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INTRODUCTION
The English language, by reason of the poverty of its philosophical vocabulary, is inadequate to fully express the deep insights of the Platonic thinkers. Their books are in a ‘sealed dialect’ to the many, in any language, and to the mere verbal Greek scholar as well as to those who are innocent of Greek they are unintelligible. Chemistry, Biology, and the other natural ‘sciences’ have technical vocabularies, and philosophy, the Science of sciences, has a vocabulary peculiar to itself, and this must be mastered before one can apprehend philosophic conceptions. Philology alone will not furnish a key to the thought of Plato and the Platonists. Plotinus, having read the treatise of Longinus, the famous critic, On Principles, observed that Longinus “was indeed a philologist but by no means a philosopher”.
Longinus himself, a man of the widest literary culture, acknowledged that he could not understand many of the hypotheses of the books of Plotinus, but this did not prevent him from holding in the highest esteem the philosophy of that mighty thinker. Contrary to the custom of modern critics, he did not condemn what he did not understand, merely because he did not understand it. Porson, probably the greatest verbal Greek scholar of modern times, said that Plutarch, whose conceptions are comparatively easy to grasp, was “too much for him.” Of course the mere grammatical interpretation of the language of Plutarch was as easy to Porson as the reading of an English book, but he recognized his incapacity to deal with the concepts of philosophy. But the average PhD of this generation lacks Porson’s candour. He is conceited enough to fancy that he is competent, without any other qualification than a philological knowledge of the Greek, and even that often of the scantiest, not only to understand but even to criticize the writings of the Platonists. The effrontery of ignorance could hardly go further. More, much more, is required for the apprehension of Platonic ideas than a grammatical acquaintance with the Greek language. Many of the efforts of mere philologists to explain the doctrines and analyze the language of the Platonic philosophers are absolutely ludicrous. Dissertations ‘for the doctor’s degree’ have appeared which, given a knowledge of the Greek alphabet and the ability to count, were not beyond the capacity of a ten year old school child.
Dr W. T. Harris, unquestionably the profoundest thinker of this country, well exposes the absurdity of the complaint, made by ignorant or indolent persons, about the alleged difficulties of the philosophic language: “The crusade against technical words continues still. People are frequently saying: ‘if you would only give your thoughts in common language it would be so much easier to understand you’. With all seriousness, these people are radically mistaken. If speculative thoughts were crowded into ‘common language,’ they would of course appear like common thoughts, if the expression means anything. For what is wanted is easily comprehended thoughts. Now suppose a deep and true thought were so expressed, in common language, as to seem a trite remark or a truism: commonplace thinkers would slide over it smoothly, and see no deep thought at all; while a few deep thinkers, on the alert, might catch the subtle under-meaning. If, on the contrary, the thought preserves a technical expression, the easy, common-place thinker receives a severe shock when he comes upon it, and is not left in a state of doubt whether he understands it or not. He sees at once that he does not ‘make sense’ of it. If he is simple and sincere, and withal possessed of humility, he will summon his powers, and, by hard thinking, master the passage. He will be rewarded by the consciousness of added power which increased insight gives. But if he is conceited and vain, it is likely that he will accuse the author of obscurity and confusion of thoughts.” [Journal of Speculative Philosophy, vol 5, p 280.]
Every translation from the Greek is more or less defective and unsatisfactory, and the version of Iamblichus’ Exhortation to the Study of Philosophy now printed will not be found an exception to the rule. I have simply aimed to reproduce faithfully in English the manner and thought of the original text, but to what extent this has been done must be determined by others. It would be a severe and just reflection on this translation if it could be truly said of it that it read like an original work. No accurate translation, by reason of its very nature, ought to resemble an original production. The reader is entitled to have the manner as well as the matter of an ancient author presented to him. In other words, a faithful translation will show not only what the original writer said, but how he said it.
This translation is not intended for the Greek scholar, who will read the writings of Iamblichus in the original, if at all - but it was made and is printed for the benefit of those who, ignorant of Greek, ardently desire to acquire a knowledge of Platonic thought. The work was not designed for the proficient in philosophy: it is avowedly of an elementary character, though by no means lacking in profound thoughts and insights. Compared with many modern ‘philosophical’ books now enjoying an ephemeral popularity, it may well and truly be termed ‘profound’. All lovers of perennial wisdom who are Greek scholars are urged to read and study the original text of the writings of Plato and his genuine interpreters, wherein they will find an inexhaustible store of intellectual knowledge of the loftiest type; and all who are not Greek scholars are advised to master the Greek language, because it is the key to intellectual treasures far more precious than all the material wealth of the world. The time and labour necessary to master the Greek, the most perfect instrument of thought ever given by Divinity to mankind, and the shrine of the most sublime wisdom, could not possibly be more profitably expended. “To be competently skilled in ancient learning is by no means of such insuperable pains. The very progress itself is attended with delight, and resembles a journey through some pleasant country, where every mile we advance new charms arise. It is certainly as easy to be a scholar as a gamester, or any other characters equally illiberal and low. The same application, the same quantity of habit, will fit us for one as completely as for the other. And as to those who tell us, with an air of seeming wisdom, that it is men and not books we must study to become knowing — this I have always remarked, from repeated experience, to be the common consolation and language of dunces.” [Hermes, by James Harris.] True, a knowledge of Greek is not indispensable for the apprehension of ancient thought, but for obvious reasons it is certainly better to study it in the original texts of its exponents rather than in translations, good, bad, or indifferent.
I have used freely the various translations of Plato, but chiefly those of Taylor, Cope, and Davies & Vaughan. Their text, however, I have not hesitated to change, whenever I thought that the rendering could be improved. The notes to Dr Adam’s edition of the Republic have been of much assistance. I am specially indebted to Prof Ingram Bywater’s paper “On a Lost Dialogue of Aristotle” [Journal of Philology, Vol II. Prof Bywater, Regius Professor of Greek in the University of Oxford, is one of the very best Greek scholars in England, or elsewhere. The notes to his admirable edition of Priscianus Lydus enables one to recover much of Iamblichus’ treatise On the Soul, which was largely used by Priscianus. Certainly, as Prof Bywater says Iamblichus “makes no secret of the composite origin of his book” - but, nevertheless, there is much more originality in the Exhortation than is generally supposed.] and Mr Thomas Whittaker’s The Neoplatonists, the best modern work on the subject which has appeared: his abstract of the Exhortation I have found very helpful.
The text of Iamblichus is in a corrupt condition. Some of the corrupt passages are easy to emend, the sense and structure of the text clearly showing what is demanded, but others are beyond correction. Iamblichus, moreover, is a difficult author to interpret. The changes of pronouns, the long and involved sentences, the abrupt beginnings and endings, all these and other idiosyncrasies are in the original, and must re-appear, partially at least, in the translation. Steadily intent on the formulation and expression of his thought, Iamblichus gave little or no heed to his style. Hence, as Eunapius says, he does not detain the reader nor invite him to the perusal of his works by the beauty of his style, but rather repels him. But the critic of his manner must remember that, owing to the gross carelessness of transcribers, there are many blunders and obscurities in his books for which he was not responsible.
I could not avail myself of any prior English version of the Exhortation as a whole, because none has been published; but Stanley in his History of Philosophy (London, 1655) and Bridgman (London, 1804) translated the last chapter, which contains an explanation of the Pythagoric Symbols. These versions have been utilized. The fragments of Archytas, cited by Iamblichus in the third chapter, and certain ‘Pythagoric Sentences’ were translated by Thomas Taylor the Platonist, and printed in his version of Iamblichus’ Life of Pythagoras. These I have revised and used. To Taylor, easily the greatest and most thorough of modern Platonists, all students of the Platonic philosophy are under innumerable obligations. His audacious avowal that he was a “perfect convert” to the Heathen religion in every particular, “so far as it was understood and illustrated by the Pythagoric and Platonic philosophers”, aroused against him the ire of the ecclesiastics of his age, who denounced him savagely; and the verbal Greek scholars of the time, who were mostly ecclesiastics, or under ecclesiastical influence, charged him with ignorance of Greek, though he knew more of the genius and meaning of the Greek language than the whole crowd of his enemies and critics. This is true despite the fact that he made some blunders in his numerous translations, caused chiefly by the haste with which he worked.
It would be unjust, in this connection, to pass without notice Mr G. R. S. Mead’s indefatigable labours on behalf of the dissemination of ancient thought. It was at his instance that the reprints of Taylor’s translations of Iamblichus’ On the Mysteries and other Platonic works were made, and he contributed to Lucifer a series of valuable and appreciative articles on the “Lives of the Later Platonists”. His last work — Thrice-Greatest Hermes — containing a translation of the extant sermons and fragments of the Trismegistic Literature, may be heartily recommended to every student of the wisdom of the ancients.
LIFE AND WRITINGS OF IAMBLICHUS
Iamblichus was born at Chalcis, in Syria, about 260 AD, and died about 330. He consecrated his life to the services of philosophy, spending his time in contemplation, teaching and writing: his disciples were numerous, and his fame as a teacher and thinker was great and widely diffused. “It is well known to every tyro in Platonism that he was dignified by all the Platonists that succeeded him with the epithet of divine; and after the encomium passed on him by the acute Emperor Julian ‘that he was posterior indeed in time but not in genius to Plato’, all further praise of him would be as unnecessary, as the defamation of him by certain modern critics is contemptible and idle. For these homunculi, looking solely to his deficiency in point of style and not to the magnitude of his intellect, perceive only his little blemishes, but have not even a glimpse of his surpassing excellence.” [Thomas Taylor, opening his introduction to On the Mysteries, TTS vol XVII.]
I. De Mysteriis Aegyptiorum, Chaldaeorum, Assyriorum: On the Mysteries of the Egyptians, Chaldeans and Assyrians. Edited by Parthey, Greek and Latin, Berlin, 1857. Translated by Thomas Taylor, London, 1821; second edition, London, 1895. A new translation by Prof Alexander Wilder appeared in The Platonist, and a thorough revision of this version is now in manuscript. This famous work is of the greatest value to all students of ancient lore, and “is the most copious, the clearest, and the most satisfactory defence extant of genuine ancient theology.”
II. De Secta Pythagorica: On the Pythagorean School. This treatise was in ten books, of which only five are extant. 1 De Vita Pythagorica Liber. On the Pythagoric Life, or Life of Pythagoras. Edited by Nauck, St Petersburg, 1884. Translated by Thomas Taylor, London, 1818. “A most interesting work; and the benefits are inestimable, which the dissemination of it is calculated to produce.” 2 Adhortatio ad Philosophiam: Exhortation to the Study of Philosophy. Edited by Pistelli, Leipzig, 1888. English translation in this volume. 3 De Communi Mathematica Scientia: On the Common Mathematical Science. Edited by Festa, Leipzig, 1891. “He who reads and understands this admirable work will clearly perceive the essence, power, and energies of the whole of the mathematical science; what the common speculation of it is, and to what genera it is extended; what the principles of the mathematical sciences are, and in what they differ from other principles; what the nature is of the principles of other essences, and how principles of this kind impart a common cause to all the mathematical sciences, etc.... All this, and still more than this, the reader may learn from this invaluable work.” The fact that there is no English version of this book is a special argument for the reader to learn Greek. 4 Commentarius in Nicomachi Arithmeticam Introductionem: Commentary on Nicomachus’ Introduction to Arithmetic. Edited by Pistelli, Leipzig, 1894. Taylor’s Theoretic Arithmetic contains “the substance of all that has been written on this subject by Theo of Smyrna, Nicomachus, Iamblichus, and Boethius.” 5-6-7 De Physicis, Ethicis, et Divinis quae in Numerorum Doctrina Observantur. On the Natural, Ethical and Divine Conceptions which are Perceived in the Science of Numbers. Of these only the seventh, the Theologumena Anthmeticae, or Theological Speculations on Arithmetic, is extant. Edited by Ast, Leipzig, 1817. 8 Institutiones Musicae ad Mentem Pythagoreorum. Lost. 9 Institutiones Geometricae ad Mentem Pythagoreomm. Lost. 10 Institutiones Sphericae ad Mentem Pythagoreorum. Lost.
III. De Divinitate Imaginum Liber. On the Divinity of Images. Only fragments remain.
IV. Epistolae ad Aretem, Macedonianr, Sopatrem, Asphalium, etc. Many fragments of the Letters are preserved by Stobaeus.
V. De Diis. Concerning the Gods. Lost. “From this work the Emperor Julian derived most of the dogmata contained in his elegant ‘Oration to the Sovereign Sun’.”
VI. Commentaries on the Pamenides, Timaeus and Phaedo of Plato. Lost. “The inestimable value of the first and second of these Commentaries is sufficiently evident from the frequent mention made of them by Proclus in his writings on these dialogues; and from the admirable passages in them which he has fortunately preserved.” Olympiodorus’ quotations from the Commentary on the Phaedo plainly prove that it is equal in value to the others.
VII. Concerning the Perfection of the Chaldaic Philosophy. Lost. “The twenty-seventh book of this great work is cited by Damascius in his treatise On First Principles, and this whole discourse was studied with avidity by Proclus, and enabled him, as we are informed by Marinus, to ascend to the very summit of theurgic virtue.”
VIII. Commentaries on the Categories and Prior Analytics of Aristotle. Lost.
IX. De Anima: On the Soul. Fragments have been preserved by Stobaeus, and Priscianus Lydus, in his Commentary on Theophrastus. Simplicius, in his Commentary on the de Anima of Aristotle, often cites this treatise of Iamblichus.
X. Monobiblon: A book showing that the transmigrations of souls are not from men to irrational animals, nor from irrational animals to men, but from animals to animals, and from men to men. Lost. Quoted by Nemesius’ De Natura Hominis, ii, 7.
XI. Alypii Viter. Life of Alypius. Lost.
XII. Treatise On the Best Judgment. Lost. Cited by Syrianus in his Commentary on Hermogenes.
XIII. In Platonis Dialogos Commentariorum Fragmenta-. Fragments of the Commentaries on Plato’s Dialogues.
Every word written by Iamblichus is highly prized by all who desire to gain more than a superficial knowledge of the Platonic system. The fragments of his Letters are replete with insights richly worthy of apprehension.
The Excerpts from Proclus’ Commentary on the Chaldean Oracles, short as they are, will be found most interesting by all who are devoted to abstruse research. The best edition of the Oracles is that by Thomas Taylor in the Classical Journal, vols XVI and XVII, London, 1818. Kroll’s work, De Oraculis Chaldaicis (Berlin, 1894) contains much good material, but he has no conception of the deep philosophy involved in the Oracles. Jahn’s Commentarius and Glossarium ad Oracula Chaldaica are of great aid in elucidating the meaning of the Chaldaic vocabulary’.
Of Plotinus, a most extraordinary thinker, “one of the greatest names in the history of philosophy”, who ranks next to Plato and Aristotle in the order of pre-eminence, but little need be said. “Directly and indirectly, his writings have exercised an enormous influence upon philosophical thought from his own times even to the present day.” - Ward. Plotinus, for subtlety? of insight and brevity? of enunciation, stands unrivalled. The thought concentrated in a word may require a sentence for its full expression, that in a sentence a chapter, and that in a chapter a book. The version of the ninth book of the third Ennead - Diverse Cogitations - is a specimen of a translation of his complete writings, on which I have been working at intervals for several years. The text of course needs elucidations, and these will be supplied in due time. Students of Plotinus at first hand are so rare that it is a pleasure to note that Mr W. C. Ward has published in the Theosophical Review a valuable paper On the Philosophy of Plotinus, and excellent versions of the Plotinian treatises On Dove [considered as a God, Daemon or Passion] and On Intelligible Beauty.
THOMAS M JOHNSON
OSCEOLA, MISSOURI, JUNE 18, 1907
THE EXHORTATION TO THE STUDY OF PHILOSOPHY · 1
I. Of Pythagoras and the life in accordance with his doctrines, and of the Pythagoreans, we treated sufficiently in our first book [Iamblichus is referring to his Life of Pythagoras, to be found in the Prometheus Trust’s Iamblichus on the Mysteries and Life of Pythagoras, TTS vol. XVII.]: we will now explain the remaining part of his system, beginning with the common preparatory training prescribed by his school in reference to all education and learning and virtue; a training which is not partial, only perfecting one in some particular good of all these but which, to speak simply, incites his cognitive powers to the acquirement of all disciplines, all sciences, all beautiful and noble actions in life, all species of culture and, in a phrase, every thing which participates of the Beautiful. For neither without an awakening, caused by exhortation, from the natural lethargy, is it possible for one to apply himself suddenly to beautiful and noble studies; nor immediately to proceed to the apprehension of the highest and most perfect good, before his soul has been duly prepared by exhortation [which arouses his impulses to higher things, purifies his thoughts, and directs his actions].
But just as the soul gradually advances to the greater from the less, passing through all beautiful things, and finally reaches the most perfect goods, so it is necessary that exhortation should proceed regularly, beginning from those things which are common. For exhortation will incite to philosophy itself and to philosophizing in general, according to every system of thought, no particular school being expressly preferred, but all being approved according to their respective merits, and ranked higher than mere human studies, by a certain common and popular mode of exhorting. After this we must use a certain mediate method which, though neither entirely popular nor Pythagorean, is not wholly distinct from each of these modes. In this mediate course we will arrange the exhortations common to all philosophy, which are not deduced from the Pythagorean teaching and are therefore different from it; but we will add the most suitable and peculiar opinions of the Pythagoreans, in order that there may be a Pythagorean exhortation according to this mediate mode of discoursing. From which we will gradually, as is reasonable, departing from the exoteric conceptions, pass to and become familiar with the special and technical demonstrations of the Pythagorean school, ascending by means of these as by a certain bridge or ladder as it were from a depth to a great height. And, lastly, we will interpret the exhortations peculiar to the Pythagorean school, which are strange and mystical in a certain respect, if they are considered in relation to other systems of philosophic culture.
II. We will begin from those things which for our instruction are primary. These are perspicuous and evident to all, and though they do not apprehend the power and essence of virtue, yet according to common conceptions about virtue they awaken our desire for good through certain aphorisms, familiar to many, expressed in accordance with the visible images of real beings. These are thus set forth:
(1) As we live through the soul, it must be said that by the virtue of this we live well; just as, since we see through the eyes, it is by the virtue of these that we see well.
(2) It must not be thought that gold can be injured by rust, or virtue tainted by baseness.
(3) We should betake ourselves to virtue as to an inviolable temple, in order that we may not be exposed to any ignoble insolence of the irrational element of the soul.
(4) We should confide in virtue as in a chaste wife, but trust fortune as we would a fickle mistress.
(5) It is better that virtue should be received with poverty, than wealth with vice; and frugality with health, than abundance with disease.
(6) As much food is injurious to the body, so is much wealth pernicious to the soul evilly inclined or disposed.
(7) It is equally dangerous to give a sword to a madman, and power to a depraved man.
(8) Just as it is better for a purulent part of the body to be burned than to remain diseased, so it is also better for a depraved man to die than to live.
(9) The theorems of philosophy are to be enjoyed as much as possible, as if they were ambrosia and nectar; for the pleasure arising from them is genuine, incorruptible and divine. Magnanimity they are also able to produce, and though they cannot make us eternal beings, yet they enable us to obtain a scientific knowledge of eternal natures.
(10) If vigour of the senses is desirable, much more should prudence be sought; for it is as it were the sensitive vigour of our practical intellect.
And as by the former we are protected from deception in sensations, so through the latter we avoid false reasoning in practical affairs.
(11) We shall worship the deity rightly, if we render our intellect pure from all vice, as from a certain stain or disgrace.
(12) We should adorn a temple with gifts, but the soul with disciplines.
(13) As prior to the greater mysteries the lesser are delivered, so a disciplinary training must precede the study and acquisition of philosophy.
(14) The fruits of the earth are indeed annually imparted, but the fruits of philosophy at every part of the year.
(15) Just as land must be specially cultivated by him who wishes to obtain from it the best fruit, so the soul should be most carefully and attentively cultivated, in order that it may produce fruit worthy of its nature.
If anyone should contribute additional aphoristic similitudes of this kind, drawn from things manifest to all, he will by a common reason arouse students to the study of philosophy.
III. There is another form of exhortative instruction which uses maxims — no longer by comparison contrasting different similitudes — which is metrical and harmonious, and genuinely peculiar to Pythagoreans, examples of which are given to us in the Golden Verses themselves and in other poems, of which I will give a few specimens:
This do, this think, to this your heart incline,This way will lead you to the life divine. — vv45-46
[Do these things, meditate on these things, love these things; for these will lead you into the way of divine virtue.]
For by these maxims the student is exhorted to all beautiful disciplines and studies; nor must it be thought that any labours should be spared, or any attention or care omitted, which conduce to the acquisition of these: again, to a love and desire of beautiful things Pythagoras arouses the student, subserving all things to the acquisition of virtue, not simply of any virtue, but of that particular virtue which separates us from human nature and leads us to the divine essence, and to the knowledge and possession of the divine virtue. But to the theoretic or contemplative wisdom (insight), he incites through these verses:
These precepts having mastered, thou shalt knowThe system of the never-dying GodsAnd dying man, and how from all the restEach thing is sunder’d, and how held in one:And thou shalt know; as it is right thou shouldst,That nature everywhere is uniform,And so shalt neither hope for things that lieBeyond all hope, nor fail of any truth. vv 49-53
[Practising these precepts faithfully, you will know the constitution of the immortal Gods, and of mortal men — how far every being extends and by what law they are bound together. You shall also know, so far as it is lawful, that the nature which pervades the various species of things is always uniform, that so you may not hope what is not to be hoped, and that you may not be ignorant of anything.]
For these verses by a power than which there is nothing more admirable incite those endowed with a genuine desire for intellectual insight to the study of the theoretic or contemplative philosophy. For the knowledge of the Gods is virtue and wisdom and perfect felicity, and makes us similar to the Gods; but the knowledge of men supplies human virtues and renders us skilful in the social and business affairs of life, enabling us to discriminate among these the beneficial from the injurious, and to acquire the one and avoid the other. And, in brief, it teaches us in what way human life is constituted by thought and deed. A still more admirable thing is that we are taught by this theoretic science according to what law the divine principle or entity which is in each of us ascends to the higher sphere without trouble and hindrance, and by what law it is bound and obstructed, by reason of which it cannot easily progress and be released from the corporeal chains. The next maxim exhorts us to acquire a knowledge of nature, and the whole theory about the heaven. For the nature of heaven is always similar to itself, revolving constantly in the same circle — which, if one learns, he will neither ever expect the things which should not be expected, nor will he be ignorant of any of those things which will happen through necessity.
The succeeding maxims base the exhortation on the fact that the life we lead is deliberately and voluntarily chosen by us, as:
Man, wretched man, thou shalt be taught to know,Who bears within himself the inborn cause of woe. v 54
[Know that mortals themselves are alone the miserable authors of evils.]
For if men are the voluntary causes or principles of actions, and have the inherent power to choose the good and avoid the evil, the one not using this power is utterly unworthy of the advantages and privileges given him by nature. Pythagoras, therefore, says nothing else than this, viz, that we choose our own destiny and career in life, and that we are our own luck and good fortune, and that we procure our own felicity. He shows that that alone which is beautiful and worthy per se should be chosen.
Similar to the preceding are these verses:
Unhappy race! that never yet could tellHow near their good and happiness they dwell.Depriv’d of sense, they neither hear nor see;Fettered in vice, they seek not to be free,But stupid to their own sad Fate agree. — vv 55-56
[They neither know nor perceive that their goods are near them, and but few of them know how to deliver themselves from evils.]
For that the goods are near and connate with our own soul, and of all things are most akin to us, are facts that of themselves are wonderfully exhortative; and the fact that men neither hear nor see, blinded and deafened by sense, until they are aroused from their fatal lethargy, marvellously incites us to the intellectual life, since the intellect alone sees and hears all things. The liberation from evils, indeed, which few know how to effect, exhorts us to a separation from the body and a life of the soul per se or absolutely independent of corporeal conditions, which we denominate a meditation of death. And there is another mode of exhortation in succession to this, viz, that drawn from the contempt of and aversion to evils. For neither is it endurable that they should, “like cylinders roll to and fro always oppressed with innumerable ills”, for evil brings violence, thoughtlessness, rashness, fickleness, and especially the indefinite and disorderly, all of which it is necessary to strenuously avoid and flee.
After this comes the following:
For native strife in ev’ry bosom reigns,And secretly an impious war maintains:Provoke not this but let the combat cease,And ev’ry yielding passion sue for peace. — vv 58-60
[A pernicious contention is innate in men and is their constant companion and treacherously injures them, which we should by no means provoke and arouse but, obeying the dictates of reason, avoid.]
Here he shows that there is a twofold form of human nature — one coming to us from and by reason of our ‘generation’ or entrance into this material world, an alien animal, which some call a many-headed beast, others a certain mortal form of life, and others the genesiurgic nature — and the other, our essential and divine nature. Here he names this alien animal the connate contention or strife, not as having an equal rank with our primary and essential life, but as a companion attached to this life. He counsels us, therefore, to discard this connate strife or companion, and to receive in exchange for it the harmonious, uniform intellectual energy, which brings good instead of injury, and instead of a falling into destruction or ruin supplies a principle of salvation; and the non-essential and secondary part of human nature, which accompanies the primary, it separates from itself as alien and hostile, but assumes the principal and most perfect life which has all things from and in itself. By reason of all these things, therefore, that deserves to be discussed most briefly, but this at great length. And thus an exhortation of this kind to the intellectual life is most effectual. But to the divine perfection and the best condition of life, by which we are conversant with the Gods, these maxims incite:
Wouldst thou, great Jove, thou Father of Mankind,Reveal the Daemon for that task assigned,The wretched race an end of woes would find.And yet be bold, O Man! divine thou art,And of the Gods’ celestial essence part. vv 61-63
[O Zeus, father of mortals, you would deliver them from all evils, if you would discover to them what kind of daemon they use. But take courage: the race of man is divine.]
In these, therefore, there is first a most admirable exhortation to acquire the divine felicity, mingled with prayers and invocations to the Gods, and especially to their king, Zeus: second, there is a clear manifestation of the daemon given and allotted to each of us from the Gods, by which we are again recalled to the Gods. For neither is one otherwise able to ascend to that which is essentially most divine and primary unless he uses a genius (daemon) [A daemon, according to Platonic theology, is one of those beings which mediate between humankind and the Gods: see the reported teachings of Diotima in the Symposium (especially 202d-203a).] of this kind, by whom it is necessary that every lover of the Gods should be genuinely purified; to whom we owe first, a liberation from the evils adhering to us from generation — and, secondly, a true knowledge of the character and quality of the divine and felicitous life: by virtue of which knowledge we may ascend and behold the principal and divine race of men, received into which we will have gained the most felicitous life offered to men by the Gods. Lastly, therefore, Pythagoras exhorts to a change in the habits of the soul, and a return of the soul to the life per se alone, by which mode of living it is liberated from the body and from the desires and passions inherent in the body. But he speaks thus:
Let that best reason ever hold the rein.Then, if this mortal body thou forsake,And thy glad flight to the pure Aether take,Among the Gods exalted shalt thou shine,Immortal, incorruptible, divine:The tyrant Death securely shalt thou brave,And scorn the dark dominion of the grave. vv 69-71
[Place intuitive Intellect as the best charioteer or guide of thy acts. But if, haying abandoned your body, you come into the free aether, you shall be an immortal god, incorruptible, and nevermore subject to death.]
The recognition of the primacy of intellect by constituting it the best leader of the soul preserves undefiled the similitude to the Gods, to which it primarily exhorts. Then, if we leave the body and pass to the aetherial region, thereby changing the human nature into the purity of the Gods, and in place of the mortal choosing the immortal life, we by these acts are restored to the divine order, and received into the divine circuit, which allotment we formerly had, prior to our descent into the human form. Wherefore it clearly appears that the method of these exhortations leads us to all the species of goods, and to all the forms of the better or higher life.
IV. But if it is necessary to proceed to the exposition of the esoteric and scientific exhortations, we will first consider those which, while giving information about the principal and primary essences, at the same time impel us to a theological and intellectual investigation and knowledge of these essences, and arouse us to acquire the highest type of wisdom. Archytas [Archytas (first half of the fourth century BC), one of the chief Pythagoreans, was a distinguished general, statesman, mathematician, philosopher, and personal friend of Plato. Several fragments of Archytas are to be found in the Prometheus Trust’s Iamblichus on the Mysteries and Life of Pythagoras, TTS vol. XVII.], accordingly, in the beginning of his treatise On Wisdom, exhorts thus: “Wisdom as much excels in all human affairs as the sight does the other corporeal senses, intellect the soul, and the sun the stars. For the sight is the most far-darting, and the most multiform of all the senses; intellect is the supreme part of the soul judging by reason and dianoia what is right, and subsisting as the sight and power of the most honourable things; and the sun is the eye and soul of things which are in nature. For through it all things become visible, are generated, and are apprehended: moreover, deriving their roots and being generated from there, they are nourished, increased and excited by it in conjunction with sense.” Here he shows very scientifically the nature and energy (function) of wisdom; and thence, what is most useful and hegemonic (primary), he makes an exhortation to intellect and contemplation. Moreover, another good which is wonderfully effective of exhortation is supplied. For from those things which are familiar is deduced a reminder of higher, unfamiliar natures, through a clear analogy. For that sight is the most acute, subtle and excellent of all the senses is evident to all; nor is anyone ignorant of the fact that the Sun is superior to the stars; and that intellect is the ruling principle of the soul is assumed in even common conceptions on this subject.
From these therefore he shows perspicuously and scientifically the pre-eminence of wisdom in relation to all human affairs, so that the truth becomes intelligible and easy of apprehension to those hearing arcane things in obscure speech. Moreover, from the differences of each, the knowledge of wisdom and the exhortation to it are learned. For, first, if the sight is the most far-darting and the most multiform of all the senses, so wisdom, analogously considered, apprehends the most remote things as present and comprehends within itself the forms of all beings. Second, if the intellect is the supreme part of the soul, judging by reason and dianoia what is right and subsisting as the sight and power of the most honourable things, unquestionably wisdom similarly surpasses reason and dianoia, and contemplates beings by more simple conceptions than these, viz by intuitive intellections; judges good things per se and perfects them in itself; is the sight of intelligibles and subsists as the power of the most divine and perfect energies. And, finally, if the Sun is the eye and soul of natural things — for through it all things become visible, are generated, and are apprehended and, deriving their roots and being generated from thence, are nourished, increased and excited by it in conjunction with sense — it is evident from these analogies that wisdom is the eye and life of intelligible things, and supplies perception of intelligibles and being to all beings, and is the primary cause of every fabrication in the world and of the first generation and order. And so it is with us: is there any one who, wishing to participate of the highest felicity, will not pursue with great labour and alacrity such and so great a principle, effective of so many goods?
And such is the exhortation arising from the dignity and supremacy of wisdom. That which is suggested by the nature of the true man, Archytas shows in the following words: “Man was generated by far the wisest of all terrestrial animals. For he is able to contemplate the things which exist, and to obtain from all things science and wisdom. To which also it may be added, that Divinity has engraved and exhibited in him the system of universal reason, in which all the forms of things in existence are distributed, and the signification of nouns and verbs. For a place is assigned for the sounds of the voice, viz the pharynx, the mouth and the nostrils. But as man was generated the instrument of the sounds, through which nouns and verbs are signified, so likewise of the conceptions which are expressed or represented by visible things. And this appears to me to be the work for the accomplishment of which man was generated and constituted, and received organs and powers from divinity.” This mode of exhorting is assumed from the nature of man. For if man is the wisest of animals and able to contemplate the things which truly exist, it is necessary for him to strive for theological and contemplative wisdom. And if he has the power from nature of apprehending from all things science and prudence, he ought to acquire the demonstrative science and virtue of prudence as especially worthy of and proper for him.
Further, as the divinity has engraved in him the system of universal reason, in which are all the forms of things, and the significations of nouns and verbs - on account of these gifts it is right that he should apprehend the whole science of logic, since man is a spectator not only of those things which are signified by words but also of the thoughts expressed in beings, and in order that he might do this work he received from the Deity instruments and powers. Wherefore, on account of these things, again in all being so far as it is being man should aim to acquire theoretic wisdom; and in all the species of things to learn scientifically the principles and criteria of all knowledge. Moreover, he ought to view the intellect per se and the purest reason or thought, and notice how many principles from it are imparted to the beautiful and good things in human life. Further, all that we have discoursed about the virtues, universally; and about the mathematical sciences or certain other arts or pursuits - all these things he should eagerly acquire. And thus the exhortation based on the nature of man arouses us to the acquisition of the whole of philosophy.
Archytas also introduces another composite way, leading to the same things, exhorting in these words: “Man was generated and constituted for the purpose of contemplating the reason of the whole of nature, and of wisdom: wherefore it is his duty to acquire and survey the intelligence of the things which truly exist.” The ‘composite’ referred to is this: with the peculiar nature of man he mingled the common because these can act in harmony with each other. For if the theoretic reason of man is conversant with the reason of the whole of nature, and the wisdom of man grasps and speculates the intelligence of the things which truly are, this being acknowledged, it is at once demonstrated that this (reason) is a part of universal reason and of the intellectual nature of the universe, and at the same time the exhortation becomes more perfect. For we do not live otherwise than in accordance with nature, which we all vehemently desire, unless we live in accordance with both human and divine reason; nor will we become happy unless by the aid of philosophy we acquire and contemplate the wisdom of truly existing beings.
Moreover, another ‘composite’ element in this exhortation may be noted: it simultaneously incites to both theoretical and practical philosophy. For the acquiring of wisdom is the work or function of a certain effective and practical philosophy, whose end is not the mere consideration of a thing but the apprehension of it by means of its energies. Contemplating, indeed, is the peculiar function of the theoretic intellect. To each of these, therefore, the exhortation pertains, and rightly.
But since the good of wisdom becomes more apparent when it becomes more common and extended to all things, so also a more perfect exhortation to it arises, which he expresses thus: “Wisdom is not conversant with a certain particular one of the things which are, but is absolutely conversant with all the things which truly exist. And it is requisite that it should not first investigate the principles of itself, but the common principles of all beings. For the relation of wisdom to all beings is the same as that of sight to all things visible; and it is the function of it to know and contemplate the universal accidents of all things. And on this account wisdom discovers the principles of all beings.” Here again he does not confine or limit the energy of wisdom to a certain part (or separate thing) but says that it extends in common to all beings, and that it investigates the principles of all things and contemplates these in their genera by the most simple intuitions, in the same manner as the sight seizes the things seen: he adds, that it comprehends universally the reasons or productive principles of all things, and with reference to this end it speculates and discursively reasons. Hence that science alone is not based on a hypothesis, because it discovers the principles of all beings and is able to give the reasons of its own characteristic principles. Rightly, therefore, was this mode of exhortation constituted. For if we are unable to apprehend by a reasoning process of such a wisdom either what is more universal, or perfect, or common, or self-sufficient, or good, or beautiful, certainly this apprehension should be sought by those who wish to acquire felicity through reason and intellect.
Lastly, therefore, to that which is the highest the exhortation thus ascends: “Whoever, therefore, is able to reduce all the genera under one and the same principle, and again to gather up and con-numerate them, appears to me to be the wisest of men, and to possess the most perfect veracity. Moreover, he will have discovered a beautiful place of survey, from which he will be able to behold divinity, and all things which are in coordination with and successive to him, subsisting separately, or distinct from each other. Having likewise entered this most ample road, being impelled in a right direction by intellect, and having arrived at the end of his course, he will have conjoined beginnings with ends, and will know that God is the beginning, middle and end of all things which are accomplished according to justice and right reason.
Plainly indeed does he here posit the end or purpose of the theological exhortation, not conceiving that it exists with reference to many principles and all the genera of being - but he strongly advises that all the genera which are contained under one and the same principle should be analyzed, and from this one principle according to a definite number should be divided those things which are nearest to the one, and thus continuing always contemplating the most distant and separated, until to the composite formed of the many one composes and con-numerates the multitude of things to the reason or proportion of numbers, and to each part thus proceeding, he at one time recalls himself from the multitude to the one and at another descends from the one to the multitude.
But since we specially desire truth and wisdom, the exhortation leads to such a knowledge of the one all who are truly versed in the theoretic science, and this is the end or summit of all contemplation. And he introduces the good, which is even more excellent than this, from which as from a watch tower we are able to behold divinity and all things which are in coordination with him. For if divinity is the author and basis of all truth, felicity, essence, cause and principle, we should certainly work ardently to acquire that science by which one will be able to behold the deity pure, and through which he will find the broad or true road leading to him, and through which he will conjoin ends with beginnings. For of such a kind is the most perfect life and felicity, which perceives by no longer separating the ends from the first (beginnings), but collecting each of these into one containing simultaneously the beginnings, middle and end. For such is the nature of the divine cause, which it is necessary for those to adhere to who desire to reach the state of felicity. Thus, therefore, the exhortation considering both all the things which are in us and in nature, and, so to speak, through all beings, finally sums up or reduces all the modes of exhortation into one, viz that which leads to the divinity.
V. It is right that from now on we should use the Pythagorean divisions of exhortation. For the disciples of this school following the teachings of their master most skilfully and perfectly, and differently from other philosophies, divided the mode or discussion by which they incited to the study of philosophy, ingeniously strengthening and confirming it by most scientific demonstrations, deducing nothing but what is logically sequent from the premises. These divisions are such as follows: All men desire to be happy: but we are happy if we possess many goods. Of goods some are of the body, in order that it may be naturally equipped with symmetry, due proportion and strength; others are in external things, as, for instance, noble birth, power, and political honours in one’s native land; others are of a psychical character, such as chastity, justice, courage - and, above all, wisdom or insight. In connection with these goods it is important that we secure felicity by right actions, which felicity either comes from wisdom or arises by reason of its own inherent power. But we will not suddenly become happy by the mere possession of goods unless they benefit us in some way. But they will not in any way benefit us, even if they are present, unless we use them. For neither does anything benefit another merely by its presence, unless it is used by its possessor; nor if one is rich, and possesses what we are now referring to as ‘goods’, but does not use them, will he be happy merely on account of their possession.
Wherefore it is necessary that he who wishes to acquire felicity should not only possess such goods but also use them, because possession alone is of no value. Moreover, neither does use alone suffice, but it is necessary to use them rightly. It matters much, indeed, whether one uses anything wrongly, or if he entirely neglects it: for the one is an evil, but the other is neither an evil nor a good. Moreover, in the use of goods, and in everything to be done, science will suggest or discover the right use. And as to the use of the goods of which we first spoke, viz, riches, health and beauty, it is science which teaches the right use of these and shows the right way to act. Wherefore science supplies not only felicity but the right reason of action to men in everything which they possess and do, neither will other possessions or property be of any advantage to them without prudence and wisdom. For what advantage is it to possess many things and do many things, rather than a few, if one lacks intellect? Indeed, does not he who does a few things wrongly sin less than he who does many, and is not he who sins less a doer of less evil? And doing less evil will he not be less miserable? These things must be conceded, and equally the fact that he who possesses the goods mentioned without intellect will do more evil, and the one lacking them will do less.
Therefore, to sum up, all the goods which we first noted are not in the opinion of the Pythagoreans goods per se or of themselves - and, indeed, such is the fact. If ignorance inspires and dictates the use of them, they will become greater evils than their contraries, because they have more power to serve an evil leader: but prudence and wisdom, the greater goods, are not per se of value to anyone [but he must know how to use and use them]. Therefore wisdom alone is good, and ignorance alone is evil. Since, therefore, we all strongly desire to be happy, it is plain that we will become so by using things, and rightly using them, but science brings to us rectitude and felicity: it would seem therefore that every man would endeavour in every possible way to become most wise, since this alone of all things, viz wisdom or insight, constitutes a man happy and truly prosperous. It is requisite, therefore, that those wishing to become happy, should philosophize (love and acquire knowledge).
But philosophy is the desire for and the possession of science, not the desire which is only skilled in getting apparent goods, neither that which is alone productive of them but does not use them. It is necessary that science be of such a character that in it the producing, the product, and the use of the product concur. If therefore all the sciences seek for and are preparative or procurative of goods, but perfect justice and insight (wisdom) alone show the equitable use of everything, and subordinate this use to intellect alone as the leader, it is evident that it will be necessary to acquire insight and justice. For wisdom or insight contains in itself the contemplative and judicial power, and also the principles of the right use of goods, which gaining we will pass through the remaining part of life nobly and felicitously. Such is the exhortative way assumed from this first division.
But there is another similar division, among them. One thing in us is the soul, but another is the body: the soul rules and the body is ruled: and the soul uses, but the body is of such a nature that it is used. The soul is divine and good and most peculiar to and characteristic of us; the body is otherwise, being attached to the soul in the capacity of a servant or instrument, and being of advantage or use to the common life of man. Wherefore we should by all means care more for and attentively cultivate the ruling principle and not that which is ruled - our more divine and characteristic nature, and not that which is inferior or subordinate.
To this is similar that division by which all our things are divided in a threefold manner, viz, into soul, body, and the things of the body. Of these some are primary, others secondary, and others tertiary. Before all one should cultivate the powers of the soul, for other things are done for the sake of the soul. For the body should be cared for in such a way that the attention given to it may contribute to the service of the soul. It is necessary to acquire material goods through the body, but to arrange all things for the sake of the soul and the ruling powers of the soul. But if this be true, they do nothing of what is right who concentrate all their energies on the acquisition of wealth but neglect justice, through which we may learn how to use wealth rightly; carefully attend to the life and health of the body, but neglect to use rightly such life and health; and, finally, cultivate another form of discipline through which they cannot in any respect secure a harmonious relation of the conflicting elements of human nature, but ignore the science which is especially productive of harmony or unity, which comes best through philosophy alone; they attempt to do things, but in what way any particular thing should be done, they neither know nor care.
From another standpoint they divide as follows: doubtless these are different, viz, each individual, the things which are his, and the appurtenances to the things which are his. Each of us is a soul, but that which belongs to the soul is the body, and the things of the body are goods obtained for the sake of the body. There are therefore three sciences in relation to these three things. He who knows only the things of the body knows what is his, but does not know himself. Hence the physicians do not know themselves as such or so far as they are physicians, nor do the gymnastic trainers; and those are still more remote from self-knowledge who know the things about the body by which the body is cared for, such as husbandmen and other manual labourers - these lack much indeed of knowing themselves; in fact, they do not even know the things which belong to themselves. Wherefore those arts are rightly deemed mechanical or illiberal. Temperance (self-control) alone is knowledge of the soul, and in truth our virtue is that alone which makes the soul better. It is right therefore that those should specially strive to acquire this, who wish to regulate their life conformably to their essence, and make themselves beautiful and good, and intend to truly care for themselves.
To the same effect this may be added: Of all our possessions, after the Gods, one’s soul is the most divine and characteristic and intimate. But a man’s possessions are in every respect twofold: the one superior and better, which governs; and the other inferior and worse, which serves. And the things which govern must be preferred to those which serve. Thus, therefore, the soul, after the Gods, must be honoured before all other things. He does not honour the soul who makes her worse than she was before, nor he who fills her full of evils and remorse, nor he who refuses to endure praiseworthy labours, and fears and sorrows, and pains, for by such conduct he dishonours her; nor he who flees from ‘death’, for such a one is unable to endure the separation from the body and the life of the soul per se or of and for itself; nor he who honours before virtue beauty or wealth, for he thereby makes the soul which is better inferior to those things which are worse. Therefore the one honour of the soul will be a life according to right reason, and a perfection of the soul according to intellect, and the becoming similar to the best exemplars, and in rendering such things as are worse the better so far as they are able to become better, and the flying from evil — and, in addition, the hunting for and choice of that which is the best of all, and then to constantly associate with it during the rest of life. But this is nothing else than to philosophize rightly, so that from every point of view those that desire felicity must philosophize.
This division brings us entirely to the same conclusion. There are three forms of the soul, viz, the first by which we reason (the rational), the second by which we are courageous or spirited (the spirital) and the third by which we desire (the desiderative). Each of these has characteristic motions of its own. Any one of these parts or elements, therefore, which is indolent and keeps its motions inactive becomes most feeble, but it becomes very strong by the exercise of its powers. Wherefore we should be careful that the motions of the respective elements are harmonious with each other. And especially the principal part of the soul, which God has given to everyone as a daemon, and which elevates us from the earth to our celestial affinity (cognate place) — since we are not a terrestrial but a celestial plant - this element must be specially and chiefly cultivated and exercised. Now he who vehemently labours to satisfy the cravings of desire and ambition will have none but mortal thoughts, and himself becomes mortal so far as it is possible; and he is least absent from this condition when he fosters the mortal nature. But he who is strenuously devoted to the acquisition of knowledge and true wisdom, and employs his most vigorous exertions in this one pursuit — this man, if he grasps the truth, must necessarily have thoughts which are immortal and divine, and so far as it lies in human nature to possess immortality, he lacks nothing thereof; and since he ever cherishes the divine, and keeps in good estate the guardian spirit which dwells within him, he must be happy above all. And the care of this for every man is the same, viz, that he give to each part its appropriate motions and nourishment.
Now to the divine part of us are akin the motions, thoughts and revolutions of the whole (universe). These every man should follow, restoring the revolutions in the head, that are corrupted by our wanderings about generation, by learning the harmonies and revolutions of the universe so as to render the thinking soul like the object of its thought according to her primal nature: and when he has made it like, he will obtain the end of that most excellent life which was set by the Gods before mankind for time present and time to come. For indeed it is not profitable to make the multifarious monster, desire, strong by feeding him, nor is it right to nourish the lion, the spirited (courageous) element, and its members, and make them strong in us, but to starve and enfeeble the man, the rational element, to such an extent as to leave him at the mercy of the guidance of either of the other two, without making any attempt to habituate or reconcile them to one another. (Plat Rep IX 589a). Much more, indeed, must the divine man in us be made the master of the many-headed beast, nursing and rearing the tame parts of it, and checking the growth of the wild, making the nature of the spirited element (the lion) his ally; and thus to pursue his training on the principle of concerning himself for all jointly, and reconciling them to one another and to himself. And he who so acts will be best in every respect: he who acts contrary-wise has nothing of sanity. And in the superior character integrity (beauty and honesty) shines forth: for by the divine element the brutal (irrational) part of our nature is subjugated.
It is disgraceful for a man to be in a contrary condition: for in that the gentle is enslaved by the wild and the best by the most wicked, and the divinest part of himself is enslaved by the most ungodly and accursed, which does great injustice and injury to his soul. And, indeed, intemperance has been censured time out of mind for the reason that, during its outbreaks, the concupiscent or desiderative element receives more liberty than it ought to have: again, self-will (arrogance) and discontent are censured when the spirital element grows and increases out of all harmony or beyond the right proportion; again, luxury is censured because it effeminates man, by begetting cowardice in him — and, finally, the names of flattery and senility are rightly used whenever one subjugates the spirited element to the turbulent monster, and to gratify this animal’s insatiable craving for money trains the spirital element from the first by a long course of insult, to become an ape instead of a lion. Moreover, other evils flow from this fount which debauch the best element of our nature. Therefore only by being governed by our divine and prudent element will we be happy.
Thus, so far as nature permits, all will be alike and friends, subject to the same government. This is plainly the intention of law, which is the common friend of all the members of a state, and also of the government of children, which consists in withholding their freedom, until the time when we have formed a constitution in them, as we would in a city, and until, by cultivating the noblest principle of their nature, we have established in their hearts a guardian and a sovereign, the very counterpart of our own — then we allow them to be free. Therefore, the man who has intellect will direct all his energies through life to this one object: in the first place honouring those studies which will impress the highest character upon his soul, while at the same time he despises all others.
And as for his bodily habit and support, in the second place — far from living devoted to the indulgence of brute, irrational pleasure, he will show that even health is not primarily an object with him, and that he does not attach pre-eminent importance to the acquisition of health or strength or beauty, unless they are likely to make him temperate; because, in keeping the harmony of the body in tune, his constant aim is to preserve the symphony which resides in the soul - which must be done, if one wishes to become a true musician (philosopher).
Moreover, in the acquisition of wealth, he will avoid increasing it to an indefinite extent which would bring him endless troubles and cares, but looking to his inward constitution or polity and being very careful lest any of his elements therein should give way owing to a superabundance or scantiness of substance, holding by this principle he will, to the best of his ability, add to or spend his pecuniary means.
And, finally, in reference to honours - with the same standard constantly before his eyes — he will be glad to taste and partake of those which he thinks will make him a better man; but he will shun, in private and in public, those which he thinks likely to break up his existing condition or habit of rectitude. And it is plain that, wasting no time on other things, he will concentrate all his energies on one thing, viz, the acquisition of wisdom (insight), and will do all things subject to the guidance and supremacy of intellect. This is nothing else than to philosophize: so that, according to this division, above all it is specially necessary that those should philosophize who wish to become happy.
To the same end this way also leads. All nature, which is as it were gifted with reason does nothing in vain, but does all things for the sake of some end — and, banishing the aimless, is more intent on doing all things on account of some purpose than the arts, because the arts are imitations of nature. Man is constituted by nature a composite of soul and body, the soul being better than the body; and the better by virtue of its intrinsic superiority always rules the worse, and the body exists for the sake of the soul. One element of the soul is rational, but another irrational, which last is the inferior; so that the irrational element exists on account of the rational, and the rational for the sake of intellect: wherefore the demonstration forces the conclusion that all things exist for the sake of the intellect. Again, the thoughts of intellect are energies, being the perceptions by which we see or apprehend intelligibles, in the same manner as it is the function of the eyes to see things which are visible.
Therefore for the sake of thought and intellect all things are desired and sought by men: if some are sought on account of the soul, but intellect alone is the best of the psychical powers, for the sake of the best the other things subsist. Moreover, of thoughts some are rightly named free, because they are chosen for their own sake alone; others are similar to slaves in that they are acquired for something other than their own intrinsic value, action or work. Better everywhere is that which is sought for itself alone than that which is desired on account of another, because that which is free is superior to that which is not free. Since therefore actions are used by thought, thought perceives the utility of actions and so rules them; nevertheless it follows these [in dealing with the material world] and needs the service of the body: by means of these it is also filled with fortune — for the sake of which it causes actions, of which intellect is the master — and many things are done by the aid of the body. Of thoughts, therefore, those which are sought on account of pure contemplation are more honourable and better than those which are desired tor their utility in relation to other things.
Through and of themselves contemplations are of inestimable worth, and in these the wisdom of intellect must be sought: but if actions are designed the thoughts which pertain to prudence or practical judgment must be acquired. Hence the good which is strong by reason of its own excellence and is inherent in the contemplations of wisdom will in no respect be found in vulgar or other contemplations. For plainly every notion is not of worth and value but only that which comes from the supreme wisdom and is in harmony with the government of the universe, for this is cognate to wisdom and rightly subject to it.
Man deprived of sense and intellect together is reduced to the condition of a plant; deprived of intellect alone he becomes a brute; deprived of irrationality but yet remaining in the possession of intellect he becomes similar to God. We must, therefore, exterminate to the extent of our power the passions or affections of the irrational element, but use the pure energies or functions of intellect with reference to itself and the divine, and practise diligently to live in accordance with the intuitive ways of intellect, using and applying to the attainment of this end the whole attention of our intellectual eye, and of love. For we must not contemplate the deity and divine things for the sake of actions. For it is not lawful, they say, to defile the vision of the divine by enslaving it to the necessity of that which is useful to men; nor is it right in any respect that the intellect should be drawn down to the consideration of these necessities: for the intellect alone of all the powers which we have is superior to fortune.
Again, actions and all other things must be viewed and regulated with reference to intellect and deity, and in accordance with this principle and what is right in particulars the irrational must be judged. For justice and judgment according to worth are alone able to procure true felicity for men. Note that that by which we surpass other animals alone shines forth in the contemplative or theoretic life, in which there is nothing fortuitous or any thing of little worth. Of reason and prudence, indeed, other animals have some slight glimpses, but of theoretic wisdom which dwells with the Gods alone, they are entirely destitute. However, in the accuracy of the senses and the vigour of instinctive powers man is surpassed by many animals - but that alone is truly good which cannot be taken away and which contains the pure idea of good, since the upright man during his life in nowise or respect subjects himself to fortuitous things, but, on the contrary, from all those things controlled by fortune specially liberates himself. Wherefore even in this life of chance and trouble it is evident that we always and under all circumstances may be of good courage. For of what beatitude can he be deprived, who long ago estranged himself from those things which maybe taken away, possesses his true self, lives within and of himself, and is nourished by himself, and the infinite, by which he is united to deity? Let these therefore be the Pythagorean exhortations to the study and acquisition of the most perfect wisdom.
VI. But since we are speaking to men and not to those having naturally the divine allotment of life (Je, the Gods) it is right that we should mingle with these exhortations admonitions relating to the civil and practical life. These, therefore, follow. Those things which are subject to us in our life, as the body and those things about or connected with the body, were given to us as certain instruments. Of these the use is dangerous, causing much injury, to those who do not use them rightly. It is necessary, therefore, to seek and acquire scientific knowledge, and to use it rightly, by means of which we may use all these instruments properly and without detriment. We must philosophize, accordingly, if we wish to become a good citizen, and to pass through life usefully.
Moreover, there are some sciences which procure the things which are of gain or practical advantage in life; others which teach how these advantages are to be used; others which minister to our wants; others which rule, and in these more primary sciences may be perceived that which is truly good. If that science which alone has the power of rightly judging, and using reason and contemplating the universal good, which is philosophy, is able to use all things and rule them according to nature, we certainly should philosophize in every possible way, because philosophy contains in herself right judgment, and insight which is unerring and imperative. Moreover, since we all choose the things which are possible and useful, it is demonstrated that in philosophizing each of these is present (subsists), and that the toil necessary to possess the philosophic power is less than the magnitude of its utility. For we all labour more pleasantly in things of easy acquisition. And that this is the case with things which are just and useful, and likewise of nature, and the knowledge of any truth which we are able to apprehend, it is easy to demonstrate. For things primary are always more perspicuous than the secondary, and the better nature more perspicuous than the worse. For of what is definite and determinate there is more knowledge than of contraries, more of causes than of effects. Goods are more definite and ordered than evils, as an upright man is more controlled than a depraved — since it is necessary, by the same reasoning, that these differ from each other: much more do the primary causes differ from the secondary. For if the prior causes are destroyed, those things are destroyed which have their subsistence from them: magnitudes are destroyed, numbers being sublated; superficies, magnitudes being subverted; solids, planes being subverted; elements, solids being subverted. Wherefore, if the soul is better than the body, for it is by nature more fitted to rule, and there are certain arts and exercises connected with the body, viz, the medical and gymnastic, which we consider as sciences, and affirm that some possess them — it is evident that there is equally about the soul and psychical powers a certain care and art which we are able to master, since we can know more difficult things of which there is greater ignorance.
The same may be said concerning the things of nature. For it is necessary that there should be a much greater knowledge of causes and elements than of effects. For effects are not of the highest order of being nor do primary natures come from them, but from them and by means of them other things evidently arise and are constituted. For whether fire, or air, or number, or certain other natures are the causes and principles of other things, it is impossible for those who are ignorant of these to acquire knowledge of other things. For how would anyone understand a discourse who was ignorant of syllables, or know the syllables who knew nothing of the elements? Because, therefore, of truth and the psychical virtue or power there is a science or philosophic knowledge, and we are able to apprehend it, let these remarks suffice upon this point. But that philosophic knowledge is the greatest and most useful of all other goods is evident from these facts. For all acknowledge that the most worthy and best by nature should rule, and that law alone should be the basis of government and the supreme principle. But law is a certain wisdom and standard proceeding from wisdom. Is there for us a better rule or canon, or a more accurate standard of good, than a truly wise man? Whatever, therefore, the philosopher seeks and acquires, guided by science, will be good, and the contrary to these will be evil.
But since all specially choose those things which are in harmony with their natural dispositions and character — for the just man chooses a just life, the courageous a courageous, the modest a modest — so, likewise, it is plain that the wise man will choose wisdom or insight above all other things, for this is the characteristic function of insight. It is evident, therefore, that according to the highest or best judgment wisdom is the most excellent of goods. Therefore philosophy must not be shunned, if philosophy is, as we think, the possession and use of wisdom, and wisdom is the greatest of goods. Nor is it right or sensible that one should, for the sake of wealth, sail to the pillars of Hercules, and often incur dangers, but on account of wisdom should neither toil nor spend anything of either time or money. Indeed it is a servile or brutal manner of living, but not of living well, for one to eagerly desire and follow the opinions of the multitude of mankind, but to be altogether unwilling to imitate the industry and toil of the same multitude by seeking real wealth, the things which are truly beautiful. And thus the importance and utility of the pursuit of wisdom are sufficiently demonstrated.
And that philosophy is much easier to acquire than other goods may be shown: For though no reward is offered by men to those who devote themselves to the study of philosophy, by means of which they are encouraged to begin and continue this study, whence it is necessary that they should devote much time to other arts and work, nevertheless in a comparatively short time they attain accuracy in philosophic reasoning. This is evidence that the power of philosophizing may be easily acquired. Moreover, the fact that all gladly apply themselves to this study and wish to be conversant with it, ignoring all other things, is no small argument that this study is attended with constant pleasure. For no one wishes to toil a long time [without result]. In addition to this, the use of philosophy differs in the greatest degree from all other things. For its work neither instruments nor places are needed; but as in any place whatsoever one may use his discursive reason (dianoia), so likewise everywhere he may grasp the truth which is always before him. It is therefore demonstrated that philosophy is able to apprehend the highest of goods, and is the highest good, and that it is easy to acquire the possession of it: wherefore, by reason of all the premises, it is full worthy of the most zealous efforts to acquire it.
VII. One may see the same even more clearly from this consideration: wisdom and knowledge are desired by men per se or for and of themselves. For neither without these are they able to live as men or rational beings. And these are also useful to life: for neither does any good come to us, unless it is caused by rational processes and wise actions. And, indeed, the felicity of life, whether it consists in pleasure or in the possession of virtue, or in wisdom, must be procured by means of philosophy. For these absolutely and above all come to us through philosophizing. Moreover, one part of us is soul and another is body: one rules, and the other is ruled; the one uses, and the other is used as an instrument. And always to that which rules and uses is related that which is ruled and used as an instrument. Of the soul one element is reason, which by virtue of its nature rules and judges about our affairs; another, the irrational element, naturally obeys and is ruled by it. For everything is well disposed according to its peculiar or characteristic virtue: to have reached this condition, i.e., the condition where the characteristic power governs, is good. And when those things which are highest and most primary and excellent have attained virtue, then they are well disposed. That is better which is by nature more adapted to rule and to be principal, which is the relation of man to other animals. The soul therefore is better than the body, since it is constituted to rule; and in the soul are reason and discursive reason (dianoia). For the soul is of such a nature that it urges and checks, and says what to and what not to do. Of this part, therefore, the virtue, whatever it may be, is that which must necessarily be desired and chosen by us, and by all as specially and absolutely the best of all things. For we are safe in saying that it is by virtue of this element (reason) that we are entitled to be called men. Because when anything performs its natural work or function, not according to accident or by an alien strength, but in the best manner by its own inherent power, then it must be said that this is good and that this virtue is principal or standard according to which each thing does that which it is naturally adapted to do.
And of that which is composite and divisible, there are many and different modes of action; but of that which is simple and has a nature not dependent on another, it is necessary that there be one virtue which is peculiarly characteristic of itself. If, therefore, man is essentially a simple animal, and his essence is constituted of reason and intellect, his peculiar work or function is no other than a most accurate knowledge of truth and a true judgment about beings. But if he is a composite of many powers, it is plain that if an entity is naturally able to do many things the best of these is always its characteristic work, as, for example, the best product of the art of the physician is good health, and of a ruler the welfare of the citizens. But there is no better work of the soul or of that element of the soul which reasons discursively than the acquisition of truth. The acquisition of truth, therefore, is the most principal or primary function of this element of the soul. This part acts simply according to science, and specially according to the science indicated by this name: but the chief end to this is contemplation. For when of two things one is chosen on account of the other, that is better and more eligible for the sake of which the other is chosen, as, for example, pleasure is more desirable than pleasant things, health than healthy things: for these are said to be causal of those.
Wherefore than intellectual insight, which we affirm to be the power or function of our most excellent and superior element, there is nothing more desirable, if habit is compared with habit. For the element whose nature it is to know, and which is both separate and composite, is better than the whole soul, and the science of this element is virtue. Of this science none of the several virtues is the function, for it is superior to all; nor the universal virtue of the soul, since the end which is effected is better than the science causing it; nor is felicity. For if it is causative of one thing, another will be causative of other things — as for example, architecture is the cause of a house, though it is not a part of it. But intellectual insight is indeed a part of virtue and felicity: for we affirm that felicity is either from this or is this. Wherefore according to this reasoning it is impossible that science should be causative of anything. For the end is better than that which is produced, but nothing is better than wisdom or intellectual insight unless one of those which have been noted — but of these none is the work of it. Therefore it must be said that this science is theoretic alone, because it is impossible that its end can be an effect. Wisdom and contemplation, therefore, are the work of virtue, and this is to be sought by men above all other things in the same manner as the power of seeing with the eyes, which one desires to have even if nothing else than the seeing itself comes to him on account of this power.
Indeed, if we love the power of seeing per se, this fact alone sufficiently testifies that we all especially desire to become wise and know. Moreover, if one loves anything which comes to him by means of something which is different from himself, it is plain that he will more desire that in which this more subsists - as, if one desires to walk because it is healthy, but running is still more healthy, and he knows and is able to do this, he will the more desire to do this by reason of his knowledge. If therefore true opinion is similar to wisdom, and if true opinion is only so far desirable as it is similar to wisdom on account of truth, and if this truth subsists more in wisdom, then wisdom must be desired and sought more than true opinion. But life is differentiated by the power of perception from that which is non-vital, and by the presence of perception and activity life is defined; and the perceptive power being taken away life becomes nothing, being as it were destroyed through the ablation of perception. Among the senses the power of perceiving or seeing is superior because it is most unerring, and it is on this account that we specially desire it. But every sense is a power gnostic by the aid of the body, just as, for instance, the sense of hearing apprehends sounds through the ears. Wherefore, if life is desired on account of sense, but sense is a certain species of knowledge; and if, moreover, because we are able to know things by means of sense we desire life, that of two things that one is always more desired in which what is desired more subsists, as we have shown before, of the senses it is necessary that sight be the most excellent and most specially desired; but more than this and all the other senses and life itself is wisdom to be desired, because it is more receptive of truth, so that all (rational) men specially strive to acquire wisdom. For if they love life it is in order that they may gain insight and knowledge. For through no other reason do they value physical life than on account of sense-perception and especially the sense of sight: they appear to love this particular sense exceedingly because, compared with the other senses, it is as it were a certain inartificial science.
VIII. Neither is our proposition less proven by common notions, i.e., by those things which are obvious to all. For it is evident to all that no one would desire or choose life, even if endowed with the greatest power and wealth of men, on the condition that he was to become estranged from wisdom and insane — not even if he should enjoy the most intense corporeal pleasures in life, as some of the insane do. Therefore, as it appears, all specially flee from ignorance but the contrary to ignorance is wisdom; and of things which are contrary to each other, one is to be fled from, and the other is to be sought. Just as we flee from disease, and seek for health. Wisdom or insight, therefore, as it seems, according to this reasoning, must be sought above all things, nor is it one of the contingent things, as common conceptions testify. For if one should possess all other things but yet should be afflicted with a malady in that element of him which has wisdom, life would not be desirable: for all the other goods by and of themselves would be of no use to him.
Hence all, so far as they apprehend wisdom and are able to participate of it, think all other things to be nothing, and for this reason no one of us could endure to remain intoxicated or as a child during the whole of life.
Moreover, sleep is indeed most pleasant, but is not to be desired perpetually, even if we allow all pleasures to the sleeper, because the visions or phantoms appearing in sleep are fallacious, but those of the vigilant are true. For sleep and vigilance differ in no respect from each other except that vigilant the soul often apprehends truth, and sleeping is always deceived. For the phantoms or images of ordinary dreams are altogether fallacious. And that many flee from death shows the soul’s love of knowledge. For the soul flies from what it does not know, the dark and the obscure, but naturally pursues the perspicuous and cognoscible. And this is chiefly the reason why to those, through whose physical instrumentality we see the sun and behold the light, our father and mother, we owe exceeding honour and reverence, as the authors of the greatest goods. But they are the causes to us, as it seems, of wisdom and sight. And through this same cause we delight in customs and things and men, and call those whom we know intimately and favourably our friends. These facts show plainly, therefore, that what is known, clear and evident, is lovable. But if the known and perspicuous are lovable, it is evident that it necessarily follows that knowledge and wisdom are similarly lovable.
It may be added that, as there is not the same reason for the acquisition of wealth as exists for the sake of living and living happily, so the same must be said about wisdom — there is not the same reason for merely living and living happily, so the same must be said about wisdom — there is not the same reason for merely living and living well. And to the multitude there is much excuse, on account of ignorance, for doing this, i.e., identifying the two. For they desire felicity, indeed, but are content with a mere animal life. But whoever is not satisfied with merely living or vegetating will be ridiculous unless he undergoes every species of labour, and incurs trouble and vexation of every kind, to acquire wisdom which enables him to know the truth. One may easily know this, if he will consider human life such as it really is. For he will find that those things which seem great and important to men are all mere shadows of reality. Whence it is rightly said that man [considered as an animal or creature of the senses] is nothing, and nothing of human things is permanent. For physical strength, and magnitude and beauty are ridiculous and of no value; and beauty seems to be such only because we see nothing accurate or exactly as it is. For if one was able to see as keenly and piercingly as they say Lynceus was, who saw through walls and trees, how would he be able to bear the sight of anyone, seeing as he would of what evil materials a man is constituted?
But honours, indeed, and glory which they seek more than other things, are full of indescribable foolery. For to him who contemplates one of the eternal verities, it becomes absolutely silly to interest himself about these trifling things. For what of human things is enduring, or what is ancient? But on account of our imbecility, I presume, and the brevity of life, this [physical existence] seems to be something great and important. Who therefore can think himself happy and blessed, beholding the evils in which we are involved by nature from the very first, by the way of punishment as it were, according to the interpreters of the Mysteries. For this indeed the ancients deem a divine saying, viz, that the soul is now paying a penalty; and that our present life is a chastisement for heinous sins. Now the union of the soul and the body is precisely of this kind. Just as they say that the Tyrrhenians frequently torture their prisoners by binding dead bodies to living men so as to be in front of them face to face and limb to limb: so the soul seems to be similarly stretched out and made fast to all the sensitive members of the body.
Nothing therefore either divine or blessed subsists in man except the element of intellect and insight, which alone is worthy of any attention or study: for this alone of us is immortal and divine. And, moreover, that we are able to participate of this intellectual power, though our life is naturally miserable and grievous, and yet is tempered with so much that is sensuously agreeable, demonstrates that in relation to other things on the earth man seems to be a god. For our intellect is a god, and our mortal life is a participant of a certain deity, as either Hermotimus or Anaxagoras said. Wherefore we must either philosophize — or, bidding farewell to physical life, go from this place, because all other things are full of trifles and rubbish. Thus one may apprehend from common conceptions the ways by which men are incited to apply themselves to the theoretic or contemplative philosophy, and specially to live the life of intellect, according to the teachings of true science.
IX. Beginning again, by considering the design or purpose of nature, we thus proceed to the same exhortation. Of those things which become, some are generated by a certain discursive thought and art, such as a house or ship; for the cause of each of these is a certain art and thought: but other things come into existence through no art, but through nature. For of the generation of animals and plants nature is the cause, and all things of this kind become according to nature. But some things become through chance, neither through art, nor nature, nor necessity. Many of these, we say, become through chance; and of the things generated by chance nothing becomes on account of anything, nor is there to them any end or purpose. But to those produced by art there is an end, and something for the sake of which they become. For he who works by art will always give a reason to you explaining by what means and why he has designed anything, and this is better than that which comes into existence without an end or purpose. This is to be affirmed so far as art per se is alone the cause, unassisted by chance. For we properly consider the medical art to be more the cause of health than of disease; architecture the cause of the erection of a house, but not of its destruction. Everything therefore which arises through art becomes or is produced for the sake of something, and this is the best end of art. And that indeed which comes through chance, does not become for the sake of anything: for though something good may come through chance, yet so far as it is according to chance and by chance it is not good, but always that which becomes from or according to chance is indeterminate or disorderly. But truly that which arises through nature is generated for the sake of something, and always on account of something better, as for instance is that which becomes through art. For nature does not imitate art, but art imitates nature; and it is its function to serve nature and fill up the gaps left by her. For nature seems to be able to perfect some things per se, needing no aid; but other things scarcely, and others not at all, can she do per se, such as those which pertain to generation. Some seeds undoubtedly, wherever on the earth they may fall, will produce without care or attention, but others need the aid of the agricultural art. Similarly, some animals will develop spontaneously all their natural powers and instincts; but man needs for his preservation and protection many arts, both at the time of his birth and again in his development or growth. If therefore art imitates nature it will hence follow that whatever is effected through the arts becomes for the sake of something. For that which rightly becomes, we posit to be done for the sake of something: therefore that which is well generated is also rightly generated when it comes into existence.
But all things which are produced according to nature are well produced, since that which becomes contrary to nature is worthless, and that which is produced according to nature is produced for the sake of something. And this one may see from an examination of each of our parts: as, for example, if you consider the nature of the eyelids you will see that they were not given to man for any purpose other than the protection of the eyes, that they might afford rest to them and prevent anything from falling upon them. Therefore it is the same, on account of what something is produced and on account of what it ought to be produced: as, for instance, if it is necessary to make a ship in order that things may be carried on the sea — for the sake of this, it is made. And of the number of those things which are generated by nature, either all animals or the best of them are generated according to nature: [perfect animals not abortions or monstrosities are generated according to nature]. For it matters nothing if anyone should think that many of them were generated contrary to nature, through a certain corruption and depravity. But man is the best and most worthy of all animals on the earth, so that it is evident that he was generated by nature and according to nature.
Pythagoras, being asked for what purpose or end deity and nature created us, answered, “that we might contemplate the celestial sphere.” And he said that he himself was a contemplator of nature, and in order to exercise this function came into physical life. And also Anaxagoras, being asked why anyone was born and desired to live, answered, “that he might contemplate the heavenly sphere and what it contains, the stars, moon and sun, because all other things were nothing.” If therefore of everything the end or purpose is always better: for on account of the end all things that become are generated, and that for the sake of which anything becomes is better and the best of all, but this is the end according to nature, and this end is that which, in the genetic order fulfilling itself continuously, is the last to be perfected. First, therefore, the things which pertain to the human body fulfil or attain the end, then those which pertain to the soul, and thus continuously the end or purpose of that which is better comes later than generation. Hence the soul is later in its entrance into the generated sphere than the body, and of psychical powers wisdom is perfected last. For we may see that this comes last to men in the order of nature: wherefore old age seeks this alone of the goods. Wisdom, therefore, according to nature, is to us an end, and the ultimate end or object for the sake of which we came into this world, i.e., that we may know. Therefore if we were generated, it is plain the purpose and object of our generation was that we may gain insight, and learn something.
Rightly therefore for this reason did Pythagoras affirm that for the sake of knowing and contemplating was every man made by God. But this is evident: whether the world or some other nature is to be contemplated, may be considered later. This will suffice as a preliminary statement. For if wisdom is the end according to nature, wisdom will be the best of all things. Wherefore we should give attention to all other things on account of the goods, which are in wisdom: of these goods we should bestow care on the corporeal for the sake of the psychical, but cultivate and practise virtue on account of wisdom in which it resides, for this is the highest. But if one argues that from every science something else is produced, and that it is useful, he is totally ignorant of the primary difference between good and necessary things: but the difference is truly great. For those things which are loved on account of something else, things without which it is impossible to live, must be said to be necessary and concausal things. But the things that are loved per se, even though nothing else results from them, are properly called good. For neither is one thing to be loved on account of another, and that on account of still another, for this process would continue ad infinitum. But it is necessary to stop somewhere. And it is utterly ridiculous, therefore, to require of every thing a utility besides the thing itself, and to ask of what benefit it is to us, and for what it is useful. Truly may we say, if any one should as it were transport us in thought to the Islands of the Blessed - for there nothing ‘useful’ is wanted, and nothing of all other things would be of any benefit, but alone would remain a life of thought and contemplation, that which we even now call a free life - in such a case who of us would not be justly ashamed if he were unable through his own fault to accept an offer of dwelling in the Islands of the Blessed?
Wherefore the benefit of science to men must not be ignored: neither is it by any means a small good which arises from it. For just as we receive the rewards of justice in Hades, as the wise of the poets say, so do the gifts of wisdom remain to us in the Islands of the Blessed. Wherefore it is of no importance if wisdom appears to be of no practical use to anyone. But we affirm that it is not useful but good; and that it should be chosen and sought, not on account of anything else, but per se or for its own sake alone. For just as we attend the Olympian festival for the mere pleasure of the spectacle alone, even though we gain nothing from it — for the spectacle is better than much wealth — and as we view the Dionysian performances, not that we may receive anything from the actors — truly we pay largely for the privilege of attending, and we spend much money in seeing many other shows [which are not of a useful character] — so the contemplation of the universe must be preferred to all things which seem to be useful. Indeed it is not becoming that men should imitate weak women and slaves in contending and running with much ardour and trouble in order to see shows, and yet be unwilling to contemplate the nature and truth of beings without a utilitarian reward. Thus, therefore, proceeding from the purpose (design) of nature we have exhorted to the study and acquisition of wisdom, as to a certain good which is valuable per se or for its own sake, even though nothing ‘useful’ to human life should come from it.
X. But indeed that theoretic wisdom or insight supplies to human life the greatest utilities, one may easily see from the arts. For just as learned physicians and masters of the gymnasium generally acknowledge that those wishing to become good physicians and gymnasts must be skilled in a knowledge of nature - so also good law-givers must have a knowledge of nature, and a much greater knowledge than the others. For the first are only artificers of corporeal virtue (strength), but the others are busied with the virtues of the soul, and the felicity and infelicity of the state - much more therefore do they need philosophy. For as in other mechanical arts the best instruments are drawn from nature as, for instance, in carpentry the plummet, rule, and tornus [a tool for drawing a circle], the exemplars for which are found in water, light and the splendours of rays (beams) by which we test those things which to the senses appear sufficiently straight and smooth, so likewise it is necessary that the politician should have certain standards, drawn from nature and truth, in accordance with which he judges what is just, what is beautiful, and what is useful. For just as there the exemplars surpass all the instruments, so here that law is the best winch approximates nearest to the natural or eternal law. This it is not possible for one to enact unless he philosophizes and knows the truth.
And of other arts, they know that the instruments and most accurate reasonings are not assumed primarily from themselves but from things secondary, tertiary and most remote, and the productive principles are drawn from experience. To the philosopher alone is there a correct representation of those things which are of and from themselves accurate exemplars, immutable ideas, for he is a spectator of things themselves but not of imitations of these. Just as neither will he be a good carpenter who does not use the rule and other instruments of this kind, but builds with reference to other houses as a rule or model: similarly, if one [without reference to immutable exemplars] establishes laws for states, or does things with reference to other actions, or imitates the human forms of states either of the Lacedaemonians or Cretans or of others, he will be neither a good legislator nor an upright man. For it cannot happen that an imitation of that which is not good is good, nor that an imitation of that which is not divine and permanent may be immortal and permanent; but of all artificers and legislators the laws of the philosopher alone are permanent and the actions right and beautiful. For he alone looking to nature and the divine truly lives, just as a good ruler drawing from immortal and stable sources the principles of living advances and lives according to himself. This science therefore is both theoretic and productive, as we do all things according to it. For just as sight is neither productive nor causative of anything, for its sole function is to judge and make manifest everything visible, and affords us the power and opportunity to act, so that by its aid the greatest deeds may be done by us — for deprived of sight we are practically helpless — thus it is plain that though true science is theoretic, we may by or through it do thousands of things, and through it may apprehend some things, and avoid others; and, briefly, may acquire all good through it.
XI. That therefore to those who choose the life according to intellect comes also the most pleasant form of life, will appear from the following. It seems that the word ‘life’ or ‘living’ has a twofold meaning: one which refers to the mere capacity to live, and the other to the activity of living. For we say that all animals see — both those which are endowed with sight and are thereby naturally able to see, even though they may close their eyes, and those who make an active use of the power of sight in relation to things. Similarly, there is a distinction between the words science and knowledge: the one signifying the theoretic power (faculty) by which we apprehend real beings — the other the practical power (faculty) by which we acquire phenomenal facts and information. If therefore by sense-perception living and non-living differ the word ‘sense-perception’ is used in a twofold meaning: one signifying the active use of sense-perception, and the other the mere capacity to use it. Hence also we affirm that he who sleeps has sense-perception. For it is plain that ‘living’ has a twofold meaning. For he who is awake must be said to live truly and properly, and he who sleeps to live otherwise, because he has the capacity to pass into the state of activity, on account of which we say that he is ‘awake’ and perceives things. Wherefore, and looking to this fact, whenever two entities are designated by the same word, but only one of the two is said to do or suffer something, to this one the descriptive name or predicate applies more than to the other — just as we affirm that he who uses science knows rather than he who merely possesses science; that he sees who directs his sight to objects rather than he who is merely able to see. For we not only say that the ‘more’ or ‘greater’ exists, when something of those things of which there is one reason surpasses the others, but also when one is prior and the other posterior. Thus we assert that good health is a greater good than health alone, and what is desirable per se by reason of its nature than that whose good or desirability is artificial or factitious: although in whatsoever way the name is applied we may perceive that each of the two is good, whether the discourse be about useful things or about virtue.
It must be said, therefore, that he who is awake lives more than he who sleeps, and he who actively uses the powers of his soul than he who only has them in capacity. For we affirm that the latter lives also on account of the former, because he is so constituted that he is able to do and experience the same things. Wherefore ‘use’ or the useful is predicated of anything when, the capacity existing, some one brings it into activity; but if he deals with many things he will use the best of them, as, for instance, if one uses flutes, he will play only or at least mostly with the best. Moreover, to this other things are similar. Therefore it must be said that he uses more or to a greater degree, who uses rightly. For he who uses rightly and accurately anything knows how to use it in the manner and for the purpose to which it is naturally adapted. But there is to the soul alone or above all other things the function of thinking and reasoning. It is a simple proposition, therefore, and easily to be deduced by anyone, that he lives more or gets the most out of life who thinks rightly and, above all, he who in the highest degree apprehends truth. This is he who wisely thinks and contemplates, according to the most accurate science. And a perfect life must be conceded to those who are truly wise and intelligent.
But if ‘living’ is the same to every animal as its being or essence, it is plain that the wise man lives specially and principally; and particularly during the time when he acts and contemplates that which, of all things that truly are, is most cognoscible. And in a perfect and free energy itself there is pleasure, so that theoretic activity or contemplation is the most pleasant or delightful of all. Again, it is one thing to drink without repugnance, and another to drink with pleasure. For nothing prevents but that one who is not thirsty may take a drink which does not please him, and yet during the drinking may be pleased, not by the act of drinking indeed, but by the pleasant sensation to his palate which accompanies it — just as external may be accompanied by internal contemplation. [Kiessling says that he cannot fathom the meaning of this sentence. I have given what I conceive to be the sense of it, but the text is probably corrupt.] We say, therefore, that to this one the drinking is agreeable and he is pleased, but not by the act of drinking nor does he drink gladly. Thus also all walking and sitting and learning and every movement we affirm to be either pleasant or disagreeable; not that it happens that we in particular grieve or rejoice because such things are present, but by reason of their presence people generally grieve or rejoice. And similarly we affirm that life to be pleasant, the presence of which is pleasant to those possessing it; and we declare that all do not live pleasantly to whom pleasure in life occasionally comes, but only those to whom life itself is pleasant, and who derive pleasure from life.
Wherefore we assert that the vigilant lives more or to a greater degree than the dormant; the wise man more than the ignorant: further, we affirm that the pleasure derived from life, which arises from the right use of life, pertains to the soul, for this is to live truly. If therefore the functions or powers of the soul are many, but of all the most excellent is that which essentially acquires insight, it is evident that the pleasure which springs from wisdom and contemplation comes alone or principally from living theoretically: therefore a pleasant life and true pleasure come only or chiefly to philosophers. For the energy of the profoundest intellections drawn from true beings, and always steadily looking to the proposed perfection, is the most effective above all other things to produce genuine pleasure. Wherefore it is necessary that those who have intellect must philosophize, if they wish to acquire and enjoy true and pure pleasures.
XII. But if our conclusion is to be deduced not only from parts but from a consideration of universal felicity, we distinctly affirm that, in the same manner as philosophy is related to felicity, so is it our moral perfection, having no connection with that which is vile. For all things, partly on account of felicity and partly on account of philosophy, are desired and sought by all — some as necessary, but others as pleasant, by means of which we become happy. We therefore define felicity to be either intellectual insight or a certain wisdom, or virtue, or the greatest intellectual pleasure, or all of these. If therefore it is intellectual insight, it is evident that to philosophers alone will come a felicitous life; if it is psychical virtue, or intellectual pleasure, these also the philosophers either alone or above all others will experience. For virtue is the most valuable and excellent of our possessions, and wisdom is the most delightful of all things, comparing things with each other.
Similarly, if one should say that all these constitute felicity he would define wisdom or insight: wherefore all should philosophize to the extent of their capacity. For philosophy indeed is the science of living perfectly, and is above all things, to speak briefly, the cause to souls of this perfect life. But on this earth, because our race is in an unnatural abode, it is difficult for us to learn and investigate, and scarcely one is able on account of mental sluggishness [caused by our descent hither], and the unnatural life, to acquire a perception of this fact. But if, saved, we return again to the place whence we came, it is evident that we will learn easily and pleasantly. For now, abandoning the pursuit of things which are truly good, we are devoting all our time to things which are termed ‘necessary’ or ‘practical’, and especially is this the case with all those who seem to the multitude to be most happy. But if we pursue the heavenly way and live in our kindred star, then we will philosophise, living truly, busied with the most profound and marvellous speculations, beholding the beauty in the soul immutably related to truth, viewing the ride of the Gods with joy, gaining perpetual delight and additional insight from contemplating and experiencing pure pleasure absolutely unmingled with any pain or sorrow. Pursuing this way, therefore, we will find that philosophy leads us to total felicity; and hence, since philosophy is in its nature most excellent, it is full worthy of our most ardent study.
XIII. But if it is necessary to use an exhortation to the study of philosophy, drawn from philosophic conceptions, we will thus begin. It seems that those who practise philosophy rightly are not understood by others to do nothing else than to study how “to die” and “to be dead.” And this very rationally. For the multitude do not know in what way and why true philosophers study how “to die”, and are worthy of ‘death’, and what kind of a ‘death’ they deserve. And death indeed is nothing else than the release and separation of the soul from the body, and this is “to die”: so that death is merely the existence of the body apart from the soul, and the existence of the soul per se or apart from the body.
This therefore being so, it is not reasonable that the philosopher should eagerly pursue pleasures so called — such as, for instance, the pleasures of eating and drinking, or venereal delights. Nor will he consider as of any worth the other services and cares of the body, such as the possession of costly clothing and sandals and other adornments of the body — these he will not deem of any importance but will despise them, and will use them only so far as it is absolutely necessary. In brief, it seems that the study and business of this man is not concerned with the body, but, so far as he can, he departs from it, and applies himself absolutely to the culture of his soul. And in things of this kind it is plain that the philosopher, acting differently from other men, especially aims and studies to release his soul from an association with the body: and by reason of this fact the multitude thinks that to him who derives no pleasure from corporeal things, and who enjoys none of them, life is not worth living, but that he verges most closely on the state of death who cares nothing for the pleasures which come through and by means of the body.
Moreover, in acquiring wisdom the body is an impediment, if one should take it with him as a companion in the search. [Socrates having shown from life that the philosopher is willing to die, now proves this from knowledge as follows:-The philosopher despises the senses: he who does this despises also the body, in which the senses reside: he who despises the body is averse to it: he who is averse to it separates himself from the body: and he who separates himself from the body is willing to die; for death is nothing else than a separation of the soul from the body. - Olympiodorus.] But to illustrate this point: neither the sense of sight nor of hearing brings any truth to men. For the poets constantly sing to us that “we nothing accurate hear or see.” And it even these senses of the body are neither accurate nor certain, much less are the others: for all the others are inferior to these. Wherefore, it the soul does not apprehend the truth when it attempts to investigate something in connection with the body - since it is evident that it is then deceived and misled by the body — doubtless in the process of thinking, if at all, any real truth becomes manifest to her. But she thinks and reasons the best, most deeply and perfectly, when none of the senses annoys by its intrusion, neither hearing, nor sight, nor pain, nor any pleasure - but, when she is as much as possible alone per se, bidding farewell to the body, and, as far as possible, becoming free from communication and contact with it, reaches after true being. Here, therefore, the soul of the philosopher most despises the body, and flies from it, and seeks to become and live alone per se. But this will be especially evident from the contemplation of ideas. For absolute justice, beauty and good, and all other things on which we impress the character of essence or reality — no one ever saw any of these with his eyes nor perceived them by any other of the senses which act through the body; but whoever has most thoroughly and accurately prepared himself to apprehend intellectually the essence of each object of his investigation, he it is that will approximate the nearest to the knowledge of it.
Wherefore he will do this most purely who strives to reach each thing as much as possible with his dianoetic power alone, and neither takes the sight as an accessory in the processes of the discursive power, nor drags after him any other sense to act in connection with his reasoning power; but using his dianoetic power per se, in its absolute purity, he will strive to investigate and apprehend everything which is true being, subsisting pure and per se, liberated as far as possible from eyes and ears and, speaking summarily, from the whole body, because it only disturbs the soul and does not permit her by its presence to acquire truth and wisdom. For this man, if any, will attain to true being. From all the premises, therefore, it necessarily follows that such an inference will be drawn by genuine philosophers, that they will speak to each other thus: It seems that it is only a certain narrow way which will lead us to the end of our journey in this investigation; because so long as we have the body as an associate with reason in our search and our soul is mixed up with such an evil, we shall never fully attain the object of our desires; and this object we affirm to be truth. For innumerable are the impediments which the body throws in our way, on account of the necessity of providing for its support. Moreover, should any maladies befall it they too impede the ardent pursuit of real being - and it fills us with desires and passions and terrors and vain imaginations of all kinds and a host of frivolities, so that as it is truly said, we can never truly and in reality acquire wisdom or insight through the body. For in fact to wars, seditions and contentions nothing else than the body and its passions incite us. For all wars arise through the passion for acquiring wealth, and we are compelled to get it on account of the body, because we are enslaved to its service; so that, on account of all this, we have no leisure for the study and practice of philosophy.
But the last and worst of all is, that, if any leisure from the exactions of the body should come to us, and we apply our mind to the speculation of any intellectual object, in the very midst of our researches again, at every moment, it interrupts us, creating tumult and disturbance, and confuses us so that we are unable, by reason of its presence, to perceive the truth: but in fact it has been demonstrated that, if we are ever to know anything purely and clearly, we must be liberated from the body, and contemplate with the soul alone the realities of things, i.e., the ideas. And then, as it appears, we shall have what we desire and profess a love for, viz, wisdom or insight, after ‘death,’ as our argument evinces, but not so long as we ‘live.’ For if it is impossible to attain to pure knowledge while we are associated and connected with the body, one of two things must follow: either we can nowhere at all acquire it, or only after death, for then, but not before, will the soul be by herself, separated from the body.
And during our lifetime we shall, I think, make the nearest approach to knowledge, if we abstain as far as possible from intercourse and communication with the body, except so far as is absolutely necessary, and preserve ourselves from infection by its nature, keeping ourselves pure from its pollutions until God himself has liberated us from the corporeal bonds. And thus being pure, and released from the folly of the body, it is right to believe that we shall dwell with others who are similarly pure, and shall know by our own selves every thing pure and genuine: for it is not lawful that the impure should ever associate with the pure. But purification, indeed, as was formerly said in our discourse, consists in the most complete separation of the soul from the body, habituation of it to collect and concentrate itself by itself from all parts of the physical frame, and to dwell as far as possible both in the time now present and in the future alone by itself, released from the body as from a prison, working out her deliverance as it were from the shackles of the body. But this is called ‘death’, viz, a release and separation of the soul from the body. But chiefly, nay, only, those who philosophize rightly, as we have said, always work in the most strenuous degree to release the soul; and the aim and study of philosophers is neither more nor less than this, the release and separation of the soul from the body.
Wherefore philosophy, since it brings to us the greatest good, viz, a liberation from the chains in which the soul is bound from the date of its birth into time, must be sought with the most intense avidity and study. But what is called fortitude chiefly belongs to those who are disposed to the study of philosophy; and likewise temperance, which even the many call by its right name, and which consists in not being agitated by the passions but in moderating them with contempt and composure, belongs only to those who specially despise the body and live in the practice of philosophy. For if the fortitude and temperance of others are examined they will appear to be absurdities. For it is well known that all others deem ‘death’ to be the greatest of evils. It is therefore from fear of greater evils that the brave among the many support death, when they do support it: therefore all, except the philosophers, are courageous through and by fearing and fear; though it is. strange that one should be courageous through fear and timidity. But what about the moderate among them? Are not these effected in the same manner, being temperate through a kind of intemperance? And yet, though we should be disposed to say that it is impossible, still their case in respect of this foolish kind of temperance does come to bear a close resemblance to this: for from mere fear of being deprived of one kind of pleasures and from desire of them, they abstain from some while they are dominated by others; and though they call a subjection to pleasures intemperance, yet at the same time they succeeded in mastering some pleasures just because they are mastered by others; and this is analogous to what was said just now, that in a way they are made temperate through intemperance.
This, therefore, is not the right road to virtue, viz, to change pleasures for pleasures, pains for pains, fear for fear, and the greater too for the less, like so many pieces of money; but wisdom alone is the coin for which we must exchange all these things, and all that is bought and sold for this and with this — that and that alone is in reality, whether it be fortitude or temperance or justice; and in a word that true virtue only exists when accompanied by wisdom, whether pleasures and fears and all the rest of such things be thrown in or withdrawn: whereas, separated from wisdom and exchanged one for the other, such virtue as this is a mere shadowy sketch and really servile, with no soundness or genuineness about it.
But real virtue is a complete purification from all such things; and temperance, justice, fortitude, and wisdom itself form the prelude as it were to this purification from pollution. And indeed those famous men who established the Mysteries for us seem to have been no mean thinkers, but in fact to have obscurely hinted long ago that whoever descends into Hades uninitiated and unpurified shall grovel in the mire; but he who has been purified and initiated shall on his arrival there dwell with the Gods. For there are, say those who write about the Mysteries, many that bear the thyrsus (wand) but few that are bacchanals (inspired).
“The thyrsus-bearers numerous are seen,But few the Bacchuses have always been.”
But these few are in my opinion no other than the genuine philosophers. If therefore philosophy alone by reason of its nature causes perfect virtue and purification of the soul, that alone is worthy to be desired and sought. But to the company of the Gods none may go who has not sought wisdom and departed in perfect purity; none but the lover of learning. And this is the reason why true philosophers [Horace, Sat II 7, 83 - Quisnam igitur liber.? etc. “Who therefore is free? The wise man: he who is master of himself, whom neither poverty, nor death, nor chains terrify. Who has courage to restrain his desires, and to despise titles; whole, smooth and round within himself; invincible to all attacks of external violence; upon whom fortune always rushes in vain.” Compare Cicero, Epist ad Luc V 13: “and question less, he may be reputed wiser than all others who is not governed by but governs fortune; trusting only in himself and of himself only depending.”] abstain from the indulgence of all corporeal desires or passions, and persevere in this abstinence, not surrendering themselves to them, and not at all because they fear ruin and poverty, like the vulgar and the lovers of money: nor, again, because they fear disgrace and contempt, like the lovers of power and of honour, do they abstain from these desires.
Wherefore those who have any concern for their soul, and do not live subserving their bodies, bid adieu to all such characters as we have mentioned, and walk not in the same path, being assured that these know not where they are going: but they themselves, persuaded that they ought not to act contrary to philosophy and to its liberating and purifying operations, give themselves up to its direction, and follow whithersoever it leads. For the lovers of learning know that philosophy receiving into its care their soul which is a close prisoner in the body and agglutinated to it and forced to contemplate real things through the body, or as it were through the bars of her dungeon, instead of alone, and wallowing in every kind of ignorance, and clearly perceiving that the dire nature of the dungeon arises through her eager desire or lust to make as much as possible the captive himself an accomplice in his own incarceration — the lovers of learning therefore know that philosophy receiving their soul into its care in this condition gently endeavours to exhort her and to set her free, by showing her that all observation by the eyes is fallacious and illusive, and that this is likewise the case with perception, the ears and the other senses; and by persuading her to withdraw from them, except just so far as she is necessitated to use them, and by exhorting her to collect and concentrate herself into herself, and to put no faith in anything but herself, that is, in that portion of real existence in and by itself which she can apprehend in and by herself, but whatsoever she contemplates by different organs varying with varying conditions — to hold none of that to be true, but that all such things belong to the realm of sense and of the visible, whereas what she sees herself belongs to the intelligible and invisible.
Thinking, then, that she ought not to oppose herself to this process of liberation, the soul of the true philosopher therefore holds herself aloof from pleasures and passions and fears so far as is possible, reflecting that, whenever anyone is violently moved by pleasure or fear or pain or desire, the evil that he contracts from them is not of that slight magnitude that one might think — an attack of sickness, for instance, or some loss incurred by the indulgence of his passions — but he suffers that which is the greatest and extremest of all evils, though he never takes it into account, viz, that the soul of every man in the act of feeling some vehement pleasure or pain is at the same time forced into the belief that everything which most excites this feeling is the most vivid and true, though it is not so. And these are, most of all, the visible things.
Wherefore in this ‘feeling’ the soul is most completely manacled by the body, because every pleasure and pain with a nail as it were fasten and rivet the soul to the body, cause it to become corporeal, and to believe that whatever the body asserts is true. For from its conformity of opinions and identity of pleasures with those of the body, it is forced to become like it in her habits and nurture, and of such a character that she can never arrive in Hades pure, but must always depart polluted by the body, so that she speedily falls again into another body, and grows again as if she had been sown there, and hence is deprived of all communion with that which is pure, simple and divine.
On account of these things [i.e. the considerations drawn from the nature and destinies of the soul] therefore the true lovers of wisdom are temperate and firm, and not for the reasons which the multitude assigns: but the soul of the philosopher reasons thus, and does not think that philosophy ought to liberate her from the body, but that while philosophy is freeing her she may give herself up to pleasures and pains so as to be again entangled in bonds, condemning herself to endless labour, handling, so to speak, her web in the very opposite way from the example of Penelope; on the contrary, calming the passions to rest, following her reason and in it ever abiding, contemplating that which is true, divine and beyond the sphere of opinion, and being nourished by it, she deems that she must thus pass her life as long as it lasts, and that after ‘death’ she will go to that which is akin and congenial to herself, and so be delivered from all human evils. From this course of reasoning it is evident that philosophy brings to us a release from human or corporeal chains and a deliverance from the incidents of temporal birth (generation), and leads to that which truly is, and to a knowledge of truth itself and the purification of souls. But if in this above all things there is true felicity, we must cultivate philosophy most 2ealously, if we wish to be truly happy.
Moreover, it is right to reflect that, since the soul is immortal, it requires our anxious care, not merely for this interval of time which we call ‘life’, but always; and most serious will be the danger if we neglect the soul. For if death were a total annihilation, great would be the gain to the wicked, since they would be liberated by death at once from the body and from their depravity, together with the soul; but now, since the soul proves to be immortal, there is for her no escape from evils, nor salvation, other than by becoming as good and wise as possible. For the soul descends to Hades with nothing whatever but its education and culture, which as it is said is [according to its kind] either of the greatest aid or of the greatest disadvantage to the soul, at the very outset of her journey thither. For the better soul dwells with the gods, traverses the heavenly sphere, and receives a better allotment; but he who has been guilty of unjust acts and is full of depravity and impiety, going into the subterranean dungeons receives fitting penalties. For the sake of these things, therefore, we ought to use our utmost efforts to gain virtue and wisdom in this life. For the contest is noble and the hope great, and on account of these one should believe confidently in the worth of his own soul who through life has ignored corporeal and mundane pleasures as alien, and considered any participation of them as pernicious to himself, but who has given himself to those pleasures which are inherent in learning — and, ornamenting his soul not with anything alien to its essence but with its own connate ornament, viz, wisdom, justice, fortitude, liberty, and truth, he is ready to take the journey into Hades when the appointed time arrives.
These things being so, we should not make the accumulation of riches our highest aim, nor glory and honour, but the acquisition of wisdom and truth, and in what way the soul may reach the most excellent condition. Things of the greatest worth should not be held in less esteem than those of a trifling character. Neither, therefore, must attention be given to the body, nor to the getting of money, nor to anything else, prior to the care of the soul, which it should be our chief business to bring to the best possible condition. For virtue does not arise from riches, but from virtue come riches and all other goods, private and public, to men. This one thing, therefore, must be deemed absolutely true, viz that to a good man neither in life nor after death will any evil come, nor are his affairs neglected by the Gods; so that to him will be given all the goods which contribute to felicity, and he who closely follows the path leading to virtue will live most happily. Let therefore an exhortation to the study of philosophy, drawn from the preceding, be of this kind.
XIV. Next we must draw an exhortation from the life of philosophers of the first rank, the Coryphaeans, according to the teachings of Pythagoras. For these philosophers have never from their childhood known the way to the forum, or where a law court is, or council chamber, or any other political meeting-place: laws and decrees, whether spoken or written, they neither hear nor see. But the ambitious striving of political clubs for offices, public meetings, and banquets and revellings with minstrelsy — these are practices which do not occur to them even in dreams. What has been well or badly transacted in the city, or what infamy may attach to anyone from his ancestors, either by his father’s or mother’s side, of this he is as ignorant as he is of the number of drops of water in the ocean. And he is even ignorant that he is ignorant [The multitude are ignorant that they are ignorant with respect to objects of all others the most splendid and real; but the Coryphaean philosopher is ignorant that he is ignorant with respect to objects most unsubstantial and obscure. The former ignorance is the consequence of a defect, but the latter of a transcendency of gnostic energy. Taylor.] of all these particulars, for he does not keep himself aloof from them for the sake of reputation; but in reality it is only his body which dwells and is conversant in the city, while his mind (dianoia), deeming all these things trifling and of no value, despises them and soars all abroad, ‘measuring’, as Pindar says, ‘the regions below the earth and those upon it, star-gazing into heaven’s heights,’ and thoroughly investigating all the nature of the beings which each whole contains, but not descending to anything which is near. Just for instance as it is said that Thales astronomizing and looking intently upward fell into a well, and a bright and lively Thracian girl taunted him about the accident, saying that in his eagerness to know what was in heaven he could not see what was around him and under his feet.
Now the same taunt is good for all students of philosophy. They are indeed entirely ignorant what their nearest neighbour is about, and almost whether or not he is a human being; but what man is, and what it becomes him, as distinguished from every other creature, to do or suffer, into all this they make diligent inquiry. Therefore when a philosopher of this kind chances to hold a public or private conversation with anyone, when he is compelled to enter a law-court, or some such place, and engage in a discussion concerning the things before his eyes and under his feet, he is a fruitful subject for merriment, not only to Thracian girls but to the whole company, tumbling into pitfalls and getting into all sorts of embarrassments because of his ignorance, and behaving so awkwardly that people look upon him as a kind of booby.
If he is shamefully treated, he does not retaliate, as he has no private grudge, and he is regarded as ridiculously inspired because he knows no evil of anyone and is without any appetite for gossip. When others are praised and eulogized, he is only unfeignedly amused, and is for this also counted as a manifest simpleton. When he hears a tyrant or king belauded, it is in his estimation much as if some herdsman, or swineherd, shepherd, or cow-herd, were praised for his large stock of serviceable beasts; with this difference, however, that he thinks of a herd of cattle as less treacherous and ungovernable than the animal tended and milked by a tyrant. And as for the ruler he must become even more rude and uncultured than a herdsman, for he is always hard at work and girt in by his stone walls as by the sides of a mountain cavern. When this philosopher hears that some one owns a thousand acres or more, this marvellous possession is for him an unconsidered trifle, since he has been wont to view the whole earth.
They who sing of pedigree, how that some are noble because they count seven rich ancestors, are to him of dull and narrow sight, being unable in their ignorance to fix their eyes upon the whole of time or to reflect that everyone has had myriads of forefathers and ancestors, amongst whom are numbered rich and poor, kings and slaves, both barbarians and Greeks. When they boast that in their genealogical tree the five and twentieth ancestor was Hercules the son of Amphitryon, they forget in their petty arithmetic that Amphitryon’s five and twentieth ancestor was nobody in particular, and that he in turn had a fiftieth; and the philosopher smiles at their meagre reckonings, and fatuous absorption in their own vain and foolish selves. In all this, however, he is ridiculed by the multitude, in part because he has a proud bearing, as they think, in part because he is ignorant of what is at his feet, and in matters of detail is always at fault. But when the philosopher leads anyone to take a higher view, and bids him mount out of questions of private injury into the consideration of justice and injustice, as each is in itself and as they differ from each other and from all other things, or when they turn from the question whether the rich king is happy to inquire into kingship and human happiness generally, of what nature they are and what kind of a man ought to be happy and escape misery, when such questions as these are to the fore, and that narrow-minded legal personage must give a reason and answer, then he presents a counterpart of the philosopher. For, suspended aloft at such an unusual height and looking into mid-air, he becomes dizzy and dismayed, his want of wit and incoherent babble making him a laughing-stock, not to Thracian girls or any uneducated person, for they do not see the absurdity, but to all whose training has not been that of slaves.
Such is the condition and character of each; one is that of the man really, bred in freedom and leisure, whom should be given the name philosopher, who surely is not to blame if he is foolish and at a loss, when it falls to him to perform some such servile duty as to pack a trunk, or flavour a sauce, or make a fawning speech; the other is the man who can do all these services thoroughly and with dispatch, but who does not know how to don his cloak gracefully, or, by acquiring harmony of language to sing well the true life of the Gods and blessed men. I think, therefore, if all men were convinced of these things, there would be more peace and less evil in the world. But, indeed, evil cannot be altogether destroyed, for there must always be something opposite to good: it cannot, however, find a place in the home of the Gods, but of necessity flourishes in the mortal nature and this terrestrial region. Wherefore we must endeavour to fly from this world to the other with the utmost celerity: now that flight means the becoming like to God as much as possible; and the way to be like God is to become just and holy and wise. But it is difficult to persuade the many that these are the true reasons for shunning evil and seeking virtue, and not, as they think, in order to have the appearance of goodness. But the notions of the many on this subject are as absurd as an old woman’s fable.
THE EXHORTATION TO THE STUDY OF PHILOSOPHY · 2
The real truth may thus be stated: God can never be unjust, but is wholly just, and nothing can be more like him than the perfectly just man. By this means we distinguish genuine worth from worthlessness and puerility; for to know the nature of God is wisdom and true virtue, and not to know it is sheer ignorance and vice. All other wisdom (so called) or ability, whether in politics or in the arts, is vulgar and ignoble. It is far better not to allow for a moment that the men who are unjust, profane or unrighteous in word or deed are men of powerful minds because they are rogues. Such men glory in their shame, and imagine that they are spoken of not as good-for-nothing encumbrances, but as exemplary citizens. They must be told that their worthlessness is in proportion to their false opinion of their value. They are ignorant of what they most of all should know, that the consequences of injustice is not merely lashes and death, which the wrong-doer sometimes escapes, but a punishment which is inevitable. For in the nature of things there are two types, viz, one divine and blessed, the other ungodlike and repulsive; those who live unjustly do not see in the extremity of their folly and blindness that they are becoming like the earthly type and unlike the divine, and their reward is that their life is in harmony with the corresponding type or exemplar. If we say to them that unless they abandon their unscrupulous ways they, when they die, will not be admitted into the place that is pure of evil, and in this world will be given over to things which are in conformity with their unworthy behaviour, they in their abounding cunning and craft will look on us as giving the counsel of fools. However, one noteworthy thing befalls them. — If they are willing to discuss in private their objections to philosophy, and wait manfully and unflinchingly to see the matter out, then, — strange to say, they lose their satisfaction in themselves, their brilliant rhetoric fades, and they become as little children. But if these things are true, and the life of those who devote themselves to the acquisition and practice of philosophy is more divine and felicitous than any other mode of living, we should do nothing else than to nobly and ardently grasp the principles of philosophy.
XV. Truly, our natural condition, so far as education and ignorance are concerned, may be compared to a state of things like the following. Imagine a number of men living in an underground cavernous chamber, with an entrance open to the light, extending along the entire length of the cavern, in which they have been confined from their childhood, with their legs and necks so shackled that they are obliged to sit still and look straight forward, because their chains render it impossible for them to turn their heads, and imagine a bright fire burning some way off, above and behind them, and an elevated roadway passing between the fire and the prisoners, with a low wall built along it, like the screens which conjurers put up in front of their audience, and above which they exhibit their wonders. Moreover, figure a number of persons walking behind this wall, and carrying with them statues of men, and images of other animals, wrought in wood and stone and all kinds of materials, together with various other articles, which overtop the wall; and let some of the passers-by be talking and others silent.
This strange scene or image, and strange prisoners, resemble us. For, in the first place, it is plain that persons so confined could not have seen anything of themselves or of each other beyond the shadows thrown by the fire upon the part of the cavern facing them, supposing that they were compelled all their lifetime to keep their heads unmoved. And, further, unquestionably their knowledge of the things carried past them is equally limited. Add, if they were able to converse with one another, that they would be in the habit of giving names to the shadows of things or objects which they saw before them.
Again: if their prison-house returned an echo from the part facing them, whenever one of the passers-by opened his lips, doubtless they could refer the voice to nothing else than to the shadow which was passing. In this case beyond a doubt such persons would hold the shadows of those manufactured articles to be the only realities. Now consider what would happen if the course of nature [It should be remembered that the condition of the prisoners, shut out as they are from light and truth amid the darkness of the Cave, is ‘unnatural’ in the Platonic sense of the word. Their release is therefore a return to their true nature, and may for this reason be described, as ‘natural’. — Adam.] brought them a release from their fetters, and a remedy tor their foolishness, in the following manner. Suppose that one of them has been released, and compelled suddenly to stand up, and turn his neck round and walk with open eyes toward the light; and suppose that he goes through all these actions with pain, and that the dazzling splendour renders him incapable of discerning those objects of which he used formerly to see the shadows.
What answer could he be expected to make, if some one were to tell him that in those days he was watching foolish phantoms, but that now he is somewhat nearer to reality, and is turned toward things more real, and sees more correctly; above all, if he were to point out to him the several objects that are passing by, and question him, and force him to answer what they are? Certainly he would be puzzled, and regard his old visions as much truer than the objects now showed to him. And undoubtedly if he were further compelled to gaze at the light itself his eyes would be distressed, and he would shrink and turn away to the things which he could see distinctly, and consider them to be really clearer than the things pointed out to him. And if some one were to drag him violently up the rough and steep ascent from the cavern, and refuse to release him till he had drawn him out into the light of the sun, most certainly he would be vexed and indignant at such treatment, and, on reaching the light, would find his eyes so dazzled by the glare as to be incapable of making out so much as one of the objects that are now called true. Therefore habit or custom will be necessary to enable him to perceive objects in that upper world.
At first he will be most successful in distinguishing shadows; then he will discern the reflections of men and other things in water, and afterwards the realities; and after this he will raise his eyes to encounter the light of the moon and stars, finding it less difficult to study the heavenly bodies and the heaven itself by night, than the sun and the sun’s light by day. And, last of all, he will be able to observe and contemplate the nature of the sun, not as it appears in the water or on alien ground, but as it is in itself in its own territory. Next he will draw the conclusion that the sun is the author of the seasons and the years, and the guardian of all things in the visible world, and in a manner the cause of all those things which he and his companions used to see. Obviously he will proceed by these steps.
The result is that when he recollects his first habitation, and the wisdom of the place, and his old fellow-prisoners, he will assuredly congratulate himself on the change, and pity them. And if it was their practice in those days to receive honours and commendations one from another, and to give prizes to him who had the keenest eye for a passing object and who remembered best all that used to precede and follow and accompany it, and from these data divined most ably what was going to come next, it is evident that he will not covet these prizes, and envy those who receive honour and exercise authority among them. On the contrary, it is safe to say that he will feel what Homer describes, and wish extremely
“As labourer to some ignoble manTo work for hire...”
[The quotation, which is from Odyssey XI 489, has a curious felicity, being the words of Achilles in expressing his detestation of the world of shades (lit shadows) in comparison with the world of human life. Bosanquet.]
and be ready to go through anything, rather than entertain those opinions and live in that fashion.
And now consider what would happen if such a man were to descend again and seat himself on his old place? Coming so suddenly out of the sun, he certainly would find his eyes blinded with the gloom of the place. And if he were forced to deliver his opinions again, touching the shadows aforesaid, and to enter the lists against those who had always been prisoners, while his sight continued dim, and his eyes were unsteady — and if this process of initiation lasted a considerable time — he unquestionably would be made a laughing-stock, and it would be said of him, that he had gone up only to come back again with his eyesight destroyed, and that therefore it was not worthwhile even to attempt the ascent. And if anyone endeavoured to set them free and carry them to the light, they would doubtless go so far as to put him to death, it they could only manage to get him into their power.
This whole image must be referred to our former statements, by comparing the region which the eye reveals to the prison-house, and the light of the fire therein to the sun: and if, by the upward ascent and the contemplation of the upper world, we understand the ascending of the soul into the intellectual region we will not miss the truth. In the world of knowledge (the intelligible sphere) the essential form or idea of the good is the limit of our inquiries, and can scarcely be apprehended; but, when perceived, we must conclude that it is in every case the source of all that is right and beautiful - in the visible world giving birth to light and its master, and in the intellectual world dispensing, immediately and with full authority, truth and reason; and that whosoever would act wisely, either in private or in public, must set this idea of the good before his eyes. If therefore this is the function and work of education, and it differs so greatly from ignorance, what other thing is it right for one to do than acquire education and philosophy, and those things which now appear to the multitude worthy of much attention to despise as contributing nothing worth mentioning to the acquiring of felicity.
XVI. Hence, if these things be true, we cannot avoid believing that the real nature of education is not such as some assert, who pretend to infuse into the mind a knowledge of which it was destitute, just as sight might be instilled into blinded eyes, whereas our present reasoning shows us that there is a power inherent in the soul of each person which is the instrument by which each of us is able to learn; and that just as we might suppose it to be impossible to turn the eye round from darkness to light without turning the whole body, so must this faculty or instrument be wheeled round in company with the entire soul, from the world of death and generation, until it is enabled to endure the contemplation of the real world and the brightest part thereof, which we call the good.
Hence this process of revolution or converting must give rise to an art, teaching in what way the change will most easily and most effectually be brought about. [Sophists profess to put scientific knowledge into the soul; but Plato’s argument indicates that the power or faculty of knowledge and its organ, intellect, are already present in the soul of each individual, just as sight and eye are already possessed by the prisoners in the Cave. Intellect is in fact the divine element within us, according to Plato, through whose indwelling man is most truly man by being like to God (Rep VI 501b, IX 589d). The doctrine that learning is reminiscence implies what is fundamentally the same view: see Meno 81a and Phaedo 72e-76d, especially 73a— “Men, when interrogated, provided one interrogates them rightly, give of themselves an accurate account of anything, but, unless a scientific knowledge and right reason were inherent in their natures, they would never be able to do this.” We may even go further and say that Plato’s conception of the divine element in man is the ultimate basis of all his proofs of immortality. In its deeper bearings, therefore, the view of education here presented is incomparably grander and more profound than the usual connotation of the word either in ancient or modern times. We educate our pupils not only for time, but for eternity, and therefore “we will leave nothing untried until we have either won him over to our way of thinking, along with the rest, or have achieved something for their good in that future state, should they ever happen, in a second existence, to encounter similar discussions.” See also Rep X 618c and Phaedo 107d. Michelangelo used to say that every block of marble contained a statue, and that the sculptor brings it to light by cutting away the encumbrances by which the ‘human face divine’ is concealed. In like manner, according to Plato, it is the business of the teacher to prune the soul of his pupil of those unnatural excrescences and incrustations which hide its true nature (Rep 519a-b), until the human soul divine (Rep VI. 501b) stands out in all its pristine grace and purity’. It should carefully be noted that in Plato’s theory of education the entire soul is involved. The Platonic ‘turning around’, although, or rather perhaps because it applies primarily’ and immediately to the intellect, effects a moral no less than an intellectual revolution. The moral discipline of Books II-IV, so far from being overthrown, is strengthened and consolidated by being intellectualized. Cf also 519a-b. — Adam.]
Its object will not be to implant in a person the power of seeing, but, on the contrary, it assumes that he possesses it, though he is turned in a wrong direction and does not look toward the right quarter; and its aim is to remedy this defect. Therefore, though the other so-called virtues of the soul seem to resemble those of the body, inasmuch as they really do not pre-exist in the soul, but are formed in it in the course of time by habit and exercise — the virtue of wisdom does most certainly appertain to a more divine substance, which never loses its energy, but by change of position becomes useful and serviceable, or else remains useless and injurious. For you must ere this have noticed how keen-sighted are the puny souls of those who have the reputation of being clever but vicious, and how sharply they see through the things to which they are directed, thus proving that their powers of vision are by no means feeble, though they have been compelled to become the servants of wickedness, so that the more sharply they see, the more numerous are the evils which they work. But, if from earliest childhood these characters had been shorn and stripped of those leaden, earth-born weights, which grow and cling to the pleasures of eating, and gluttonous enjoyments of a similar nature, and which keep the eye of the soul turned upon the things below’ — if they had been released from these snares, and turned around to look at objects that are true, then these very same souls of these very same men would have had as keen an eye for such pursuits as they actually have for those in which they are now engaged. Now, therefore, since we are ‘born’ here, of what nature the function of philosophy is, and how precious it is, these are evident from the same reasoning. For to cleanse the soul of every taint of generation, and to purify that energy of it to which the power of reason belongs, is the chief function of philosophy. This therefore is the best mode of living, viz to live and die practising justice and the other virtues: and this mode we must follow, if we wish to become truly happy.
XVII. But if our hearers should be advised from ancient discourses and sacred myths, both of the Pythagoreans and others, from these we will proceed to draw an exhortation. Rightly are those called happy who need nothing, and the life of those who have innumerable desires is dangerous and full of trouble. I should not wonder, indeed, if Euripides is right when he says,
Who knoweth if to live is to be dead,And to be dead is to live?
And we are all really dead, and the body is our tomb, and that part of the soul in which the desires reside is of a nature liable to be overpersuaded and to be swayed continually to and fro. And so some smart Sicilian or Italian turned this into a fable, and, playing with the word, from its susceptibility to all impressions and capacity for holding belief, named it a jar, and the foolish he called uninitiated: in these uninitiated, that part of the soul where the desires are, the licentious and non-retentive portion of it, he compared to a jar full of holes, because there was no possibility of filling or satisfying it.
Wherefore, this thinker shows, contrary to the opinion of the multitude, that of all those in Hades, which signifies the invisible region, the uninitiated are the most miserable, and are forced to carry water into their leaky jar in a sieve perforated just like the other. And by the sieve he represents the soul: and the soul of the foolish he likened to a sieve, because it is full of holes, as incapable of holding anything by reason of its incredulity and forgetfulness, i.e., its inaptitude for receiving and retaining knowledge. This may indeed seem somewhat whimsical; still it shows clearly what I want to prove, viz, that one should choose, in preference to a life of insatiable self-indulgence, one that is orderly and regular and ever content and satisfied with what it has.
But I will give you another illustration from the same source. Consider, if you allow something of this kind to be a representation of each of the two lives, the life of self-control and of self-indulgence, as it might be if of two men each had several jars, and those of one were sound and full, one of wine and another of honey and a third of milk, and a number of others full of various things, and of these there were streams scanty and hard to get at and procurable only by many severe toils. He whose jars are full draws no more and troubles himself no more about the matter, but as far as this is concerned remains quite at his ease: but the other finds, like the former, the streams possible though difficult to come at, and his vessels weak and decayed, and is forced to be constantly filling them all day and all night or else be a prey to the most excruciating pains. If such therefore be the nature of each of these two lives, do you maintain that that of the self-indulgent or intemperate man is happier than that of the regular and orderly or temperate? For the life of one consists in this, in the influx of as much as possible, in which case, then, the more you pour in the greater the waste — wide too must be the holes for the liquid to escape by; [The meaning of this Pythagoric myth is as follows: We are said to be dead, because the soul partakes of manimation. The sepulchre which we carry about with us is, as Plato himself says, the body. But I lades is the invisible or obscure, because we are situated in obscurity, the soul being in a condition of servitude to the body. The jars are the desires, which are so called either from the hastening to fill them as if they were jars, or from desire persuading us that it is beautiful. The initiated, therefore, i.e., those who have a perfect knowledge, pour into the entire jar: for these have their jar full, i.e., they have perfect virtue. But the uninitiated, viz, those who possess nothing perfect, have perforated jars. For those who are slaves to desire always wish to fill it, and are more excited; and on this account they have perforated jars, as being never full. But the sieve is the rational soul mingled with the irrational. For the soul is called a circle, because it seeks itself, and is itself sought; finds itself, and is itself found. But the rational soul imitates a right line, since it does not return to itself like a circle. So far, therefore, as the sieve is circular it is an image of the rational soul, but, as it is placed under the right lines formed from the holes, it is assumed for the irrational soul. Right lines, therefore, are in the middle of the cavities. Hence by ‘the sieve’ Plato signifies the rational in subjection to the irrational soul. The water is the flux of nature for, as Heraclitus says, moisture is the death of the soul. — Olympiodorus.
] which is nothing else than to live a life like that of an obscene and ravenous bird: but the life of the other being filled once for all with his own goods remains contented through all time. Such is a certain ancient exhortation to the study of virtue.
XVIII. Cognate to this there is another reason (way), which by analogy from those things which are clear and conspicuous in body passes to the evils and goods of the soul, which, diverting our will and pursuit from the evil, and making us alien as it were to the base and degrading, exhorts us to grasp the good with all our strength, and to bring our mind in every way into an association with the good: so that if we must fly from the passions and maladies of the body, much more must we avoid those of the soul. Injustice, which is a disease of the soul, is intolerable to him who is afflicted with it. And as, if the body is unsymmetrically constituted it injures as it were the perfection of our soul — so, when that by which we live is in a vicious condition and discordant within itself, it is not possible to live rightly.
But let us consider each of these from the same standpoint. [Plat Gorg 504a-505b.] For just as our bodies work well when they have order and harmony, but badly when they lack order, so likewise the soul lacking order will be evil, but good having order and harmony: and that which arises in the body from order and harmony is called health and strength; and that which is engendered in the soul from the same is named lawfulness and law. For just as we call the right condition of the body ‘healthy’, whence it is that health is produced in it and every other corporeal excellence — so the order in the soul is called law by which also men are made observant of law and orderly; and these are justice and temperance. So, therefore, it is to this that the man of science and virtue will have regard in applying to men’s souls whatsoever words he addresses to them, and will conform all his actions; and if he give any gift he will give, or if he take aught away he will take it, with his mind always intent on this, viz, how to implant justice in the souls of his fellow citizens and eradicate injustice, to engender temperance and extirpate intemperance, to engender all other virtues and remove all vice.
For what can be the advantage of offering to a sick and diseased body a quantity of the nicest things to eat and drink or anything else when, fairly considered, they will do it no more good sometimes than the contrary, or even less? Such is the case. For I judge that it is no advantage to a man to live with his body in a vicious condition, since in that case his life also must be a miserable and vicious one. [‘Vicious’, that is, here, ‘miserable’, belongs to a large family of words which transfer the signification of physical distress to moral depravity or vice versa. Everything which is vicious or depraved is in an unhealthy, abnormal condition, diseased and therefore not what it ought to be, or bad. But a life, for example, may be bad or diseased in two different senses, according to the standard which you have in view. Referred to an exclusively moral standard it is an immoral life, but measured by the popular notions of happiness and good, it is a life of calamity and wretchedness. - Cope.] And so, again, when a man is in health, the physicians for the most part allow him to gratify his appetite, as, for instance, to eat as much as he pleases when he is hungry or drink when he is thirsty, but a sick man they never, so to speak, allow to indulge his appetites to the full. And the same reasoning will apply to the soul. For so long as it (the soul) is in a vicious condition, foolish and unjust and impious, we must prevent it from indulging its appetites (desires), and not suffer it to do anything but what will make it better: for this course is better for the soul itself. Therefore the restraining a man from the gratification of his sensuous desires is a punishment. Punishment or restraint therefore is better for the soul than unrestrained self-indulgence or the gratification of licentious desires, as even the multitude think, and the condition of being temperate and harmonious is to be much preferred to that of being intemperate and inordinate. Wherefore in every way justice and temperance must be cultivated and practised instead of the contrary habits. And let this be our statement on the subject.
XIX. Truly one would be able to discuss the question at issue separately from the goods which are in the soul, showing what is perfect in them and the characteristic property of felicity. For as much as the soul excels the body so much likewise do its goods surpass those of the body; and those of the body should be despised, indeed, but those of the soul should be deemed most precious and honourable. Good therefore is not the same as pleasure, and pleasure is to be pursued for the sake of the good, not good for the sake of pleasure: that is pleasant which brings pleasure by its presence, and that good which by its presence makes us good. We, indeed, and everything else that is good, have that character by the acquisition of some virtue. But the virtue of anything, whether it be of an instrument, or of body, or of soul, or of any living creature whatsoever, cannot be acquired best by accident; it must be due to that particular order and rightness and art which is assigned severally to each of them. Wherefore the virtue of everything implies order and harmonious arrangement, as one would say who reasoned rightly. In everything accordingly it is by the introduction of some kind of order, that which is proper to each, that this is in every case made good: therefore a soul also when it has its own proper order and harmony is better than one which is devoid of order. And one which is endowed with order is orderly; and the orderly soul is temperate; and the temperate soul is good. I say, therefore, that if the temperate soul is good, the soul which is in a condition directly opposed to temperance is evil: and this is none other than the insensate and dissolute soul. This indeed must of necessity be so. Further, the man of sound mind (the temperate man) will do what is right toward Gods and men: [This introduces an idea quite foreign to our notion of ‘temperance’. The ‘temperate’ man, the man of orderly well-regulated mind, will not be content with abstaining from evil: he will be inclined to the performance of all positive duties both toward men and toward Gods. ‘Temperance’ is thus seen to include conscientiousness, an idea which associates itself much more naturally with justice. — Thompson.
The ‘temperate’ man is also just and courageous. For he who subjects the worse to the better and does not permit reason to be defeated by desire, this one is courageous. But justice includes the pious, for the just man is pleasing to God. Thus the different virtues are concurrent, and we are enabled to solve the well-known doubt with regard to divine providence: viz, that if virtue is sufficient for happiness, virtuous people ought not to offer prayers and supplications to heaven, but rather to acquiesce in their lot. To this we reply, that the ‘temperate’ man, as before remarked, desires to acquaint himself with the higher powers and to give them pre-eminence: for this is a duty of piety, and hence we are bound to pray. For prayer is a sign that we know the higher powers and invoke their aid. So that prayer, through its being pious, is included even in the list of moral virtues. - Olympiodorus.] for it must needs be that no man could be sound in mind if he did the contrary.
And, again, when he does what is right and proper toward men, his actions wall be just, and toward the Gods pious; but a man who does what is just and pious must necessarily be a just and pious man. Moreover, he must be brave, too: for certainly temperance or self-control consists not in pursuing or avoiding what one ought not, but in pursuing and avoiding what one ought, whether things or men, or pleasures or pains, and in steadfast endurance at the call of duty. Wherefore it is entirely necessary that the temperate man, as we have shown, being just and brave and pious has attained the perfection of goodness, and that the good man does well and fairly all that he does, and that he who does well is blessed and happy, and the bad man and evil doer miserable: and this must be the man who is in the opposite condition of mind to the temperate, viz, the licentious.
Wherefore, if this be true, every one who wishes to be happy must seek after and practise self-control, and flee from licentiousness as fast as his feet will carry him, and so act that he will not need punishment; but if he should require it, either himself or any of those connected with him, be it individual or state, then justice must be applied and correction, if he is to have any chance of happiness. This seems to me to be the mark on which a man should fix his gaze through life; to that he should bend all his powers and all the powers of the state, and so act that justice and temperance shall be his portion, as they must be if he would be truly happy — not letting his desires grow without restraint and so in the attempt to satisfy them find a never ending evil and torment, leading the life of a robber. For neither to any man else can such a one be dear, nor to God; for he is incapable of fellowship, but with one in whom there is no fellowship friendship is impossible. And the wise tell us that the heaven and the earth, and Gods and men, are kept together by fellowship and friendship and orderliness and temperance and justice, and this is why they give the name of ‘order’ to yonder universe and not of disorder or licence. But he who has paid no attention to these things, has overlooked the mighty power of geometrical equality in heaven as well as in earth. Hence they think that a spirit of inequality, the desire of obtaining more than one’s fair share, should be cultivated, because they neglect geometry. And such therefore is the universal reason or law of a life of felicity.
And it may be added that they preferred to die nobly to whom it was not permitted to live honourably and well, rather than subject their children and posterity to infamy, and reflect shame and dishonour upon their parents and forefathers. For the life of one who dishonours his race is not worth living, and such a man can have no friend either upon the earth among mankind, or among the Gods in the realms beneath. Every man, therefore, if he aims to do any thing, should act with virtue, knowing that without virtue all possessions and every pursuit is base and infamous. For wealth can bring no honour to an unmanly or cowardly mind: the riches of such a one are for others, not for himself. Neither must beauty and strength of body, when dwelling in a base and cowardly man, be deemed ornamental, but disgraceful: since they make the possessor more conspicuous, and show forth his cowardice.
Moreover, knowledge, when separated from justice and the other virtues, is not wisdom but cunning: wherefore make this your first and last and all-absorbing aim, viz, to surpass our ancestors in glory, but, if this cannot be done, at least to equal them in uprightness. For victory in this contest brings honour; defeat brings infamy. The most effectual way to win this victory is so to order your conduct and life as not to abuse or waste the reputation of our ancestors, knowing that to a man who has any self-respect, nothing is more dishonourable than to be honoured, not for his own sake, but on account of the reputation of his ancestors. The honour or reputation indeed of parents is a noble and magnificent treasury; but to have the use of a treasury of wealth and honour, and to leave none to your successors, because you have neither money nor reputation of your own, is alike base and dishonourable. For from himself every one should make a beginning in the acquisition of all goods and of those things which lead to glory and felicity.
For the ancient proverb, “nothing too much”, was well said. For he whose happiness rests with himself alone — who is not hanging in suspense on other men, or changing with the vicissitude of their fortune — has his life ordered for the best. He is temperate and valiant and wise; and when his riches come and go, when his children are given and are taken away, he will remember and obey the ancient proverb - “neither rejoicing overmuch nor grieving overmuch” - for he relies upon himself. And such we wish the good to be, neither lamenting overmuch, if they should die at the present time, or suffer any other of human ills. For one should firmly and always believe that the good man, because he is temperate and just, is fortunate and happy; and he is so whether he be great and strong or small and weak, and whether he be rich or poor: but the unjust man, even though he is richer than Cinyras or Midas, is wretched and lives in misery. Therefore the poet says, and truly: “I sing not, I care not about him who accomplishes all noble things, not having justice”; let him who “draws near and stretches out his hand against his enemies be a just man.” But if he be unjust, I would not have him “look calmly upon bloody death”, nor “surpass in swiftness the Thracian Boreas”; and let no other thing that is called good ever be his. For the ‘goods’ of which the many speak are not really good: for they put first health, beauty next, wealth third; and then innumerable others, as, for example, to have a keen eye or a quick ear, and in general to have all the senses perfect; or, again, to be a tyrant and do as you like; and the summit of all beatitude, in the opinion of the many, is to have acquired all these things, and when you have acquired them to become at once immortal. But I affirm, without qualification, that while to the just and holy all these things are the best of possessions, to the unjust they are all, including even health, the greatest of evils. For in truth to have sight, and hearing, and the use of the senses, or to live at all without justice and virtue, even though a man be rich in all the so-called goods of fortune, is the greatest of evils, if life here be immortal; but not so great, if the bad man lives only a very short time. For I positively declare that evils as they are termed are goods to the unjust, and only evil to the just; and that goods are truly good to the good but evil to the evil. And he who lives unjustly and insolently will of necessity live basely, but if basely, evilly, and therefore painfully, and to his own disadvantage. For if we affirm as from the Gods that the just life is the most pleasant, we will speak most truly. If therefore goods are inherent in the life according to virtue, and in that alone, then the things that are truly good and pure joy accompany the philosopher alone. For the sake therefore of all these, those who desire to become truly happy choose a virtuous life.
XX. I think, therefore, that the exhortation by admonitions or counsels is not alien to this place, and that it is as it were united to the precept which directs the right manner of living, and that it specially shows that the parts of the discourse inciting to the study of philosophy are not disconnected, but that all are in harmony with each other. In accordance with this conception therefore we will begin from the most excellent precept, that we should practise piety. But this cannot be done unless he who worships becomes similar to that which is worshipped. But nothing else than philosophy can effect this similitude. But it is specially necessary to state the truth about a matter of great importance. For to speak the truth, both in reference to the Gods in divine things and in reference to men in human things, leads us to all goods both human and divine. But truth being of such a character comes through philosophy alone: for philosophers alone are lovers of truth.
Moreover, it is right that all should know the power of the laws, and how this power may be useful to them. But it is not possible to learn this unless we know and practise virtue, to the similitude of which we may recall the power and use of the laws. But the cultivation or practice of virtue arises by means of philosophy: so that to this we come by the guidance of philosophy. Moreover, it is necessary to know how we should associate with men. But this no one will know unless he investigates and discovers what is fitting or right in all actions, and knows what should be attributed and what not attributed to different men, and is able to perceive the customs or habits and natures of different men, and the powers of the soul, and the discourses adapted to all of these. But none of these can be acquired without the aid of philosophy, and therefore on account of these it will be most useful.
But if the law of manliness commands that we should both resist brutal or savage men and master the most noxious animals, and should meet dangers intrepidly and accustom ourselves to endure them - let us see in reference to these things what science provides as useful for this purpose. This will be no other than philosophy alone, in my opinion. For philosophy practises diligently the endurance and contempt of death, cultivates through the whole of life self-control, bears and meets labours and difficulties nobly, and wholly despises pleasures. Wherefore philosophy alone should those seek and apprehend who wish to participate of all divine and human goods.
For, to speak summarily, whatever one may wish to do, in order that he may reach the greatest perfection, either by wisdom, fortitude, eloquence, or virtue, either as a whole or any part thereof — by any or all of these aids he will be able to accomplish his purpose. First he must be ‘born’ and for his ‘birth’ he is indebted to fortune: but certain things are forthwith in the power of man — such as, for instance, that he may become desirous of things beautiful and good, a lover of labour, and that he may apply himself to the acquisition of knowledge early in life and continue to learn for a long period of time. But if one of these is absent he will not be able to reach the highest end, but having all these he will become so perfect in that which he practises and cultivates that he will be unsurpassable. But if this is true in respect to other sciences, how much more must it be so in respect to the most excellent of all arts, philosophy? For the sake of this all labours should be cheerfully undertaken and endured, much time spent in learning, and the greatest ardour in acquiring it manifested.
In addition to this, if at any particular time one wishes to gain reputation among men, and to be valued for his true character, he must begin from his youth to work for these objects, continuously and persistently, and not at odd intervals. For if to the attainment of any of these objects one has been devoted for a long time, and has cultivated it from the first to the end, he will acquire a substantial reputation and fame because he is now trusted indubitably; and the envy of man is not excited on account of which they do not extol nor mention with praise some things, and other things they condemn falsely and unjustly. For it is not agreeable to men to specially honour another man, who is superior to them, for they think that by so doing they deprive themselves of a certain good: but forced by necessity, and influenced little by little for a long time, they praise though most grudgingly: and at the same time they do not doubt whether a man is really such as he appears to be, or whether he hunts for and secures praise through false pretences, and deceives men by giving an honest appearance to those things which he does. For in the way, to which I have already referred, he who practises virtue produces faith in it, and gains a reputation for himself. Subdued by facts men neither are able to indulge in envy any longer, nor believe any longer that they are deceived.
Moreover, the much and long time spent on each work and deed confirms by reason of the long time that which is practised: a short time will not do this. And in the art of speaking, if one has learned it thoroughly, in a short time he will not be inferior to his teacher; but the virtue, which arises from many good deeds, one cannot acquire in perfection if he begins late, nor in a short time, but it is necessary that he grow and be matured with it, abstaining from evil acts and habits, but giving much care and attention to the cultivation and practice of the contraries of these. But in a short time censure will be attached to fame or reputation. For those who suddenly and quickly become either rich or wise or good or brave — these other men do not receive gladly. But if we say these things truly, it is not possible that we can obtain a similitude of habits, constant and irrefragable, otherwise than through philosophy alone: and it will appear clearly from the premises, that, if we wish to become perfectly good and acquire true glory and felicity, we must do nothing else than philosophize. Moreover, this counsel leads to the same end viz, that when one desires anything he must pursue this to the utmost, whether it be eloquence or wisdom, or strength, and this acquirement should be used for a good purpose and in accordance with the laws. But if one uses the present good for an unjust purpose, and illegally, such conduct is the worst of all, and the good is better absent than present: and just as he is perfectly good who, if he possesses any of these (goods) uses them rightly, so, on the contrary, he is perfectly evil who uses them badly. And we must deem him who aims at all virtue to become the best, by reason of the fact that he is useful to most. If one by giving money aids his neighbours, the indigent, he will be forced to become evil, since, having consumed his wealth by donations, he will not be able to collect additional riches of such a magnitude that they will never be exhausted. [Therefore if one is unable to donate more he will be bad, if virtue consists in mere giving.]
Moreover, after the accumulation of wealth a second evil will arise, if from being rich he becomes poor, and from possessing lacks everything. How therefore will one who benefits mankind, not by distributing wealth but in some other way, and this not with evil but with virtue, be able to do this, and how, if he is generous with his donations will he never lack the means to make them? This he will be able to do, if he is aided and directed by justice and the laws. For justice is the connecting bond of states and men, and the foundation of government itself. Again, from the following consideration the same conclusions may be drawn. For if philosophy genuinely gives the right use of all things in life, and the distribution of intellect which we call law, those wishing to participate of the perfect life should do nothing else than truly philosophize. And indeed every man ought to have a perfect mastery of himself. But one will especially possess this, if he is superior to wealth, by which all are corrupted, and his soul is strenuously devoted to the apprehension and practice of justice and virtue: for in the pursuit of these many are weak.
Wherefore they incur this censure, that they are lovers of the soul because life and the soul are the same; and that therefore they use carefully and desire it on account of the love and habit of life, by which they are nourished. But that they love wealth in order to guard against those things which terrify them. But what are these? Diseases, old age, and sudden losses or penalties. I do not refer to the penalties inflicted by the laws, for these may be expected and avoided, but those such as fires, deaths of domestic animals, and other calamities which befall — some the body, some the soul, and others worldly goods. On account of all these things, therefore, every man desires wealth in order that when any of these misfortunes befall him, he may repair his losses. And there are other things which not less, as said before, incite men to the pursuit and acquisition of wealth, such as competition with each other, business vocations and power, on account of which they consider wealth of great importance, because it is the product of these things. But the man who is truly good does not seek fame clothed with an alien garment but with his own virtue (worth).
And hence, since philosophy is the cause of all goods, and calls us from the passions and the use of external things, it will be the most useful of all in aiding us to reach a happy life. And concerning the love of life: one should be persuaded that, if it was given to man because, unless he was killed by another or by disease he would be exempt from old age and immortal during the rest of time, then it would be easy to excuse or justify him who preserves life; but since extreme old age is an evil to men, and there is no earthly immortality, and great ignorance, and depravity of speech and actions and desires flourish, there is no excuse for him who aims to preserve indefinitely the mere physical life, and it is plain that the mass of men would prefer to preserve this mortal life with all its infamies rather than to exchange it for an eternal and ever-living life of felicity. If therefore philosophy alone causes a meditation and contempt of death, and leads to the immortal and eternal life, and imparts to us a knowledge of the eternal productive principles or ideas, and accustoms us to imitate these, on account of these benefits, also, it is therefore of all things the most useful and practical.
Moreover, we should not encourage people in greed and selfishness, nor should power in connection with arrogance be considered a virtue, nor obedience to laws as timidity. For this conception of things is the worst, and from it spring all things contrary to good, evil and calamity. For if men are so constituted by nature that they are not able to live alone but associate with each other, yielding to necessity, and for the sake of and in reference to this association all life is regulated, and all arts were invented by them, neither can society exist without the government of law, for the absence of law would bring a greater disadvantage and penalty to them than a solitary life - wherefore, by reason of these necessary causes, law and justice rule among men, and these are in nowise changed or become extinct, for these are permanent by nature. If one, therefore, should have from the beginning such a nature that his body was invulnerable and exempt from diseases and other evils, and he was adamantine in both body and soul, to such a one perhaps power in connection with arrogance and superiority might seem sufficient — for such a one violating the laws would be able to escape unpunished. But not rightly does a man of this kind reason. For if there should be one of this kind, who was not an ally of the laws and justice, and did not strengthen them and use his power in aid of these and their followers - thus acting such a one would be temporarily safe, but otherwise he would not be able to secure himself from punishment and injury. For all would think that by their obedience to the laws they became the enemies of a man of this kind, and a multitude would defeat him by artifice or by power, and conquer him. Thus it appears that force itself, if it is really power, is preserved by law and justice.
But, apart from these considerations, the just is to be chosen of and for itself, and we are naturally disposed to cultivate and acquire it. Therefore if even nothing of external goods results from the practice of justice, or if even certain human losses or casualties befall, we must still act justly, since this is most important and precious to all. One should learn about law and anarchy, so far as they differ from each other, and should know that the rule of law is the best both privately and publicly, but that the reign of anarchy is the worst. For crimes and injuries forthwith arise from anarchy. But we will first note those things which arise from the rule of law. Faith in our fellow-men first arises, which is of the greatest utility to all men, and ranks among the greatest goods. For by reason of it goods become common, and even though they may be few, they suffice when they are evenly distributed. Without this faith they would not suffice, even though they were many. And the contingencies of fortune which are concerned with wealth and life, both profitable and unprofitable, legal and illegal, are governed by men through law. For the happy are safe and not disturbed by malignant fortune, but the unhappy on the contrary are aided by the happy through intercourse and faith which come from obedience to and confidence in the supremacy of the moral law. Therefore the time spent in the study and practice of justice or equity is empty of disputes and troubles, but that consumed otherwise is productive of contentions.
Men who dwell in obedience to law are liberated from most unpleasant trouble, and live most agreeably. For the trouble or annoyance of contentions or litigations is most unpleasant, but the performance of equitable deeds most pleasant. They simply dream who imagine that there will be a cessation of evils to men, and that without fear and sorrow they will attain the object of their thoughts and care; and that, securing this, they will enjoy things of a similar kind — but those who live rightly do not arise terrified with a sudden fear, nor do they arise because they know that a pleasing condition must be exchanged for the day, but they arise contentedly, and untroubled, applying themselves to the affairs of life, but they alleviate their labours by well-founded and expected hopes of acquiring the goods of life — of all which the study and practice of equity or justice is the cause.
And even that which is productive of the greatest evils to men, viz, war, brings more destruction and slavery to those who disdain the laws than to those who are law-abiding.
And indeed many other goods which bring alleviations and protection to life and a consolation for hardships arise from the study and practice of justice or equity.
From anarchy, on the contrary, arise these evils: and, first, it gives to men no leisure for good works; they (the lawless) devote themselves to the most odious things but not to good deeds, and through treachery and illiberality they hoard up wealth, but it is not used for the public benefit, and thus though there may be an abundance of things a scarcity of them arises. The contingencies of fortune, both good and bad, serve contrary purposes: for prosperity is not safe when anarchy reigns, but is insidiously undermined; and adversity is not driven away or expelled but is strengthened by treachery and ferocity.
External war and domestic sedition arise often from the same cause, and if not before then this happens when men plot treacherously against each other, and, shunning each other, engage in a continuous counter-plotting. But neither do the vigilant experience agreeable thoughts, nor is there to those immersed in sleep a pleasant couch but they are agitated by fear and the terrified and distracted awakening leads a man to the sudden recollection of evils - all of which evils, and the others before noted, arise from anarchy.
But tyranny, which is so great and such an evil, comes from no other source than anarchy. Some men think but not rightly that a tyrant originates from another cause, and that men are deprived of their liberty not by themselves, but that they are forcibly deprived of it by the tyrant, but this reasoning is invalid. For whoever thinks that a king or tyrant arises from anything but anarchy and greed is foolish. For when all are engaged in evil pursuits then a ruler must arise: for it is not possible for men to live without law and justice. But when law and justice have departed from the multitude, then the care and custody of these will pass into the hands of one. For how otherwise can the government be transferred to one except by the expulsion of law, which is profitable to and preservative of the multitude? For it is necessary that the man who overthrows justice and subverts the law, which is common and beneficial to all, be adamantine if he is able to strip these from the multitude of men, being himself one of the multitude: but he is of flesh and like other men, and therefore not able to do this, but, on the contrary, restoring them when they have been cast aside, he alone will rule. But this fact some have not discovered. If therefore anarchy is the cause of such great evils, and order is the cause of such great goods, it is not possible otherwise to acquire felicity unless one constitutes law as the guide of his whole life. But this is right reason perceiving and directing what is to be done and prohibiting things that should not be done, both in the universe and in states and in private houses, and in every individual in reference to his own conduct. If therefore this reason dealing with goods and evils, with beautiful and base things, it is not possible otherwise to learn, and knowing to follow it except by philosophising perfectly, for the sake of these philosophy must be cultivated and practised above all other human pursuits or studies.
XXI. The last mode of exhortation to virtue is that based on symbols, one way being peculiar to the Pythagorean school and sacred compared with other institutions, another popular and common to them, and the third a mediate between the other two, being neither entirely popular nor Pythagorean, but not wholly different from the others. Of such as are called Pythagoric symbols, those which are worthy of commemoration, and appear to have a special exhortative power, we will impart with an appropriate interpretation, believing that in this way we will give to our readers a full and more perfect exhortation to philosophy than they would get if it was expounded more voluminously. So far, therefore, as we may give some exoteric solutions or interpretations common to all philosophy, these must be understood to be different from the Pythagorean signification but to the extent that we introduce some of the principal opinions of these men about particular symbols, so far again this is peculiar to the Pythagoreans, and entirely different from other philosophers, rightly considered.
This method will imperceptibly lead us from the exoteric opinions, bringing us to and making us acquainted with the others, and to the exhortations constructed according to the Pythagorean school, which are as it were a bridge or ladder by which we ascend upward from below, and to a height from a depth, attracting and guiding the minds of all who genuinely apply themselves to the work. For to this end or purpose these symbols were devised, according to an imitation and expression of the things previously declared. For the most ancient thinkers, and those who were contemporary with and disciples of Pythagoras himself, did not compose their writings in a common and popular style, and in a manner usual with all other writers, intelligible and easy to be understood off-hand, as if they were attempting to make their conceptions easy of apprehension - but, in accordance with the silence about the Mysteries, prescribed by Pythagoras as a law, they used modes recondite and unintelligible to the uninitiated, and concealed from others through symbols their thoughts and discourses. And therefore unless one who apprehends these symbols unfolds their meaning by a lucid interpretation they will seem to those who may meet with them to be ridiculous and inane, and full of nugacity and garrulity, [but, being rightly explained, and instead of dark made obvious and clear even to the multitude then they will be found analogous to prophetic sayings, and to the oracles of the Pythian Apollo. They will then also disclose an admirable meaning, and will produce a divine afflatus in those who unite intellect with erudition]. [Life of Pythagoras, ch xxiii. See volume XVII of the Thomas Taylor Series, lamhlichus on the Mysteries and Life of Pythagoras.] In order therefore that the great utility of these symbols may be known, and their exhortative use may be manifest, we will give the solution or interpretation of every symbol, according to both the exoteric and acroatic way, not omitting those things which were preserved in silence and not communicated to the non-initiated.
The following are the symbols which will be elucidated:
1 Entering a temple worship, meanwhile neither say nor do anything which pertains to ordinary life.
2 Enter not into a temple negligently, nor, in brief, adore carelessly, not even though you should stand at the very doors themselves.
3 Sacrifice and adore unshod.
4 Disbelieve nothing admirable concerning the Gods or divine dogmas.
5 Leaving the public ways, walk in unfrequented paths.
6 Abstain from Melanurus, for it belongs to the terrestrial Gods.
7 Above all things, govern your tongue when you follow the Gods.
8 When the winds blow, worship the sound.
9 Cut not fire with a sword.
10 Turn away from yourself every sharp edge.
11 Help a man to take up a burden, but not to lay it down.
12 Put the shoe on the right foot first, but put the left foot first into the bath tub.
13 Speak not about Pythagoric concerns without light.
14 Pass not over a pair of scales. (Do not step above the beam of the balance.)
15 Travelling from home turn not back, for the Furies will go back with you.
16 Do not urinate facing the sun.
17 Clean not a seat with a torch.
18 Nourish a cock, but do not sacrifice it, for it is sacred to the sun and the moon.
19 Do not sit upon a choenix (bushel).
20 Nourish nothing which has crooked talons or nails.
21 Cut not in the way.
22 Do not receive a swallow into your house.
23 Do not wear a ring.
24 Inscribe not the image of God in a ring.
25 Look not in a mirror by lamp-light.
26 Do not indulge in immoderate laughter.
27 Do not pare your nails while sacrificing.
28 Do not readily seize everyone with your right hand.
29 When you rise from bed disorder the covering, and efface the impression of the body.
30 Eat not the heart.
31 Eat not the brain.
32 Spit upon the cuttings of your hair and the parings of your nails.
33 Do not receive the fish Erythrinus.
34 Destroy the print of a pot in the ashes.
35 Draw not near to that which has gold, in order to produce children.
36 Honour more a figure and step than a figure and three oboli.
37 Abstain from beans.
38 Transplant mallows in your garden, but eat them not.
39 Abstain from the use of living creatures.
All these symbols are in general exhortative to all virtue; and each of them in particular leads to some particular virtue. And to parts of philosophy and disciplinary learning different symbols are differently adapted — as, for instance, the first are directly exhortative to piety and divine science.
Symbol 1
This, entering a temple worship, meanwhile neither say nor do anything which pertains to ordinary life, signifies that one should preserve the divine as in and of itself, unmingled and undefiled, uniting the pure to the pure, and taking care lest anything of human affairs intrudes itself into the divine worship: for all these things are totally alien and antagonistic to it. Moreover, this conduces much to the acquisition of science: for to the divine science should be brought no such thing as human opinion or care of the external life. Nothing else therefore is commanded by this precept than that divine discourses and sacred actions should not be blended with the unstable and weak manners and habits of men.
Symbol 2
