;
self-concentration is Sophrosyny; Its proper Act is Its Dutifulness; Its
Immateriality, by which It remains inviolate within Itself, is the equiva-
lent of Fortitude.

In the Soul, the dircction of vision towards the Intellectual-Principle
is Wisdom and Prudence, soul-virtues not appropriate to the Supreme
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where Thinker and Thought are identical. All the other virtues have
similar correspondences.

And if the term of purification is the production of a pure being,
then the purification ofpthc Soul must produce all the virtues; if any are
lacking, then not one of them is perfect.

And to possess the greater is potentially to possess the minor, though
the minor necd not carry the greater with them.

Thus we have indicated the dominant note in the life of a Proficient;
but whether his possession of the minor virtues be actual as well as
potential, whether even the greater are in Act in him or yield to qualities
higher still, must be decided afresh in each several case.

Take, for example, Contemplative-Wisdom. If other guides of con-
duct must be called in to meet a given need, can this virtue hold its
ground even in mere potentiality?

And what happens when the virtues in their very nature differ in
scope and province? Where, for example, Sophrosyny would allow
certain acts or emotions under due restraint and another virtue would
cut them off altogether? And is it not clear that all may have to yield,
once Contemplative-Wisdom comes into action?

The solution is in understanding the virtues and what cach has to
give: thus the man will learn to work with this or that as every scveral
need demands. And as he reaches to lofticr principles and other stan-
dards thesc in turn will define his conduct: for example, Restraint in
its carlicr form will no longer satisfy him; he will work for the final
Disengagement; he will live, no longer, the human life of the good man
—such as Civic Virtue commends—but, lcaving this beneath him, will
take up instead another life, that of the Gods.

For it is to the Gods, not to the good, that our Likeness must look: to
model oursclves upon good men is to produce an image of an image: we
have to fix our gaze above the image and attain Likeness to the Supreme

Exemplar.

THIRD TRACTATE
Dialectic

1. What art is there, what method, what disci})/ljne to bring us there
where we must go? ,

The Term at which we must arrive we may take as agreed: we have
established elsewhcre, by many considerations, that our journey is to
the Good, to the Primal-Principle; and, indced, the very reasoning
which discovered the Term was itself something like an initiation.

But what order of beings will attain the Term?

SurclK, as we read, those that have already seen all or most things,
those who at their first birth have entered into the life-germ from which
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is to spring a metaphysician, a musician, or a born lover, the metaphysi-
cian taking to the path by instinct, the musician and the nature peculiarly
susceptible to love nceding outside guidance.

But how lies the course? Is it alike for all, or is there a distinct method
for each class of temperament?

For all there are two stages of the path, as they are making upwards
or have already gained the-upper sphere.

The first degrec is the conversion from the lower life; the sccond—
held by those that have already made their way to the sphere of the
Intelligibles, have set as it were a footprint there but must still advance
within the realm—lasts until they reach the extreme hold of the place,
the Term attained when the topmost peak of the Intellectual realm
1s won.

But this highest degree must bide its time: let us first try to speak of
the initial process of conversion.

We must begin by distinguishing the three types. Let us take the
musician first and indicate his temperamental equipment for the task.

The musician we may think of as being exceedingly quick to beauty,
drawn in a very rapture to it: somewhat slow to stir of his own impulse,
he answers at once to the outer stimulus: as the timid are sensitive to
noise so he to tones and the beauty they convey; all that offends against
unison or harmony in melodies or rhythms repels him; he longs for
measure and shapely pattern.

This natural tendency must be made the starting-point to such a man;
he must be drawn by the tone, rhythm, and design in things of sense:
he must lcarn to distinguish the material forms from the Authentic-
Existent which is the source of all these correspondences and of the
entire reasoned scheme in the work of art: he must be led to the Beauty
that manifests itsclf through these forms; he must be shown that what
ravished him was no other than the Harmony of the Intellectual world
and the Beauty in that sphere, not some one shape of beauty but the
All-Beauty, the Absolutc Beauty; and the truths of philosophy must be
implanted in him to lead him to faith in that which, unknowing it, he
possesses within himself. What these truths are we will show later.

2. The born lover, to whose degree the musician also may attain—and
then either come to a stand or pass beyond—has a certain memory of
beauty but, severed from it now, he no longer comprehends it: spell-
bound by visible loveliness he clings amazed about that. His lesson must
be to fall down no longer in bewildered delight before some one
embodied form; he must be led, under a system of mental discipline, to
beauty everywhere and made to discern the One Principle underlying
all, a Principle apart from the material forms, springing from another
source, and elsewhere more truly present. The beauty, for example, in
a noble course of life and in an admirably organized social system may

37



PLOTINUS

be pointed out to him—a first training this in the loveliness of the
immatcrial—he must learn to recognize the beauty in the arts, sciences,
virtues; then these severed and particular forms must be brought under
the one principle by the explanation of their origin. From the virtues
he is to be led to the Intellectual-Principle, to the Authentic-Existent;
thence onward, he treads the upward way.

3. The metaphysician, cquipped by that' very character, winged
already and not, like those others, in need of disengagement, stirring
of himself towards the supernal but doubting of the way, needs only a
guide. He must be shown, then, and instructed, a willing wayfarer by
his very temperament, all but self-directed.

Mathematcs, which as a student by nature he will take very easily,
will be prescribed to train him to abstract thought and to faith in the
uncmbodied; a moral being by native disposition, he must be led to
make his virtue perfect; after the Mathematics he must be put through
a course in Dialectic and made an adept in the science.

4. But this science, this Dialectic essential to all the three classes alike,
what, in sum, is it?

It is the Method, or Discipline, that brings with it the power of
pronouncing with final truth upon the nature and relation of things—
what cach is, how it differs from others, what common quality all have,
to what Kind cach belongs and in what rank each stands in its Kind
and whether its Being is Real-Being, and how many Beings there are,
and how many non-Beings to be distinguished from Beings.

Dialectic treats also of the Good and the not-Good, and of the
particulars that fall under cach, and of what is the Eternal and what
the not-Eternal—and of these, it must be understood, not by seeming-
knowledge (‘sense-knowledge’) but with authentic science.

All this accomplished, it gives up its touring of the realm of sense and
settles down in the Intellectual Cosmos and there plies its own peculiar
Act: it has abandoned all the rcalm of deccit and falsity, and pastures
the Soul in the ‘Mcadows of Truth’: it employs the Platonic division
to the discernment of the Ideal-Forms, of the Authentic-Existence, and
of the First-Kinds (or Categories of Being): it cstablishes, in the light of
Intellection, the affiliations of all that issues from these Firsts, until it has
traversed the entire Intellectual Realm: then, by means of analysis, it
takes the opposite path and returns once more to the First Principle.

Now it rests: instructed and satisfied as to the Being in that sphere,
it is no longer busy about many things: it has arrived at Unity and it
contemplates: it lcaves to another science all that coil of premisses and
conclusions called the art of reasoning, much as it leaves the art of
writing: some of the matter of logic, no doubt, it considers necessary—
to clear the ground—but it makes itself the judge, here as in cverything
clse; where it secs use, it uses; anything it finds superfluous, it lcaves to
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whatever department of learning or practice may turn that matter to
account.
5. But whence does this science derive its own itial laws?

The Intellectual-Principle furnishes standards, the most certain for
any soul that is able to apply them. What else is necessary Dialectic puts
together for itself, combining and dividing, until it has reached perfect
Intellection. ‘For’, we read; ‘it is the purest (perfection) of Intellection
and Contemplative-Wisdom.” And, being the noblest mcthod and
science that exists it must nceds deal with Authentic-Existence, The
Highest there is: as Contemplative-Wisdom (or true-knowing) it deals
with Being, as Intellection with what transcends Being.

What, then, is Philosophy?

Philosophy is the supremely precious.

Is Dialectic, then, the same as Philosophy?

It is the precious part of Philosophy. We must not think of it as the
mere tool of the metaphysician: Dialectic does not consist of bare
theories and rules: it deals with verities; Existences are, as it were,
Matter to it, or at least it proceeds methodically towards Existences,
and possesses itself, at the one step, of the notions and of the realities.

Untruth and sophism it knows, not directly, not of its own nature,
but merely as something produced outside itself, something which it
recognizes to be foreign to the veritics laid up in itself; in the falsity
presented to it, it perceives a clash with its own canon of truth. Dialectic,
that is to say, has no knowledge of propositions—collections of words—
but it knows the truth and, in that knowledge, knows what the schools
call their propositions: it knows above all the operation of the Soul,
and, by virtue of this knowing, it knows, too, what is affirmed and what
is denied, whether the denial is of what was asserted or of something
else, and whether propositions agree or differ; all that is submitted to it,
it attacks with the directness of sensc-perception and it leaves petty
precisions of process to what other science may care for such excrcises.

6. Philosophy has other provinces, but Dialectic is its precious part: in
its study of the laws of the universe, Philosophy draws on Dialectic
much as other studies and crafts use Arithmetic, though, of course, the
alliance between Philosophy and Dialectic is closer.

And in morals, too, Philosophy uses Dialectic: by Dialectic it comes
to contemplation, though it originates of itself the moral state or rather
the discipline from which the moral state develops.

Our reasoning faculties employ the data of Dialectic almost as their
proper possession, for their use of these data commonly involves Matter
as well as Form.

And while the other virtues bring the reason to bear upon particular
experiences and acts, the virtue of Wisdom (i.e. the virtue peculiarly
induced by Dialectic) is a certain super-reasoning much closer to the
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Universal; for it deals with (such abstract ideas as) correspondence and
sequence, the choice of time for action and inaction, _thc afioption of
this course, the rejection of that other: Wisdom and Dialectic have the
task of presenting all things as Universals and stripped of matter for
treatment by the Understanding.

But can these inferior kinds of virtue exist without Dialectic and
philosophy?

Yes—but imperfectly, inadequately. . '

And is it possible to be a Proficient, a Master in Dialectic, without
these lower virtues?

It would not happen: the lower will spring cither before or together
with the higher. And it is likely that everyone normally possesses the
natural virtues from which, when Wisdom steps in, the perfected virtue
develops. After the natural virtues, then, Wisdom, and so the perfecting
of the moral nature. Once the natural virtues exist, both orders, the
natural and the higher, ripen side by side to their final excellence: or as
the one advances 1t carrics forward the other towards perfection.

But, ever, the natural virtuc is imperfect in vision and in strength—
and to both orders of virtue the essential matter is from what principles
we derive them.

FOURTH TRACTATE
Happz'ness

1. Arc we to make True Happiness onc and the same thing with
Welfare or Prosperity and therefore within the reach of the other living
beings as well as ourselves?

There is certainly no reason to deny well-being to any of them as
long as their lot allows them to flourish unhindered after their kind.

Whether we make Welfare consist in pleasant conditions of life, or
in the accomplishment of some appropriate task, by either account it
may fall to them as to us. For certainly they may at once be pleasantly
placed and engaged about some function that lies in their nature: take
for an instance such living beings as have the gift of music; finding
themsclves well off in other ways, they sing, too, as their nature is, and
so their day 1s pleasant to them.

And if, cven, we set Happiness in some ultimate Term pursucd by
inborn tendency, then on this head, too, we must allow it to animals
from the moment of their attaining this Ultimate: the nature in them
comes to a halt, having fulfilled its vital course from a beginning to
an end.

It may be a distasteful notion, this bringing-down of happiness so low
as to the animal world—making it over, as then we must, cven to the
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vilest of them and not withholding it even from the plants, living they
too and having a life unfolding to a Term.

But, to begin with, it is surely unsound to deny that good of life to
animals only because they do not appear to man to be of great account.
And as for plants, we need not necessarily allow to them what we
accord to the other forms of life, since they have no feeling. It is true
people might be found to declare prosperity possible to the very plants:
they have lifc, and life may bring good or evil; the plants may thrive or
wither, bear or be barren.

No: if Pleasure be the Term, if here be the good of life, it is impossible
to deny the good of life to any order of living things; if the Term be
inner-peace, equally impossible; impossible, too, if the good of life be
to live in accordance with the purpose of nature.

2. Those that deny the happy life to the plants on the ground that they
lack sensation are really denying it to all living things.

By sensation can be meant, only, perception of state, and the state
of well-being must be a Good in itself quite apart from the perception:
to be a part of the natural plan is good whether knowingly or without
knowledge: there is good in the appropriate statc even though there be
no recognition of its fitness or desirable quality—for it must be in itself
desirable.

This Good exists, then; is present: that in which it is present has
well-being without more ado: what need then to ask for sensation into
the bargain?

Perhaps, however, the theory is that the Good of any state consists
not in the condition itself but in the knowledge and perception of it.

But at this rate the Good is nothing but the mere sensation, the bare
activity of the sentient life. And so it will be possessed by all that feel,
no matter what. Perhaps it will be said that two constituents are needed
to make up the Good, that there must be both feeling and a given state
felt: but how can it be maintained that the bringing together of two
neutrals can producc the Good?

They will explain, possibly, that the state must be a state of Good
and that such a condition constitutes well-being on the discernment of
that present good; but then they invite the question whether the well-
being comes by discerning the presence of the Good that is there, or
whether there must further be the double recognition that the state is
agreeable and that the agreeable state constitutes the Good.

If well-being demands this recognition, it depends no longer upon
sensation but upon another, a higher faculty; and well-being is vested
not in a faculty receptive of pleasure but in one competent to discern
that pleasure is the Good.

Then the cause of the well-being is no longer pleasure but the facult
competent to pronounce as to pleasure’s value. Now a judging entity 1s
nobler than one that merely accepts a state: it is a principle of Reason or
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of Intellection: pleasure is a state: the reasonless can never be closer to
the Good than reason is. How can reason abdicate and declare nearer
to good than itself something lying in a contrary order? .

No: those denying the good of life to the vegetable world, and those
that make it consist in some precise quality of sensation, are in reality
seeking a loftier well-being than they are aware of, and setting their
highest in a more luminous phase of life.

Perhaps, then, those are in the right who found happiness not on the
bare living or even on sensitive life but on the life of Reason?

But they must tell us why it should be thus restricted and why
precisely they make Reason an essential to the happiness in a living
being:

‘When you insist on Reason, is it because Reason is resourceful, swift
to discern and compass the primal needs of nature; or would you demand
it, even though it were powerless in that domain?

‘If you call it in as a provider, then the reasonless, equally with the
reasoning, may possess happiness after their kind, as long as, without
any thought of theirs, naturc supplies their wants: Reason becomes a
servant; there is no longer any worth in it for itself and no worth in that
consummation of reason which, we hold, is virtue.

‘If you say that reason is to be cherished for its own sake and not as
supplying these human needs, you must tell us what other services it
renders, what is its proper nature, and what makes it the perfect thing
it is.

For, on this admission, its perfection cannot reside in any such plan-
ning and providing: its perfection will be something quite different,
something of quite another class: Reason cannot be itself one of those
first needs of naturc; it cannot even be a cause of those first needs of
nature or at all belong to that order: it must be nobler than any and all
of such things: otherwise it is not casy to see how we can be asked to
rate it so highly.

Until these people light upon some nobler principle than any at which
they still halt, they must be left wherc they are and where they choose
to be, never understanding what the Good of Life is to those that can
make it theirs, never knowing to what kind of beings it is accessible.

3. What then is happiness? Let us try basing it upon Life.

Now if we draw no distinction as to kinds of life, everything thatlives
will be capable of happiness, and those will be effectively happy who
possess that one common gift of which every living thing is by nature
receptive. We could not deny it to the irrational whilst allowing it to
the rational. If happiness were inherent in the bare being-alive, the
common ground in which the cause of happiness could always take root
would be simply life.

Those, then, that set happiness not in the mere living but in the
reasoning life scem to overlook the fact that they are not really making
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it depend upon life at all: they admit that this reasoning faculty, round
which they centre happiness, is a property (not the subject of a pro-
perty): the subject, to them, must be the Reasoning-Life since it 1s in
this double term that they find the basis of the happiness: so that they
are making it consist not in life but in a particular kind of life—not, of
course, a species formally opposite but, in our terminology, standing as
an ‘earlier’ to a ‘later’ in the one Kind.

Now in common use this word ‘Life’ embraces many forms which
shade down from primal to secondary and so on, all massed under the
common term—Ilife of plant and life of animal—each phase brighter or
dimmer than its next: and so it cvidently must be with the Good-of-
Life. And if thing is ever the image of thing, so every Good must always
be the image of a higher Good.

If mere Being is insufficient, if happiness demands fullness of life, and
exists, therefore, where nothing is lacking of all that belongs to the idea
of life, then happiness can exist only in a being that lives fully.

And such a one will possess not merely the good, but the Supreme
Good if, that is to say, in the realm of existents the Supreme Good can
be no other than the authentically living, no other than Life in its
greatest plenitude, life in which the good 1s present as something essen-
tial not as something brought in from without, a life nceding no foreign
substance called in from a foreign realm, to establish it in good.

For what could be added to the fullest life to make it the best life?
If anyone should answer “The nature of Good’ (The Good, as a Divine
Hypostasis), the reply would certainly be near our thought, but we are
not seeking the Cause but the main constituent.

It has been said more than once that the perfect life and the true life,
the essential life, is in the Intellectual Nature beyond this sphere, and
that all other forms of life are incomplete, are phantoms of life, imper-
fect, not pure, not more truly life than they are its contrary: here let
it be said succinctly that since all living things procced from the one
principle but possess life in different degrees, this principle must be the
first life and the most complete.

4. If, then, the perfect life is within human reach, the man attaining it
attains happiness: if not, happiness must be made over to the gods, for
the perfect life is for them alone.

But since we hold that happiness is for human beings too, we must
consider what this perfect life is. The matter may be stated thus:

It has been shown elsewhere that man when he commands not merely
the life of sensation but also Reason and Authentic Intellection, has
realized the perfect life.

But are we to picture this kind of life as something foreign imported
into his nature?

No: there exists no single human being that does not either potentially
or effectively possess this thing which we hold to constitute happiness.
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But are we to think of man as including this form of life, the perfect,
after the manner of a partial constituent of his entire nature?

We say, rather, that while in some men it is present as a mere portion
of their total being—in those, namely, that have it potentially—there is,
too, the man, already in possession of true felicity, who is this perfection
realized, who has passed over into actual identification with 1t. All else
is now mere clothing about the man, not to be called part of him since
it lics about him unsought, not his because not appropriated to himself
by any act of the will.

To the man in this statc, what is the Good?

He himself by what he has and is.

And the author and principle of what he is and holds is the Supreme,
which within Itself is the Good but manifests Itself within the human
being after this other mode.

The sign that this state has been achicved is that the man seeks
nothing else.

What indeed could he be secking? Certainly none of the less worthy
things; and the Best he carries always within him.

He that has such a life as this has all he nceds in life.

Once the man is a Proficient, the means of happiness, the way to
good, are within, for nothing is good that lies outside him. Anything he
desires further than this he seeks as a necessity, and not for himself but
for a subordinate, for the body bound to him, to which since it has
life he must minister the nceds of life, not needs, however, to the true
man of this degree. He knows himself to stand above all such things,
and what he gives to the lower he so gives as to leave his true life un-
diminished.

Adverse fortune does not shake his felicity: the life so founded is
stable ever. Suppose death strikes at his houschold or at his fricnds; he
knows what death is, as the victims, if they arc among the wise, know
too. And if death taking from him his familiars and intimates does bring
grief, it is not to him, not to the true man, but to that in him which
stands apart from the Supreme, to that lower man in whose distress he
takes no part.

5. But what of sorrows, illnesses, and all else that inhibits the native
activity?

What of the suspension of consciousness which drugs or disease may
bring about? Could either welfare or happiness be present under such
conditions? And this is to say nothing of misery and disgrace, which
will certainly be urged against us, with undoubtedly also those never-
failing ‘Miseries of Priam’.

“The Proficient’, we shall be told, ‘may bear such afflictions and even
take them lightly but they could never be his choice, and the happy life
must be one that would be chosen. The Proficient, that is, cannot be
thought of as simply a proficient soul, no count being taken of the
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bodily-principle in the total of the being: he will, no doubt, take all
bravely—unul the body’s appeals come up before him, and longings
and loathings penetrate through the body to the inner man. And since
pleasure must be counted in towards the happy life, how can one that
thus knows the misery of ill fortune or pain be happy, however pro-
ficient he be? Such a state, of bliss self-contained, is for the Gods; men,
because of the less noble part subjoined in them, must needs seek happi-
ness throughout all their being and not merely in some one part; if the
one constituent be troubled, the other, answering to its associate’s
distress, must perforce suffer hindrance in its own activity. There is
nothing but to cut away the body or the body’s sensitive life and so
secure that self-contained unity essential to happiness.’

6. Now if happiness did indeed require freedom from pain, sickness,
misfortune, disaster, it would be utterly denied to anyone confronted
by such trials: but if it lies in the fruition of the Authentic Good, why
turn away from this Term and look to means, imagining that to be
happy a man must need a varicty of things none of which enter into
happiness? If, in fact, felicity were made up by heaping together all that
is at once desirable and necessary we must bid for these also. But if the
Term must be one and not many; if in other words our quest is of a
Term and not of Terms; that only can be elected which is ultimate and
noblest, that which calls to the tenderest longings of the Soul.

The quest and will of the Soul are not pointed directly towards free-
dom from this sphere: the reason which disciplines away our concern
about this life has no fundamental quarrel with things of this order; it
merely resents their interference; sometimes, even, 1t must seck them;
essentially all the aspiration is not so much away from evil as towards
the Soul’s own highest and noblest: this attained, all is won and there is
rest—and this is the veritably willed state of life.

There can be no such thing as ‘willing’ the acquirement of necessaries,
if Will is to be taken in its strict sense, and not misapplied to the mere
recognition of need.

Itis certain that we shrink from the unpleasant, and such shrinking is
assuredly not what we should have willed; to have no occasion for any
such shrinking would be much nearer to our taste; but the things we
seek tell the story as soon as they are ours. For instance, health and
freedom from pain; which of these has any great charm? Aslong as we
possess them, we set no store upon them.

Anything which, present, has no charm and adds nothing to happi-
ness, which when lacking is desircd because of the presence of an
annoying opposite, may reasonably be called a necessity but not a
Good.

Such things can never make part of our final object: our Term must
be such that though these pleasanter conditions be absent and their con-
traries present, it shall remain, still, intact.
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7. Then why are these conditions sought and their contraries repelled
by the man established in happiness?

Here is our answer: ‘

These more pleasant conditions cannot, it is true, add any particle
towards the Proficient’s felicity: but they do serve towards the integrity
of his being, while the presence of the contraries tends against his being
or complicates the Term: it is not that the Proficient can be so easily
deprived of the Term achieved but simply that he that holds the highest
good desires to have that alone, not something else at the same time,
something which, though it cannot banish the Good by its incoming,
does yet take place by its side.

In any case if the man that has attained felicity meets some turn of
fortune that he would not have chosen, there is not the slightest lessen-
ing of his happiness for that. If there were, his felicity would be veering
or falling from day to day; the death of a child would bring him down,
or the loss of some trivial possession. No: a thousand mischances and
disappointments may befall him and leave him still in the tranquil
possession of the Term.

But, they cry, great disasters, not the petty daily chances!

What human thing, then, is great, so as not to be despised by one
who has mounted above all we know here, and is bound now no longer
to anything below?

If the Proficient thinks all fortunate events, however momentous, to
be no great matter—kingdom and the rule over cities and peoples,
colonizations and the founding of states, even though all be his own
handiwork—how can he take any great account of the vacillations of
power or the ruin of his fatherland? Certainly if he thought any such
event a great disaster, or any disaster at all, he must be of a very strange
way of thinking. One that sets great store by wood and stones, or, Zeus!
by mortality among mortals cannot yet be the Proficient, whose esti-
mate of death, we hold, must be that it is better than life in the body.

But supposc that he himself is offered a victim in sacrifice?

Can he think it an evil to die beside the altars?

But if he go unburied?

Wheresoever it lie, under carth or over earth, his body will alwaysrot.

But if he has been hidden away, not with costly ceremony but in an
unnamed grave, not counted worthy of a towering monument?

The littleness of it !

But if he falls into his enemies’ hands, into prison?

There is always the way towards escape, if nonc towards well-being.

But if his nearest be taken from him, his sons and daughters dragged
away to captivity?

What then, we ask, if he had died without witnessing the wrong?
Could he have quitted the world in the calm conviction that nothing of
all this could happen? He must be very shallow. Can he fail to see that
it is possible for such calamities to overtake his household, and does he
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cease to be a happy man for the knowledge of what may occur? In the
knowledge of the possibility he may be at ease; as, too, when the evil has
come about.

He would reflect that the nature of this All is such as brings these
things to pass and man must bow the head.

Besides in many cases captivity will certainly prove an advantage; and
those that suffer have their freedom in their hands: if they stay, either
there is reason in their staying, and then they have no real grievance,
or they stay against reason, when they should not, and then they have
themselves to blame. Clearly the absurdities of his neighbours, however
near, cannot plunge the Proficient into evil: his state cannot hang upon
the fortunes good or bad of any other men.

8. Asfor violent personal sufferings, he will carry them off as well as he
can,; if they overpass his endurance they will carry him off.

And so 1n all his pain he asks no pity: there is always the radiance in
the inner soul of the man, untroubled like the light in a lantern when
fierce gusts beat about it in a wild turmoil of wind and tempest.

But what if he be put beyond himself? What if pain grow so intense
and so torture him that the agony all but kills?> Well, when he is put to
torture he will plan what is to be done: he retains his freedom of action.

Besides we must remember that the Proficient sees things very dif-
ferently from the average man; neither ordinary experiences nor pains
and sorrows, whether touching himself or others, pierce to the inner
hold. To allow them any such passage would be a weakness in our soul.

And itis a sign of weakness, too, if we should think it gain not to hear
of miseries, gain to die before they come: this is not concern for others’
welfare but for our own peace of mind. Here we see our imperfection:
we must not indulge it, we must put it from us and cease to tremble over
what perhaps may be.

Anyone that says that it is in human nature to grieve over misfortune
to our household must learn that this is not so with all, and that, precisely,
it is virtue’s use to raise the general level of nature towards the better
and finer, above the mass of men. And the finer is to set at nought what
terrifies the common mind.

We cannot be indolent: this is an arena for the powerful combatant
holding his ground against the blows of fortune, and knowing that, sore
though they be to some natures, they are little to his, nothing dreadful,
nursery terrors.

So, the Proficient would have desired misfortune?

It is precisely to meet the undesired when it appears that he has the
virtue which gives him, to confront it, his passionless and unshakeable
soul.

9. But when he is out of himself, reason quenched by sickness or by
magic arts?
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If it be allowed that in this state, resting as it were in a slumber, he
remains a Proficient, why should he not equally remain happy? No one
rules him out of felicity in the hours of slecp; no onc counts up that
time and so denies that he has been happy all his life.

If they say that, failing consciousness, he is no longer the Proficient,
then they are no longer reasoning about the Proficient: but we do
suppose a Proficient, and are inquiring whether, as long as he is the
Proficient, he is in the state of felicity.

‘Well, a Proficient let him remain,’ they say; ‘still, having no sensation
and not expressing his virtue in act, how can he be happy?’

But 2 man unconscious of his health may be, none the less, healthy:
aman may not be aware of his personal attraction, but he remains hand-
some none the less: if he has no sense of his wisdom, shall he be any the
less wise?

It may perhaps be urged that sensation and consciousness are essential
to wisdom and that happiness is only wisdom brought to act.

Now, this argument might have weight if prudence, wisdom, were
something fetched in from outside: but this is not so: wisdom is, in its
essential nature, an Authentic-Existence, or rather is The Authentic-
Existent—and this Existent docs not perish in one asleep or, to take the
particular case presented to us, in the man out of his mind: the Act of
this Existent is continuous within him; and is a slecpless activity: the
Proficient, thercfore, even unconscious, is still the Proficient in Act.

This activity is screened not from the man entire but merely from one
part of him: we have here a fparallcl to what happens in the activity of
the physical or vegetative lite in us which is not made known by the
sensitive faculty to the rest of the man: if our physical life really con-
stituted the ‘We’, its Act would be our Act: but, in the fact, this physical
life is not the ‘We’; the ‘We' is the activity of the Intellectual-Principle
so that when the Intcllective is in Act we are in Act.

10. Perhaps the reason this continuous activity remains unperceived is
that it has no touch whatever with things of sense. No doubt action
upon material things, or action dictated by them, must procecd through
the sensitive faculty which exists for that use: but why should there not
be an immediate activity of the Intellectual-Principle and of the soul
that attends it, the soul that antedatcs sensation or any perception? For,
if Intellection and Authentic-Existence are identical, this ‘Earlier-than-
perception’ must be a thing having Act.

Let us explain the conditions under which we become conscious of
this Intellective-Act.

When the Intellect is in upward orientation that (lower part of it)
which contains (or, corresponds to) the lifc of the Soul, is, so to speak,
flung down again and becomes like the reflection resting on the smooth
and shining surface of a mirror; in this illustration, when the mirror is
in place the image appears but, though the mirror be absent or out of
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gear, all that would have acted and produced an image still exists; so
in the case of the Soul; when there is peace in that within us which
is capable of reflecting the images of the Rational and Intellectual-
Principles these images appear. Then, side by side with the primal
knowledge of the activity of the Rational and the Intellectual-Prin-
ciples, we have also as it were a sense-perception of their operation.

When, on the contrary, the mirror within is shattered through some
disturbance of the harmony of the body, Reason and the Intellectual-
Principle act unpictured: intellection is unattended by imagination.

In sum we may safely gather that while the Intellective-Act may be
attended by the Imaging Principle, it is not to be confounded with it.

And even in our conscious lif}:: we can point to many noble activities,
of mind and of hand alike, which at the time in no way compel our con-
sciousness. A reader will often be quite unconscious when he is most
intent: in a feat of courage there can be no sense either of the brave
action or of the fact that all that is done conforms to the rules of
courage. And so in cases beyond number.

So that it would even secem that consciousness tends to blunt the
activitiesupon which it is exercised, and that in the degree in which these
pass unobserved they are purer and have more effect, more vitality, and
that, consequently, the Proficient arrived at this state has the truer full-
ness of life, life not spilled out in sensation but gathered closely within
itself.

11. We shall perhaps be told that in such a state the man is no longer
alive: we answer that these people show themselves equally unable to
understand his inner life and his happiness.

If this does not satisfy them, we must ask them to keep in mind a
living Proficient and, under these terms, to inquire whether the man is
in happiness: they must not whittle away his life and then ask whether
he has the happy life; they must not take away the man and then look
for the happiness of a man: once they allow that the Proficient lives
within, they must not seek him among the outer activities, still less look
to the outer world for the object of his desires. To consider the outer
world to be a field to his desire, to fancy the Proficient desiring any
good external, would be to deny Substantial-Existence to happiness; for
the Proficient would like to see all men prosperous and no evil befalling
anyone; but though it prove otherwise, he is still content.

If it be admitted that such a desire would be against reason, since evil
cannot cease to be, there is no escape from agrecing with us that the
Proficient’s will is set always and only inward.

12. The pleasure demanded for the Proficient’s life cannot be in the
enjoyments of the licentious or in any gratifications of the body—there
is no place for these, and they stifle happiness—nor in any violent
emotions—what could so move the Proficient?—it can be only such
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pleasure as there must be where Good is, pleasure that does not rise
from movement and is not a thing of process, for all that is good is
immediately present to the Proficient and the Proficient is present to
himself: his pleasure, his contentment, stands, immovable.

Thus he is ever cheerful, the order of his life ever untroubled: his state
is fixedly happy and nothing whatever of all that is known as evil can
set it awry—given only that he is and remains a Proficient.

If anyone secks for some other kind of pleasure in the life of the
Proficient, it is not the life of the Proficient he is looking for.

13. The characteristic activities are not hindered by outer events but
merely adapt themselves, remaining always fine, and perhaps all the finer
for dealing with the actual. When he has to handle particular cases and
things he may not be able to put his vision into act without searching
and thinking, but the one greatest principle is ever present to him, like
a part of his being—most of all present, should he be even a victim in
the much-talked-of Bull of Phalaris. No doubt, despite all that has been
said, it is idle to pretend that this is an agreeable lodging; but what cries
in the Bull is the thing that feels the torture; in the Proficient there is
something else as well, The Self-Gathered which, as long as it holds
itself by main force within itself, can never be robbed of the vision of

the All-Good.

14. For man, and especially the Proficient, is not the Couplement of
Soul and body: the proof is that man can be disengaged from the body
and disdain its nominal goods.

It would be absurd to think that happiness begins and ends with the
living-body: happiness is the possession of the good of life: it is centred
thercfore in Soul, is an Act of the Soul—and not of all the Soul at that:
for it certainly is not characteristic of the vegetative soul, the soul of
growth; that would at once connect it with the body.

A powerful frame, a healthy constitution, even a happy balance of
temperament, these surcly do not make felicity; in the excess of these
advantages there is, cven, the danger that the man be crushed down and
forced more and more within their power. There must be a sort of
counter-pressure in the other direction, towards the noblest: the body
must be lessencd, reduced, that the veritable man may show forth, the
man behind the appearances.

Let the earth-bound man be Yandsome and powerful and rich, and
so apt to this world that he may rule the entire human race: still there
can be no envying him, the fool of such lures. Perhaps such splendours
could not, from the beginning even, have gathered to the Proﬁf():ient; but
if it should happen so, he of his own action will lower his state, if he has
any care for his true life; the tyranny of the body he will work down
or wear away by inattention to its claims; the rulership he will lay aside.
While he will safeguard his bodily health, he will not wish to be wholly
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untried in sickness, still less never to feel pain: if such troubles should
not come to him of themselves, he will wish to know them, during youth
at least: in old age, it is true, he will desire neither pains nor pleasures to
hamper him; he will desire nothing of this world, pleasant or painful; his
one desire will be to know nothing of the body. If he should meet with
pain he will pit against it the powers he holds to meet it; but pleasure
and health and ease of life will not mean any increase of happiness to
him nor will their contraries destroy or lessen it.

When in the one subject a positive can add nothing, how can the
negative take away?

15. But suppose two wise men, one of them possessing all that is sup-
posed to be naturally welcome, while the other meets only with the very
reverse: do we assert that they have an equal happiness?

We do, if they are equally wise.

What though the one be favoured in body and in all else that does
not help towards wisdom, still less towards virtue, towards the vision of
the noblest, towards being the highest, what does all that amount to?
The man commanding all such practical advantages cannot flatter him-
self that he is more truly happy than the man without them: the utmost
profusion of such boons would not help cven to make a flute-player.

We discuss the happy man after our own feebleness; we count alarm-
ing and grave what lus fclicity takes lightly: he would be neither wise
nor in the state of happiness if he had not quitted all trifling with such
things and become as it were another being, having confidence in his
own nature, faith that evil can never touch him. In such a spirit he can
be fearless through and through; where there is dread, there is not
perfect virtue; the man is some sort of a half-thing.

As for any involuntary fear rising in him and taking the judgement
by surprise, while his thoughts perhaps are elsewhere, the Proficient
will attack it and drive it out; he will, so to speak, calm the refractory
child within him, whether by reason or by menace, but without passion,
as an infant might fcel itself rebuked by a glance of severity.

This does not make the Proficient unfriendly or harsh: it is to himself
and in his own great concern that he is the Proficient: giving freely to
his intimates of all he has to give, he will be the best of friends by his
very union with the Intellectual-Principle.

16. Those that refuse to place the Proficient aloft in the Intellectual
Realm but drag him down to the accidental, dreading accident for him,
have substituted for the Proficient we have in mind another person
altogether; they offer us a tolerable sort of man and they assign to him
a life of mingled good and ill, a case, after all, not easy to conceive. But
admitting the possibility of such a mixed state, it could not be deserved
to be called a life of happiness; it misses the Great, both in the dignit

of Wisdom and in the integrity of Good. The life of true happiness 1s
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not a thing of mixture. And Plato rightly taught that he who is to be
wise and to possess happiness draws his good from the Supreme, fixing
his gaze on That, becoming like to That, living by That.

He can care for no other Term than That: all else he will attend to
only as he might change his residence, not in expectation of any increase
to his settled felicity, but simply in a reasonable attention to the differ-
ing conditions surrounding him as he lives here or there.

He will give to the body all that he sees to be useful and possible,
but he himself remains a member of another order, not prevented from
abandoning the body, and necessarily leaving it at nature’s hour, he
himself always the master to decide in its regard.

Thus some part of his life considers exclusively the Soul’s satisfaction;
the rest is not immediately for the Term’s sake and not for his own sake,
but for the thing bound up with him, the thing which he tends and bears
with as the musician cares for his lyre, as long as it can serve him: when
the lyre fails him, he will change 1t, or will give up lyre and lyring, as
having another craft now, one that needs no lyre, and then he will let
it rest unregarded at his side while he sings on without an instrument.
But it was not idly that the instrument was given him in the beginning:
he has found it useful until now, many a time.

FIFTH TRACTATE
Happiness and Extension of Time

1. Isit possible to think that Happiness increases with Time, Happiness
which is always taken as a present thing?

The memory of former gc):licity may surely be ruled out of count, for
Happiness is not a thing of words, but a deﬁ};lite condition which must
be actually present like the very fact and act of life.

2. It may be objected that our will towards living and towards expres-
sive activity is constant, and that each attainment of such expression is
an increase in Happiness.

But in the first place, by this reckoning every tomorrow’s well-being
will be greater than today’s, every later instalment successively larger
than an earlier; at once time supplants moral excellence as the measure
of felicity.

Then again the Gods today must be happier than of old: and their
bliss, too, 1s not perfect, will never be perfect.

Further, when the will attains what it was seeking, it attains some-
thing present: the quest is always for something to be actually present
until a standing felicity is definitely achieved. The will to life which is
will to Existence aims at something present, since Existence must be a
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stably present thing. Even when the act of the will is directed towards
the Klture, and the furthest future, its object is an actually present
having and being: there is no concern about what is passed or to come:
the future state a man seeks is to be a now to him; he does not care
aboiit the forever: he asks that an actual present be actually present.

3. Yes, but if the well-being has lasted a long time, if that present
spectacle has been a longer time before the eyes?

If in the greater length of time the man has seen more deeply, time
has certainly done something for him, but if all the process has brought
him no further vision, then one glance would give all he has had.

4. Still the one life has known pleasure longer than the other?

But pleasure cannot be fairly reckoned in with Happiness—unless
indeed by pleasure is mcant the unhindered Act (of the true man), in
which case this pleasurc is simply our ‘Happiness’. And even pleasure,
though it exist continuously, has never anything but the present; its
past 1s over and done with.

5. We are asked to believe, then, it will be objected, that if one man
has been happy from first to last, another only at the last, and a third,
beginning with hapfpincss, has lost it, their shares are equal?

This is straying from the question: we were comparing the happy
among themselves: now we are asked to comparc the not-happy at the
time when they are out of happiness with those in actual possession of
happiness. If these last are better off, they arc so as men in possession of
happiness against men without it and their advantage is always by some-
thing in the present.

6. Well, but take the unhappy man: must not increase of time bring
an increase of his unhappiness? Do not all troubles—long-lasting pains,
sorrows, and everything of that type—yicld a greater sum of misery in
the longer time? And if thus in misery the evil is augmented by time
why should not time equally augment happiness when all is well?

In the matter of sorrows and pains there is, no doubt, ground for
saying that time brings increase: for example, in a lingering malady the
evil hardens into a state, and as time goes on the body is brought lower
and lower. But if the constitution did not deteriorate, if the mischief
grew no worse, then, here too, there would be no trouble but that of the
present moment: we cannot tell the past into the tale of unhappiness
except in the sense that it has gone to make up an actually existing state
—in the sense that, the evil in the sufferer’s condition having been
extended over a longer time, the mischief has gained ground. The
increase of ill-being, then, is due to the aggravation of the malady, not
to the extension of time.

It may be pointed out also that this greater length of time is not a
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thing existent at any given moment; and surely a ‘more’ is not to be
made out by adding to something actually present something that has
passed away. -

No: true happiness is not vague and fluid: it is an unchanging state.

If there is in this matter any increase besides that of mere time, it is in
the sense that a greater happiness is the reward of a higher virtue: this is
not counting up to the credit of happiness the years of its continuance;
it is simply noting the high-water mark once for all attained.

7. Butif we are to consider only the present and may not call in the past
to make the total, why do we not reckon so in the case of time itself,
where, in fact, we do not hesitate to add the past to the present and call
the total greater? Why not suppose a quantity of happiness equivalent
to a quantity of time? This would be no more than taking it lap by lap
to correspond with time-laps instead of choosing to consider it as an
indivisible, measurable only by the content of a given instant.

There is no absurdity in taking count of time which has ceased to be:

we are merely counting what is past and finished, as we might count
the dead: but to treat past happiness as actually existent and as out-
weighing present happiness, that is an absurdity. For Happiness must
be an achicved and existent state, whereas any time over and apart from
the present is non-existent: all progress of time means the extinction of
all the time that has been.
" Hence time is aptly described as a mimic of eternity that secks to
break up in its fragmentary flight the permanence of its exemplar. Thus
whatever time scizes and seals to itself of what stands permanent in
cternity is annihilated—saved only in so far as in some degree it still
belongs to cternity, but wholly destroyed if it be unreservedly absorbed
into time.

If Happiness demands the possession of the good of life, it clearly
has to do with the life of Authentic-Existence, for that life is the Best.
Now the life of Authentic-Existence is measurable not by time but by
eternity; and eternity is not a more or a less or a thing of any magnitude
but is the unchangeable, the indivisible, is timeless Being. \

We must not muddle together Being and Non-Being, time and
eternity, not even everlasting time with the eternal; we cannot make
laps and stages of an absolute unity; all must be taken together, where-
soever and howsocver we handle it; and it must be taken at that, not
even as an undivided block of time but as the Life of Eternity, a stretch
not made up of periods but completely rounded, outside of all notion of
time.

8. It may be urged that the actual presence of past experiences, kept
present by Memory, gives the advantage to the man of the longer
felicity.

But, Memory of what sort of experiences?
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Memory either of formerly attained wisdom and virtue—in which
case we have a better man and the argument from memory is given up
—or memory of past pleasures, as if the man that has arrived at felicity
must roam far and wide in search of gratifications and is not contented
by the bliss actually within him.

And what is there pleasant in the memory of pleasure? What is it to
recall yesterday’s excellent dinner? Still more ridiculous, one of ten
years ago. So, too, of last year’s morality.

9. But is there not something to be said for the memory of the various
forms of beauty?

That 1s the resource of a man whose life is without beauty in the
present, so that, for lack of it now, he grasps at the memory of what
has been.

10. But, it may be said, length of time produces an abundance of good
actions missed by the man whose attainment of the happy state is recent
—if indeed we can think at all of a state of happiness where good actions
have been few.

Now to make muluplicity, whether in time or in action, essential to
Happiness is to put it together by combining non-existents, represented
by the past, with some onc thing that actually is. This consideration it
was that led us at the very beginning to place Happiness in the actually
existent and on that basis to launch our inquiry as to whether the higher
degree was determined by the longer time. It might be thought that the
Happiness of longer date must surpass the shorter by virtue of the
greater number of acts it included.

But, to begin with, men quite outside of the active life may attain the
state of felicity, and not in a less but in a greater degree than men of
affairs.

Secondly, the good does not derive from the act itself but from the
inner disposition which prompts the noble conduct: the wise and good
man in his very action harvests the good not by what he does but by
what he is.

A wicked man no less than a Proficient may save the country, and the
good of the act is for all alike, no matter whose was the saving hand.
The contentment of the Proficient does not hang upon such actions and
events: it is his own inner habit that creates at once his felicity and what-
ever pleasure may accompany it.

. To put Happiness in actions is to put it in things that are outside
virtue and outside the Soul; for the Soul’s expression is not in action
but in wisdom, in a contemplative operation within itself; and this, this
alone, is Happiness. -
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SIXTH TRACTATE
Beaunty

1. Beauty addresses itself chiefly to sight; but there is a beauty for the
hearing too, as in certain combinations of words and in all kinds of
music, for melodies and cadences are beautiful; and minds that lift
themselves above the realm of sense to a higher order are aware of
beauty in the conduct of life, in actions, in character, in the pursuits
of the intellect; and there is the beauty of the virtues. What loftier
beauty there may be, yet, our argument will bring to light.

What, then, is it that gives comeliness to material forms and draws
the ear to the sweetness perceived in sounds, and what is the secret of
the beauty there is in all that derives from Soul?

Is there some One Principle from which all take their grace, or is
there a beauty peculiar to the embodied and another for the bodiless?
Finally, one or many, what would such a Principle be?

Consider that some things, material shapes for instance, are gracious
not by anything inherent but by something communicated, while others
are lovely of themselves, as, for example, Virtue.

The same bodies appear sometimes beautiful, sometimes not; so that
there is a good deal between being body and being beautiful.

What, then, is this something that shows itself in certain material
forms? This is the natural beginning of our inquiry.

What is it that attracts the eyes of those to whom a beautiful object
1s presented, and calls them, lures them, towards it, and fills them with
joy at the sight? If we possess ourselves of this, we have at once a stand-
point for the wider survey.

Almost everyone declares that the symmetry of parts towards each
other and towards a whole, with, besides, a certain charm of colour,
constitutes the beauty recognized by the eye, that in visible things, as
indced in all else, universally, the beautiful thing is essentially symmetri-
cal, patterned.

But think what this means.

Only a compound can be beautiful, never anything devoid of parts;
and only a whole; the several parts will have beauty, not in themselves,
but only as working together to give a comely total. Yet beauty in an
aggregate demands beauty in details: it cannot be constructed out of
ugliness; its law must run throughout.

All the lovcliness of colour and even the light of the sun, being devoid
of parts and so not beautiful by symmetry, must be ruled out of the
realm of beauty. And how comes gold to be a beautiful thing? And
lightning by night, and the stars, why are these so fair?

In sounds also the simple must be proscribed, though often in a whole
noble composition each several tone is delicious in itself.
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Again since the one face, constant in symmetry, appears sometimes
fair and sometimes not, can we doubt that beauty is something more
than-symmetry, that symmetry itself owes its beauty to a remoter
principle? o D ) N

Turn to what is attractive in methods of life or in the expression of
thought; are we to call in symmetry here? What symmetry is to be
found in noble conduct, or excellent laws, in any form of mental
pursuit? .

What symmetry can there be in points of abstract thought?

The symmetry of being accordant with each other? But there may
be accordance or entire identity where there is nothing but ugliness: the
proposition that honesty is merely a generous artlessness chimes in the
most perfect harmony with the proposition that morality means weak-
ness of will; the accordance is complete.
~ Then again, all the virtues are a beauty of the Soul, a beauty authentic

beyond any of these others; but how does symmetry enter here? The
- Soul, it is true, is not a simple unity, but still its virtue cannot have the
symmetry of size or of number: what standard of mecasurement could
preside over the compromise or the coalescence of the Soul’s faculties
or purposes?

Finally, how by this theory would there be beauty in the Intellectual-
Principle, essentially the solitary? '

2. Let us, then, go back to the source, and indicate at once the Principle
that bestows beauty on material things.

Undoubtedly this Principle exists; it is something that is perceived
at the first glance, something which the Soul names as from an ancient
knowledge and, recognizing, welcomes it, enters into unison with it.

But let the Soul fall in with the Ugly and at once it shrinks within
itself, denies the thing, turns away from it, not accordant, resent-
ing it.

Our interpretation is that the Soul—by the very truth of its nature,
by its affiliation to the noblest Existents in the hierarchy of Being—
when it sees anything of that kin, or any trace of that kinship, thrills
with an immediate delight, takes its own to itself, and thus stirs anew to
the sense of its nature and of all its affinity.

But, is there any such likeness between the loveliness of this world
and the splendours in the Supreme? Such a likeness in the particulars
would make the two orders alike: but what is there in common between
beauty here and beauty There?

We hold that all the loveliness of this world comes by communion in
Ideal-Form.

All shapelessness whose kind admits of pattern and form, as long as it
remains outside of Reason and Idea, is ugly by that very isolation from
the Divine-Thought. And this is the Absolute Ugly: an ugly thing is
something that has not been entirely mastered by pattern, that is by
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Reason, the Matter not yielding at all points and in all respects to Ideal-
Form.

But where the Ideal-Form has entered, it has grouped and co-
ordinated what from a diversity of parts was to become a unity: it
has rallied confusion into co-operation: it has made the sum one
harmonious coherence: for the Idea is a unity and what it moulds must
come to unity as far as multiplicity may.

And on what has thus been compacted to unity, Beauty enthrones
itself, giving itself to the parts as to the sum: when it lights on some
natural unity, a thing of like parts, then it gives itself to that whole.
Thus, for an illustration, there is the beauty, conferred by craftsman-
ship, of all a house with all its parts, and the beauty which some natural
quality may give to a single stone.

Thrs, then, is how the material thing becomes beautiful—by com-
municating in the thought that flows from the Divine.

3. And the Soul includes a faculty peculiarly addressed to Beauty—
one incomparably sure in the appreciation of its own, when Soul entire
is enlisted to support its judgement.

Or perhaps the Soul itself acts immediately, affirming the Beautiful
where it finds something accordant with the Ideal-Form within itself,
using this Idea as a canon of accuracy in its decision.

But what accordance is there between the material and that which
antcdates all Matter?

On what principle does the architect, when he finds the house stand-
ing before him correspondent with his inner ideal of a housc, pronounce
it beautiful? Is it not that the house before him, the stones apart, is the
inner idea stamped upon the mass of exterior matter, the indivisible
exhibited in diversity?

So with the perceptive faculty: discerning in certain objects the
Ideal-Form which has bound and controlled shapeless matter, opposed
in nature to Idea, seeing further stamped upon the common shapes some
shape excellent above the common, it gathers into unity what still
remains fragmentary, catches it up and carries it within, no longer a
thing of parts, and presents it to the Ideal-Principle as something con-
cordant and congenial, a natural friend: the joy here is like that of a
good man who discerns in a youth the early signs of a virtuc consonant
with the achieved perfection within his own soul.

The beauty of colour is also the outcome of a unification: it derives
from shaPe, from the conquest of the darkness inherent in Matter by the
pouring-in of light, the unembodied, which is a Rational-Principle and
an Ideal-Form.

Hence it is that Fire itself is splendid beyond all material bodies,
holding the rank of Ideal-Principle to the other elements, making ever
upwards, the subtlest and sprightliest of all bodies, as very near to the
unembodied; itself alone admitting no other, all the others penetrated
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by it: for they take warmth but this is never cold; it has colour Frimally;
they receive the Form of colour from it: hence the splendour of its light,
the splendour that belongs to the Idea. And all that has resisted and is
but uncertainly held by its light remains outside of beauty, as not having
absorbed the plenitude of the Form of colour.

And harmonies unheard in sound create the harmonies we hear and
wake the Soul to the consciousness of beauty, showing it the one essence
in another kind: for the measures of our sensible music are not arbitrary
but are determined by the Principle whose labour is to dominate Matter
and bring pattern into being.

Thus far of the beauties of the realm of sense, images and shadow-
pictures, fugitives that have entered into Matter—to adorn, and to
ravish, where they are seen.

4. But there are efrlier and lofticr beauties than these. In the sense-
bound lifc we are no longer granted to know them, but the Soul, taking
no help from the organs, sees and proclaims them. To the vision of these
we must mount, leaving sense to its own low place.

As it is not for those to speak of the graceful forms of the material
world who have never seen them or known their grace—men born
blind, let us supposc—in the same way those must be silent upon the
beauty of noble conduct and of learning and all that order who have
never cared for such things, nor may those tell of the splendour of
virtue who have never known the face of Justice and of Moral-Wisdom
beautiful beyond the beauty of Evening and of Dawn.

Such vision is for those only who see with the Soul’s sight—and at the
vision, they will rejoice, and awe will fall upon them and a trouble
deeper than all the rest could ever stir, for now they are moving in the
realm of Truth.

This is the spirit that Beauty must ever induce, wonderment and a
delicious trouble, longing and love and a trembling that is all delight.
For the unsecn all this may be felt as for the seen; and this the Souls
feel for it, every Soul in some degree, but those the more deeply that are
the more truly apt to this higher love—just as all take delight in the
beauty of the body but all are not stung as sharply, and those only that
feel the keener wound arc known as Lovers.

5. These Lovers, then, lovers of the beauty outside of sense, must be
made to declare themselves.

-What do you feel in presence of the grace you discern in actions,
in manners, in sound morality, in all the works and fruits of virtue, in
the beauty of Souls? When you see that you yourselves are beautiful
within, what do you feel> What is this Dionysiac exultation that thrills
through your being, this straining upwards of all your soul, this longing
to break away from the body and live sunken within the veritable self?

These are no other than the emotions of Souls under the spell of love.
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But what is it that awakens all this passion? No shape, no colour, no
grandeur of mass: all is for a Soul, something whose beauty rests upon
no colour, for the moral wisdom the Soul enshrines and all the other
hueless splendour of the virtues. Itis that you find in yourself, or admire
in another, loftiness of spirit; righteousness of life; disciplined purity;
courage of the majestic face; gravity, modesty that goes fearless and
tranquil and passionless; and, shining down upon all, the light of god-
like Intellection. .

All these noble qualities are to be reverenced and loved, no doubt,
but what entitles them to be called beautiful?

They exist: they manifest themselves to us: anyone that sees them
must admit that they have reality of Being; and is not Real-Being really
beautiful?

But we have not yet shown by what property in them they have
wrought the Soul to loveliness: what is this grace,%his splendour as of
Light, resting upon all the virtues?

Let us take the contrary, the ugliness of the Soul, and set that against
its beauty: to understand, at once, what this ugliness is and how it comes
to appear in the Soul will certainly open our way before us.

Let us then suppose an ugly Soul, dissolute, unrighteous: teeming
with all the lusts; torn by internal discord; beset by the fears of its
cowardice and the envies of its pettiness; thinking, in the little thought
it has, only of the perishable and the base; perverse in all its impulses;
the friend of unclean pleasures; living the life of abandonment to bodily
sensation and delighting in its deformity.

What must we think but that all this shame is something that has
gathered about the Soul, some foreign bane outraging it, soiling it, so
that, encumbered with all manner of turpitude, it has no longer a clean
activity or a clean sensation, but commands only a life smouldering
dully under the crust of evil; that, sunk in manifold death, it no longer
sees what a Soul should see, may no longer rest in its own being, dragged
ever as it is towards the outer, the lower, the dark?

An unclean thing, I dare to say; flickering hither and thither at the
call of objects of sense, deeply infected with the taint of body, occupied
always in Matter, and absorbing Matter into itself; in its commerce with
the Ignoble it has trafficked away for an alien nature its own essential
Idea.

If a man has been immersed in filth or daubed with mud, his native
comeliness disappears and all that is seen is the foul stuff besmearing
him: his ugly condition is due to alien matter that has encrusted him,
and if he is to win back his grace it must be his business to scour and
purify himself and make himself what he was.

So, we may justly say, a Soul becomes ugly—by something foisted
upon it, by sinking itself into the alien, by a fall, a descent into body,
into Matter. The dishonour of the Soul is in its ceasing to be clean and
apart. Gold is degraded when it is mixed with earthy particles; if these
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be worked out, the gold is left and is beautiful, isolated from all that is
foreign, gold with gold alone. And so the Soul; let it be but cleared of
the desires that come by its too intimate converse with the body,
emancipated from all the passions, purged of all that embodiment has
thrust upon it, withdrawn, a solitary, to itself again—in that moment
the ugliness that came only from the alien is stripped away. .

6. For, as the ancient teaching was, moral-discipline and courage and
every virtue, not even excepting Wisdom itself, all is purification.

Hence the Mysteries with good reason adumbrate the immersion of
the unpurified in filth, even in the Nether-World, since the unclean
loves filth for its very filthiness, and swine foul of body find their joy in
foulness.

What else is Sophrosyny, rightly so-called, but to take no part in the
pleasures of the body, to break away from them as unclean and un-
worthy of the clean? So too, Courage is but being fearless of the death
which is but the parting of the Soul from the body, an event which no
one can dread whose delight is to be his unmingled self. And Mag-
nanimity is but disregard for the lure of things here. And Wisdom is
but the Act of the Intellectual-Principle withdrawn from the lower
places and leading the Soul to the Above.

The Soul thus cleansed is all Idea and Reason, wholly free of body,
intellective, entirely of that divine order from which the wellspring of
Beauty rises and al{the race of Beauty.

Hence the Soul heightened to the Intellectual-Principle is beautiful
to all its power. For Intellection and all that proceeds from Intellection
are the Soul’s beauty, a graciousness native to it and not foreign, for
only with these is it truly Soul. And it is just to say that in the Soul’s
becoming a good and beautiful thing is its becoming like to God, for
from the Divine comes all the Beauty and all the Good in beings.

We may even say that Beauty is the Authentic-Existents and Ugliness
is the Principle contrary to Existence: and the Ugly is also the primal
evil; therefore its contrary is at once good and beaunful, or is Good and
Beauty: and hence the one method will discover to us the Beauty-Good
and the Ugliness-Evil.

And Beauty, this Beauty which is also The Good, must be posed as
The First: directly deriving from this First is the Intellectual-Principle
which is pre-eminently the manifestation of Beauty; through the Intel-
lectual-Principle Soul is beautiful. The beauty in things of a lower order
—actions and pursuits for instance—comes by operation of the shaping
Soul which is also the author of the beauty found in the world of sense.
For the Soul, a divine thing, a fragment as it were of the Primal Beauty,
makes beautiful to the fullness of their capacity all things whatsoever
that it grasps and moulds.

7. Therefore we must ascend again towards the Good, the desired of
every Soul. Anyone that has seen This, knows what I intend when I say
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that it is beautiful. Even the desire of it is to be desired as a Good. To
attain it is for those that will take the upward path, who will set all their
forces towards it, who will divest themselves of all that we have put on
in our descent: so, to those that approach the Holy Celebrations of the
Mysteries, there are appointed purifications and the laying aside of the
garments worn before, and the entry in nakedness—until, passing, on
the upward way, all that is other than the God, each in the solitude of
himself shall behold that solitary-dwelling Existence, the Apart, the
Unmingled, the Pure, that from Which all things depend; for Which
all look and live and act and know, the Source of Life and of Intellec-
tion and of Being.

And one that shall know this vision—with what passion of love shall
he not be scized, with what pang of desire, what longing to be molten
into one with This, what wondering delight! If he that has never seen
this Being must hunger for It as for all his welfare, he that has known
must love and reverence It as the very Beauty; he will be flooded with
awe and gladness, stricken by a salutary terror; he loves with a veritable
love, with sharp desire; all other loves than this he must despise, and
disdain all that once seemed fair.

This, indeed, is the mood even of those who, having witnessed the
manifestation of Gods or Supernals, can never again feel the old delight
in the comeliness of material forms: what then are we to think of one
that contemplates Absolute Beauty in Its essential integrity, no accumu-
lation of flesh and matter, no dweller on earth or in the heavens—so
perfect Its purity—far above all such things in that they are non-
essential, composite, not primal but descending from This?

Beholding this Being—the Choragus of all Existence, the Self-Intent
that ever gives forth and never takes—resting, rapt, in the vision and
possession of so lofty a lovcliness, growing to Its likeness, what Beauty
can the Soul yet lack? For This, the Beauty supreme, the absolute, and
the primal, fashions Its lovers to Beauty and makes them also worthy
of love.

And for This, the sternest and the uttermost combat is set before the
Souls; all our labour is for This, lest we be left without part in this
noblest vision, which to attain is to be blessed in the blissful sight, which
to fail of is to fail utterly.

For not he that has failed of the joy that is in colour or in visible
forms, not he thar has failed of power or of honours or of kingdom has
failed, but only he that has failed of only This, for Whose winning he
should renounce kingdoms and command over carth and ocean and sky,
if only, spurning the world of sense from beneath his feet, and straining
to This, he may see.

8. But what must we do? How lies the path? How come to vision of
the inaccessible Beauty, dwelling as if in consecrated precincts, apart
from the common ways where all may see, even the profane?
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He that has the strength, let him arise and withdraw into himself,
foregoing all that is known by the eyes, turning away for ever from the
material beauty that once made his joy. When he perceives those shapes
of grace that show in body, let him not pursue: he must know them for
copies, vestiges, shadows, and hasten away towards That they tell of.
For if anyone follow what is like a beautiful shape playing over water—
is there not a myth telling in symbol of such a dupe, how he sank into
the depths of the current and was swept away to nothingness? So too,
one that is held by matcrial beauty and will not break free shall be
precipitated, not in body but in Soul, down to the dark depths loathed
of the Intellective-Being, where, blind even in the Lower-World, he
shall have commerce only with shadows, there as here.

‘Let us flee then to the beloved Fatherland’: this is the soundest
counsel. But what is this flight? How are we to gain the open sea? For
Odysseus is surely a parable to us when he commands the flight from the
sorceries of Circe or Calypso—not content to linger for all the pleasure
offered to his eyes and all the delight of sense filling his days.

The Fatherland to us is There whence we have come, and There is
The Father.

What then is our course, what the manner of our flight? This is not a
journey for the feet; the feet bring us only from land to land; nor need
you think of coach or ship to carry you aways; all this order of things
you must set aside and refuse to see: you must close the eyes and call
instead upon another vision which is to be waked within you, a vision,
the birth-right of all, which few turn to use.

9. And this inner vision, what is its operation?

Newly awakened it is all too feeble to bear the ultimate splendour.
Therefore the Soul must be trained—to the habit of remarking, first, all
noble pursuits, then the works of beauty produced not by the labour of
the arts but by the virtue of men known for their goodness: lastly, you
must search the souls of those that have shaped these beautiful forms.

But how are you to see into a virtuous Soul and know its loveliness?

Withdraw into yourself and look. And if you do not find yourself
beautiful yet, act as does the creator of a statue that is to be made beauti-
ful: he cuts away here, he smoothes there, he makes this line lighter, this
other purer, until a lovely face has grown upon his work. So do you
also: cut away all that is excessive, straighten all that is crooked, bring
light to all that is overcast, labour to make all one glow of beauty and
never cease chiselling your statue, until there shall shine out on you
from it the godlike splendour of virtue, until you shall see the perfect
goodness surely established in the stainless shrine.

When you know that you have become this perfect work, when you
are self-gathered in the purity of your being, nothing now remaining
that can shatter that inner unity, nothing from without clinging to the
authentic man, when you find yourself wholly true to your essential
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nature, wholly that only veritable Light which is not measured by
space, not narrowed to any circumscribed form nor again diffused as a
thing void of term, but ever unmeasurable as something greates than
all measure and more than all quantity—when you perceive that you
have grown to this, you are now become very vision: now call up all
your confidence, strike forward yet a step—you need a guide no longer
—strain, and see.

This is the only eye that sees the mighty Beauty. If the eye that
adventures the vision be dimmed by vice, impure, or weak, and unable
in its cowardly blenching to sce the uttermost brightness, then it sees
nothing even though another point to what lies plain to sight before it.
To any vision must be brought an eye adapted to what is to be seen, and
having some likeness to it,Never did eye see the sun unless it had first
‘become sunlike, and never can the Soul have vision of the First Beauty
unless itself be beautiful.

Therefore, first let each become godlike and each beautiful who cares
to see God and Beauty. So, mounting, the Soul will come first to the
Intellectual-Principle and survey all the beautiful Ideas in the Supreme
and will avow that this is Beauty, that the Ideas are Beauty. For by their
efficacy comes all Beauty else, by the offspring and essence of the Intel-
lectual-Being. What is beyond the Intellectual-Principle we affirm to
be the nature of Good radiating Beauty before it. So that, treating the
Intellectual-Cosmos as one, the first is the Beautiful: if we make dis-
tinction there, the Realm of Ideas constitutes the Beauty of the Intel-
lectual Sphere; and The Good, which lies beyond, is the Fountain at
once and Principle of Beauty: the Primal Good and the Primal Beauty
have the one dwelling-place and, thus, always, Beauty’s seat is There.

\

SEVENTH TRACTATE
The Primal Good and Secondary Forms of Good

1. We can scarcely conceive that for any entity the Good can be other
than the natural Act expressing its life-force, or in the case of an entity
made up of parts the Act, appropriate, natural, and complete, expressive
of that in it which is best.

For the Soul, then, the Good is its own natural Act.

But the Soul itself is natively a ‘Best’; if, further, its Act be directed
towards the Best, the achievement is not merely the ‘Soul’s good’ but
‘The Good’ without qualification.

Now, given an Existent which—as being itself the best of existences
and even transcending the existences—directs its Act towards no other,
but is the object to which the Act of all else is directed, it is clear that
this must be at once the Good and the means through which all else may
participate in Good.
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This Absolute Good other entities may possess in two ways—by
becoming like to It and by directing the Act of their being towards It.

Now, if all aspiration and Act whatsoever are directed towards the
Good, it follows that the Essential-Good neither need nor can look out-
side itself or aspire to anything other than itself: it can but remain
unmoved, as being, in the constitution of things, the wellspring and
first-cause of all Act: whatsoever in other entities is of the nature of
Good cannot be due to any Act of the Essential-Good upon them,; it
is for them on the contrary to act towards their source and cause. The
Good must, then, be the Good not by any Act, not even by virtue of
its Intellection, but by its very rest within Itself.

Existing beyond and above Being, it must be beyond and above the
Intellectual-Principle and all Intellection.

For, again, that only can be named the Good to which all is bound
and itsclf to none: for only thusisit veritably the object of all aspiration.
It must be unmoved, while all circles around it, as a circumference
around a centre from which all the radii proceed. Another example
would be the sun, central to the light which streams from it and is yet
linked to it, or at least is always about it, irremovably; try all you will
to separate the light from the sun, or the sun from its light, for ever the
light is in the sun.

2. But the Universe outside; how is it alined towards the Good?

The soul-less by direction toward Soul: Soul towards the Good itself,
through the Intellectual-Principle.

Everything has something of the Good, by virtue of possessing a
certain degree of unity and a certain degree of Existence and by par-
ticipation in Form: to the extent of the Unity, Being, and Form which
are present, there is a sharing in an image, for the Unity and Existence
in which there is participation are no more than images, and the same is
true of the Form.

With Soul it is different; the First-Soul, that which follows upon the
Intellectual-Principle, possesscs a life nearer to the Verity and through
that Principle is of the nature of good; it will actually possess the Good
if it orientate itself towards the Intcllectual-Principle since this follows
immediately upon the Good.

In sum, then, life is the Good to the living, and the Intellectual-
Principle to what is intellective; so that where there is lifc with intel-
lection there is a2 double contact with the Good.

3. But if life is a good, is there good for all that lives?

No: in the vile, life limps: it is like the eye to the dim-sighted; it fails
of its task.

But if the mingled strand of life is to us, though entwined with evil,
still in the total a good, must not death be an evil?

Evil to what? There must be a subject for the evil: but if the possible
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subject is no longer among beings, or, still among beings, is devoid of
life—why, a stone is not more immune.

If, on the contrary, after death life and Soul continue, then death will
be no evil but a good; Soul, disembodied, is the freer to ply its own Act.

If it be taken into the All-Soul—what evil can reach it there? And as
the Gods are—possessed of Good and untouched by evil—so, certainly,
is the Soul that has preserved its essential character. And if it should
lose its purity, the evil it experiences is not in its death but in its life.
Suppose it to be under punishment in the lower world, even there the
evil thing is its life and not its death; the misfortune is still life, a life of
a definite character.

Life is a partnership of a Soul and body; death is the dissolution; in
either life or death, then, the Soul will feel itself at home.

But, again, if life is good, how can death be anything but evil?

Remember that the good of lifc, where it has any good at all, is not
due to anything in the partnership but to the repelling of evil by virtue;
dcath, then, must be the greater good.

In a word, life in the body is of itself an evil but the Soul enters its
Good through Virtue, not living the life of the Couplement but holding
itself apart, even here.

EIGHTH TRACTATE
The Nature and Source of Fvil

1. Those inquiring whence Evil enters into beings, or rather into a
certain order of beings, would be making the best beginning if they
established, first of all, what precisely Evil is, what constitutes its
Nature. At once we should know whence it comes, where it has its
native seat, and where it is present merely as an accident; and there
would be no further question as to whether it has Authentic-Existence.

But a difficulty arises. By what faculty in us could we possibly know
Ewvil?

All knowing comes by likeness. The Intellectual-Principle and the
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