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PREFACE

THE object of this volume is to furnish the reader with material
for estimating the characteristics and influence of Plato the
Mythologist, or Prophet, as distinguished from Plato the
Dialectician, or Reasoner.

In order to effect this special object within a reasonable
space, it was necessary to extract the Myths from the Dialogues
in which they occur, with only the shortest possible indication
of the Context in each case, and to confine the Observations
to the Myths as individual pieces and as a series. The reader,
therefore, must not expect to find in the Observations on, say,
the Phaedo Myth or the Phaedrus Myth a Study of the Phaedo
or the Phaedrus.

The Greek text printed opposite the Translstions and
followed by them throughout, except in a few places where
preferred readings are given in footnotes, is that of Stallbaum’s
Platomis Opera. Omnia Uno Volumine Comprehensa (1867).

I owe a large debt of gratitude to two friends for help
received. .

Professor J. S. Phillimore read all the Translations through
in proof with the most friendly care; and errors which may be
detected in these Translations will, I feel sure, turn out to be
in places where, from some cause or other, I may have failed
to make proper use of his suggestions.

The other friend who helped me, Frederick York Powell,
is gone. A few weeks before his last illness began to cause

serious anxiety to his friends, he read through all the
v
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Translations in manuscript up to the Phaedrus Myth, inclusive,
and I read to him nearly the whole of the Introduction, and
also other parts, especially those relating to the Theory of
Poetry. The help he then gave me by his suggestive and
sympathetic discussion of various points closed a long series of
acts of friendship on which I shall always look back with a
feeling of deep gratitude.

J. A. STEWART.

OXFORD, December 1904.
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INTRODUCTION
1. Tue PratoxNic DrAMA

Tue DPlatonic Dialogue may be broadly described as a Drama
in which speech is the action,' and Socrates and his companions
are the actors. The speech in which the action consists is
mainly that of argumentative conversation in which, although
Socrates or another may take a leading part, yet everybody has
his say. The conversation or argument is always about matters
which can be profitably discussed—that is, matters on which
men form workaday opinions which discussion may show to
be right or wrong, wholly or in part.

But it is only mainly that the Platonic Drama consists in
argumentative conversation. It contains another element, the
Myth, which, though not ostensibly present in some Dialogues,
is so striking in others, some of them the greatest, that we
are compelled to regard it, equally with the argumentative
conversation, as essential to Plato’s philosophical style.

The Myth is a fanciful tale, sometimes traditional, some-
times newly invented, with which Socrates or some other
interlocutor interrupts or concludes the argumentative conversa-
tion in which the movement of the Drama mainly consists.

The object of this work is to examine the examples of the
Platonic Myth in order to discover its function in the organism
of the Platonic Drama. That Myth is an organic part of the
Platonic Drama, not an added ornament, is a point about
which the experienced reader of Plato can have no doubt.
The Sophists probably ornamented their discourses and made

1 Cf. Cratylus, 387 B, 70 Néyew ula 7is éore tdv mpdéewr.
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them more interesting by the insertion of illustrative fables or
allegories like the Choice of Hercules ;' but the Platonic Myth
is not illustrative—it is not Allegory rendering pictorially
results already obtained by argument. Of this the experienced
reader of Plato is well aware. He feels when the brisk debate
is silenced for a while, and Socrates or another great interlocutor
opens his mouth in Myth, that the novement of the Philosophic
Drama is not arrested, but is being sustained, at a crisis, on
another plane. The Myth bursts in upon the Dialogue with
a revelation of something new and strange ; the narrow, matter-
of-fact, workaday experience, which the argumentative con-
versation puts in evidence, is suddenly flooded, as it were,
and transfused by the inrush of a vast experience, as from
another world—* Put off thy shoes from off thy feet, for the
place whereon thou standest is holy ground.”

It is in the mouth of the dramatic Socrates that Plato puts
those Myths best fitted to fill us with wondering surmise and
make us think-—the so-called Eschatological Myths. It may
be that here Plato represents a trait of the real Socrates.
Socrates’ method of argumentative conversation, it is fully
recognised, determined the dialogue-form of the Platonic
writings. It may be that also the introduction of Myths, at
least of the Eschatological Myths—Myths distinguished by
great impressiveness of matter and style—was suggested to
Plato by something in the real Socrates. The personal influence
of Socrates worked as a vital principle in Plato’s mind, and
bodied itself forth in Socratic dramas—plays in which, as 1
have said, Socrates and his companions are the actors, and
philosophical discourse is the action. Any element, then, in
the Platonic writings which the experienced reader finds of
great dramatic moment—and the Myth is such—is likely to
represent some striking trait in the person and influence of the
real Socrates. In the Myths put into his mouth Socrates
prophesies—sets forth, by the aid of imaginative language, the
fundamental conditions of conduct and knowledge. He
“ prophesies,” and his hearers listen spellbound. That Socrates
possessed what is now called mesmeric influence is very likely.
The comparison of his influence (in ordinary debate) with that

1 See Grote’s Plato, ii. 88, note e.
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of the electric fish, % falarria vdpkn' may be thought to
imply as much ; while his familiar spirit, or Sacudvior, must
be taken as evidence of “abnormality.”? I venture to offer
the suggestion, for what it may be worth, that the Platonic
Myths, in manner if not always in matter, represent (directly
as spoken by “Socrates” himself, indirectly as spoken by
“ Timaeus,” “ Critias,” “Protagoras,” “the FEleatic Stranger”
certain impressive passages in the conversation of the real
Socrates, when he held his hearers spellbound by the magnetism
of his face and speech. Be this as it may, Myth distinguished
once for all by weight and ring from Allegory ® is an essential
element of Plato’s philosophical style; and his philosophy
cannot be understood apart from it.*

The main plan of this work is to append to the KEnglish
translation of each of the Platonic Myths observations and
notes relating specially to that Myth itself. Kach Myth is a
unique work of art, and must be dealt with individually in its
own context. But I hope that the general effect of these
special observations will be to leave the reader, at the end,
with an adequate impression of the significance of Myth, first
in Plato’s philosophy, and then in present-day thought.

Before beginning, however, to carry out the main plan of

1 Meno, 80 A.

2 Hegel (Glesch. d. Philos. ii. 94-101) regards the dawuévior as a ‘‘ magnetic”
phenomenon, physiologically explicable. C. R. Volquardsen (Das Damoniwm des
Socrates und seine Interpreten, Kiel, 1862) holds (pp. 58 and 71) that it cannot
be explained by any low of anthropology or physiology, but is a *‘singular”
phenomenon. Zeller (Socrates and the Socratic Schools, pp. 72-79, Eng. Transl.)
concludes that it is ‘‘a vagne apprehension of some good or ill result following on
certain actions.”

F. W. H. Myers (Human Personality, ii. 95 ff.) cites the daiuévior of Socrates
““as an example of wise automatism ; of the possibility that the messages which
are conveyed to the supraliminal mind from subliminal strata of the personality
—whether as sounds, as sights, or as movements—may sometimes come from far
beneath the realin of dream and confusion,—from some self whose monitions
convey to us a wisdom profounder than we know” (p. 100). Against L. F. Lélut
(Dw Démon de Socrate, 1856), who argues from the records of the Satudrior in
Xenophon and Plato that Socrates was insane, Myers contends (p. 95) that ‘“it
is now possible to give a truer explanation ; to place these old records in juxta-
position with more instructive parallels; and to show that the messages which
Socrates received were only advanced examples of a process which, if supernormal,
is not abnormal, and which characterises that form of intelligence which we
describe as gendus.”  Dr. H. Jackson’s article on “the dawuéviov onuetor of Socrates”
in the Journal of Philology (vol. x. pp. 232 ff.) may also be referred to, and
Kiihner’s Prolegomena (v. de Socratis dawuorly) to his edition of Xen. Mem.

3 See infra, p. 15 and pp. 230 ff.

+ Zeller’s Plato, pp. 1569-163 (Eng. Transl.), may be read in connection with
this and preceding paragraphs.



4 THE MYTHS OF PLATO

this work, I will offer some preliminary remarks on pvfoXoyia,
or story-telling in general, in the course of which I hope to
indicate what I conceive to be the ground of Plato’s methodical
employment of it in philosophy.

2. (GENERAL REMARKS ON pvfoloyla, OR STORY-TELLING.
MYTH DISTINGUISHED FROM ALLEGORY

It is a profound remark that Imagination rather than
Reason makes the primary difference between man and brute.!

The brute lives mainly among the immediate impressions of
sense. The after-images of these impressions are evidently of
little account in his life, being feeble and evanescent.?

But man lives a double life—not only, with the brute, in
the narrow world of present sensations, but also in a wide world
of his own, where his mind is continually visited and re-visited
by crowds of vivid, though often grotesque and grotesquely
combined, images of past sense-impressions. It is in this wide
wonder-world of waking dream, which encompasses the narrow
familiar world of his present sense-impressions, that man begins
his human career. It is here that the savage and the child
begin to acquire what the brute has no such opportunity of
beginning to acquire, and never does acquire,—a sense of vast
environment and of the long course of time. This waking
dream, which constitutes so great a part of man’s childish
experience, probably owes much of its content to the dreams
of sleep. Some of the lower animals, as well as man, seem to
have dreams in sleep. Dut man, we may suppose, differs from

! “In the lower stages of civilisation Imagination, more than Reason, dis-
tinguishes men from the animals ; and to banish art would be to banish thought,
to banish langnage, to banish the expression of all truth.,”—Jowett, Dialogues of
Plato, Introduction to the Republie, p. clxiv.

2 ¢“At the proper season these birds (swallows) seem all day long to be im-
pressed with the desire to migrate ; their habits change ; they become restless,
are noisy, and congregate in flocks. Whilst the mother-bird is feeding, or
brooding over her nestlings, the maternal instinet is probably stronger than the
migratory ; but the instinet which is the more persistent gains the victory, and
at last, at a moment when her young ones are not in sight, she takes flight and
descrts them. When arrived at the end of her long journey, and the migratory
instinct has ceased to act, what an agony of remorse the bird would feel if, from
being endowed with great mental activity, she could not prevent the image
constantly passing through her mind of ler young ones perishing in the bleal
north from cold and hunger” (Darwin, The Descent of Man, part i. chap. iv.
p. 173, ed. 1901).
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the lower animals in remembering his dreams. And he can
tell them, and improve upon them in the telling, whether they
be dreams of sleep or waking dreams—indeed, he must tell
them. They are so vivid that they will out; he cannot keep
them to himself; and, besides, the telling of them gives what
may be called secondary expression and relief to certain
emotions and feelings, which in the case of the brute find only
primary expression in acts within the world of sense-impres-
sions. In the case of man, fear, confidence, anger, love, hate,
curiosity, wonder, find not only primary expression in acts
within the world of sense-experience, but also secondary and,
as it were, dramatic expression in the adventures and doings
of the dream-world, all circumstantially told. It is impossible
to over-estimate the early debt which man owes to his love of
story-telling thus inspired and supplied with material. In
telling and listening to stories about the dream-world, man, in
short, learns to think. The dream-world of the primitive
story-teller and his audience is a large, easy world, in which
they can move about freely as they like—in which they are
rid of the hard facts of the world of sense-experience, and ecan
practise their powers without hindrance on tractable material,
calling up images and combining them at will, as the story goes
on, and thus educating, in play, the capacity which, afterwards
applied to the explanation of the world of sense-experience,
appears as the faculty of constructive thought. The first
essays of this faculty are the so-called Aetiological Myths,
which attempt to construct a connection between the world of
sense-experience and the dream-world—which take the dream-
world as the context which explains the world of sense-
experience. Judged by the standard of positive science the
matter of the context supplied from the dream-world by the
mythopoeic fancy is in itself, of course, worthless; but the
mind is enlarged by the mere contemplation of it; the habit
of looking for a context in which to read the sense-given is
acquired, and matter satisfactory to science is easily received
when it afterwards presents itself. The conceptual context of
science thus gradually comes to occupy the place once filled by
the fantastical context of the dream-world. But this is not
the only respect in which the mythopoeic fancy serves the
development of man. If it prepares the way for the exercise
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of the scientific understanding, it also indicates limits within
which that exercise must be confined. This it does by
supplying an emotional context, if the phrase may be used,
along with the fantastical context. The visions of the
mythopoeic fancy are received by the Self of ordinary
consciousness with a strange surmise of the existence, in
another world, of another Self which, while it reveals itself in
these visions, has a deep secret which it will not disclose. It
is good that a man should thus be made to feel in his heart
how small a part of him his head is—that the Scientific
Understanding should be reminded that it is not the Reason—
the Part, that it is not the Whole Man. Herein chiefly
lies the present value of Myth (or of its equivalent, Poetry,
Musie, or whatever else) for civilised man.

The stories which the primitive inhabitants of the dream-
world love to tell one another are always about the wonderful
adventures and doings of people and animals. ’Avfpwmoloyia
kal Zwohoyla' may be taken as a full description of these
stories. The adventures and doings happened “Once upon a
time ”—*“ Long ago "— Somewhere, not here "—that is preface
enough for the most improbable story,—it receives belief ormake-
believe simply because it is very interesting—Dbecaunse the animals
speak and behave like people, and everything else happens
topsy-turvy in a wonderful manner, and there is no lack of
bloodshed and indecency. If the story is not “ very interesting,”
i.e. not marvellous, gruesome, indecent, it does not carry belief
or make-believe, and is not interesting at all. The attitude of
make-believe, which I have mentioned, is worth the careful
attention of the psychologist. This is not the place to analyse
it> T will only say that it seems to me likely that it is very
often the attitude of the primitive story-teller and his audience.
The story may be very interesting to its teller and audience
without being believed. This is as true, I take it, of a grotesque
Zulu tale as of a modern novel written with due regard to
probability or a jew d’esprit like Alice in Wonderland. But if
the story is very interesting, there will always be make-believe

! T hope that I may be pardoned for introducing two words which are not in
Liddell and Scott, but seem to be justified, in thesense in which I use them, by
Aristotle’s dvfpwroNéyos (£, N. iv. 3. 81)=‘“fond of personal talk.”

% Coleridge, referring to Lyrical Ballads, speaks of “‘that willing suspension
of disbelief for the moment, which constitutes poetic faith.”
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at least, and often serious, deliberate make-believe. It is in
the spirit of this serious make-believe that not only the little
girl talks about her dolls, but we ourselves read our Dante, or
make pilgrimages to places associated with the events of great
fiction. The adventures of Robinson Crusoe and the journey
of Dr. Johnson are followed with little difference in our sense
of actuality. The topography of the Inferno and that of the
Roman Forum are approached in much the same spirit by the
interested student in each case. These instances from civilised
experience may serve to show how vague the line must be
dividing belief from make-believe in the mind of primitive man
with his turbulent feelings and vivid imagination controlled by
no uniform standard of ascertained fact.! His tendency is to
believe whatever he tells and is told. That he sometimes stops
short of belief at make-believe is, after all, a small matter. At
any rate, we may be sure that Nature in this case, as in all
other cases, does mnothing that is superfluous—ovder moiel
meplepyor ovde pdtny 1 pos. If make-believe serve Nature’s
“purpose ” as well as Dbelief, which is more difficult, she will
take care that her protégé stops at make-believe. Certain
stories, we assume, have to be wonderful or horrid up to a
certain pitch, in order to give full expression and relief to
feeling and imagination at a certain stage of development ;
and the belief without which these necessary stories could not
maintain themselves at all, we further assume, will be that
which comes easiest, 7.e. make-believe.

It is plain that in proportion as stories are more
extravagantly wonderful or horrid, the more likely is make-
believe to be the attitude of tellers and hearers; and that, where
this is the attitude, stories are likely to go on becoming more
and more extravagantly wonderful or horrid.

This is one tendency which, however, is met by another.
When a wonderful story is often told and becomes very
familiar, it comes to be believed more seriously ; and, in propor-
tion as it is believed more seriously, it tends to disembarrass itself
more and more of the wilder improbabilities which pleased when
the attitude towards it was still that of make-believe. An im-

1 Professor Tylor (Primitive Culture, i. 284) describes ‘‘a usual state of the
imagination among ancient and savage peoples” as ‘‘ intermediate between the
conditions of a healthy prosaic modern citizen and a raving fanatic or a patient
in a fever-ward.”



8 THE MYTHS OF PLATO

promptu story full of extravagant improbability and, it may be,
of revolting indecency is told about some one. When and if that
some one afterwards comes to be regarded, it may be on the sole
authority of this story itself, as a hero or god of the race, those
who revere him become ashamed of the old story about him.
They rationalise and moralise it, either leaving out the improb-
abilities and indecencies, and retaining the parts that are probable
and proper; or allegorising it,7.e. showing that the improbabilities
and indecencies are not to be regarded as historical facts, but to
be interpreted as figures of some philosophic or scientific or
religious doctrine favoured by the interpreters. Thus make-
believe accumulates material for the “ higher criticism.”

"AvOpwmoloyia kal Zwohoyla— ¢ about people and animals ”
—1is a suflicient account of what story-telling always is and
why it is interesting.

1. Sometimes the story is about adventures and doings
which happened once upon a time, and left no results to en-
hance the interest which belongs to it intrinsically as a story
about people and animals. Such a story may be called
“Simply Anthropological and Zoological.”

A very large elephant came and said, “ Whose are those re-
markably beautiful children?” The child replied, ¢ Unanana-
bosele’s.” The elephant asked a second time, ‘“ Whose are those
remarkably beautiful children ?” The child replied, ‘ Unanana-
bosele’s.” The elephant said, “She built in the road on purpose,
trusting to self-confidence and superior power.” He swallowed
them both, and left the little child. The elephant then went
away.

In the afternoon the mother came and said, “ Where are the
children 77 The little girl said, “ They have been taken away by
an elephant with one tusk.” Unanana-hosele said, ¢ Where did
he put them ?”  The little girl replied, ©“ He ate them.” Unanana-
bosele said, “Are they dead?” The little girl replied, “No, I
do not know.”

They retired to rest. In the morning she ground much maize,
and put it into a large pot with amasi, and set out, carrying a
knife in her hand. She came to the place where there was an
antelope ; she said, “ Mother, mother, point out for me the elephant
which has eaten my children; she has one tusk.” The antelope
said, “You will go till you come to a place where the trees are
very high and where the stones are white.” She went on.

She came to the place where was the leopard; she said
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“ Mother, mother, point out for me the elephant which has eaten
my children.” The leopard replied, ¢ You will go on and on, and
come to the place where the trees are high and where the stones
are white.”

She went on, passing all animals, all saying the same. When
she was still at a great distance she saw some very high trees, and
white stones below them. She saw the elephant lying under the
trees. She went on; when she came to the elephant she stood
still and said, ¢ Mother, mother, point out for me the elephant
which has eaten my children.” The elephant replied, “ You will
go on and on, and come to where the trees are high and where the
stones are white.” The woman merely stood still, and asked again
saying, ¢ Mother, mother, point out for me the elephant which has
eaten my children.” The elephant again told her just to pass
onward. But the woman, seeing that it was the very elephant she
was secking, and that she was deceiving her by telling her to go
forward, said a third time, ¢ Mother, mother, point out for me the
elephant which has eaten my children.”

The elephant seized her and swallowed her too. When she
reached the elephant’s stomach, she saw large forests, and great
rivers, and many high lands; on one side there were many rocks ;
and there were many people who had built their villages there ;
and many dogs and many cattle; all was there inside the
elephant ; she saw, too, her own children sitting there. She gave
them amasi, and asked them what they ate before she came. They
said, “ We have eaten nothing, we merely lay down.” She said,
“Why did you not roast this flesh ¢” They said, “ If we eat this
beast, will it not kill us?” Shesaid, “ No; it will itself die; you
will not die.” She kindled a great fire. She cut the liver, and
roasted it and ate with her children. They cut also the flesh and
roasted and ate.

All the people which were there wondered, saying, “Oh, forsooth,
are they eating, whilst we have remained without eating any-
thing *” The woman said, “ Yes, yes. The elephant can be eaten.”
All the people cut and ate.

And the elephant told the other beasts, saying, “From the time
I swallowed the woman I have been ill ; there has been a pain in
my stomach.” The other animals said, “It may be, O chief, it
arises because there are now so many people in your stomach.”
And it came to pass after a long time that the elephant died. The
woman divided the elephant with a knife, cutting through a rib
with an axe. A cow came out and said, * Moo, moo, we at length
see the country.” A goat came out and said, “Mey, mey, at
length we see the countrv ” A dog came out and said, “ At length
we see the country.” "And the people came out lzuwhmg and
saying, “ At length we sce the country.” They made the woman
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presents; some gave her cattle, some goats, and some sheep.
She set out with her children, being very rich. She went home
rejoicing because she had come back with her children. On her
arrival her little girl was there; she rejoiced, because she was
thinking that her mother was dead.!

2. Sometimes the story is about doings and adventures
which produced interesting results which remain, and are
explained by means of these doings and adventures—as when
the shape of a hill is explained by the action of some giant or
wizard—* He cleft the Eildon Hills in three.” This is the
Aectiological Story. It is not only interesting as a piece of
simple anthropology,—every story must have that intrinsic
interest,—but it satisfies what may be called the “scientific
curiosity "—the desire to know the causes of things. It sets
forth the cause.

To the class of Aetiological Stories belong those myths in
which the creation of the heavens and earth as one whole
is set forth—the so-called Cosmological Myths; also myths
which set forth the creation of man, and the origin of his
faculties and virtues; also Foundation Myths describing the
origin of society and of particular nations and cities, as well
as myths describing the invention of the arts and their
instruments ; and myths—a large and important section—
explaining the origin of ritual practices—the so-called Cultus
Myths; and lastly, myths explaining topographical features
and the peculiarities of animals and plants.

The “scientific” curiosity which inspires these Aetio-
logical Stories is not idle. Curiosity, indeed, is never idle.
“To know the cause” is matter of much practical concern
to the savage as well as to the civilised man. If one knows
the cause one can control the effect. For example, to heal a
wound made by iron one must know the story of the origin of
iron. That story duly recited becomes the charm which will
heal the wound> Many Aetiological Myths doubtless have
their rise in the practice of magic.

Let me illustrate the Aetiological Myth by giving examples
of its principal varieties, beginning with a Cosmological Myth

1 Nursery Toles, Traditions, and Histories of the Zulus, Callaway, 1868, vol. i.
pp. 332 L.
2 See infra, pp. 204 ., where the Finnish Story of the Origin of Iron is given.
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—the “Story of the Children of Heaven and Earth,” written
down by Sir George Grey among the Maoris.!

From Rangi, the Heaven, and Papa, the Earth, it is said, sprang
all men and things; but sky and earth clave together, and darkness
rested upon them and the beings they had begotten, till at last
their children took counsel whether they should rend apart their
parents or slay them. Then Tane-mahuta, father of forests, said
to his five great brethren, “It is better to rend them apart, and
let the heaven stand far above us, and the earth lie under our
feet. Let the sky become as a stranger to us, but the earth
remain close to us as our nursing mother.” So Rongo-ma-tane,
god and father of the cultivated food of man, rose and strove to
separate the heaven and the earth; hestruggled, but in vain; and
vain, too, were the efforts of Tangaroa, father of fish and reptiles,
and of Haumia-tikitiki, father of wild-growing food, and of Tu-
matauenga, god and father of fierce men. Then slow uprises
Tane-mahuta, god and father of forests, and wrestles with his
parents, striving to part them with his hands and arms. ‘Lo, he
pauses ; his head is now firmly planted on his mother the earth,
his feet he raises up and rests against his father the skies, he
strains his back and limbs with mighty effort. Now are rent
apart Rangi and Papa, and with cries and groans of woe they
shriek aloud. . . . But Tane-mahuta pauses not; far, far beneath
him he presses down the earth; far, far above him he thrusts up
the sky.” But Tawhiri-ma-tea, father of winds and storms, had
never consented that his mother should be torn from her lord, and
now there arose in his breast a fierce desire to war against his
brethren. So the Storm-god rose and followed his father to the
realms above, hurrying to the sheltered hollows of the boundless
skies, to hide and cling and nestle there. Then came forth his
progeny, the mighty winds, the fierce squalls, the clouds dense,
dark, fiery, wildly drifting, wildly bursting; and in the midst
their father rushed upon his foe. Tane-mahuta and his giant
forests stood unconscious and unsuspecting when the raging
hurricane burst on them, snapping the mighty trees across, leaving
trunks and branches rent and torn upon the ground for the insect
and the grub to prey on. Then the father of storms swooped
down to lash the waters into billows whose summits rose like
cliffs, till Tangaroa, god of ocean and father of all that dwell
therein, fled affrighted through his seas. His children, Ika-tere,
the father of fish, and Tu-te-wehiwehi, the father of reptiles,

'T give this myth as it is quoted from Grey’s Polynesian Mythology (p. 1,
ff.) by Prof. Tylor (Prim. Cult. i. 290 ff.). Mr A. Lang compares this myth,
and others like it found in India and China, with the Greek myth of the mutila-
tion of Uranus by Cronus (Custom and Myth, * The Myth of Cronus ”).
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sought where they might escape for safety; the father of fish
cried, “Ho, ho, let us all escape to the sea;” but the father of
reptiles shonted in answer, “ Nay, nay, let us rather fly inland,”
and so these creatures separated, for while the fish fled into the
sea, the reptiles sought safety in the forests and scrubs. But the
sea-god Tangaroa, furious that his children the reptiles should
have deserted him, has ever since waged war on his brother Tane,
who gave them shelter in his woods. Tane attacks him in
return, supplying the offspring of his brother Tu-matauenga,
father of fierce men, with canoes and spears and fish-hooks made
from his trees, and with nets woven from his fibrous plants, that
they may destroy withal the fish, the Sea-god’s children; and
the Sea-god turns in wrath upon the Forest-god, overwhelms his
canoes with the surges of the sea, sweeps with floods his trees and
houses into the boundless ocean. Next the god of storms pushed on
to attack his brothers, the gods and progenitors of the tilled field
and the wild; but Papa, the Earth, caught them up and hid them,
and so safely were these her children concealed by their mother
that the Storm-god sought for them in vain. So he fell upon the
last of his brothers, the father of fierce men, but him he could not
even shake, though he put forth all his strength. What cared
Tu-matauenga for his brother’s wrath? He it was who had
planned the destruction of their parents, and had shown himself
brave and fierce in war; his brethren had yielded before the
tremendous onset of the Storm-god and his progeny ; the Forest-
god and his offspring had been broken and torn in pieces; the
Sea-god and his children had fled to the depths of the ocean or
the recesses of the shore; the gods of food had been in safe
hiding; but man still stood erect and unshaken upon the
bosom of his mother Earth, and at last the hearts of the
Heaven and the Storm became tranquil, and their passion was
assuaged.

But now Tu-matauengs, father of fierce men, took thought how
he might be avenged upon his brethren who had left him unaided
to stand against the god of storms. He twisted nooses of the
leaves of the whanake tree, and the birds and beasts, children
of Tane the Forest-god, fell before him ; he netted nets from the
flax-plant, and dragged ashore the fish, the children of Tangaroa
the Sea-god; he found in their hiding-place underground the
children of Rongo-ma-tane, the sweet potato and all cultivated
food, and the children of Haumia-tikitiki, the fern-root and all wild-
growing food; he dug them up and let them wither in the sun.
Yet, though he overcame his four brothers, and they became his
food, over the fifth he could not prevail, and Tawhiri-ma-tea, the
Storm-god, still ever attacks him in tempest and hurricane, striving
to destroy him both by sea and land. It was the bursting forth
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of the Storm-god’s wrath against his brethren that caused the dry
land to disappear beneath the waters: the beings of ancient days
who thus submerged the land were Terrible-rain, Long-continued-
rain, Fierce-hailstorms, and their progeny were Mist, and Heavy-
dew, and Light-dew ; and thus but little of the dry land was left
standing above the sea. Then clear light increased in the world,
and the beings who had been hidden between Rangi and Papa before
they were parted now multiplied upon the earth. “Up to this
time the vast Heaven has still ever remained separated from his
spouse the Earth. Yet their mutual love still continues: the soft
warm sighs of her loving bosom still ever rise up to him ascending
from the woody mountains and valleys, and men call these mists ;
and the vast Heaven, as he mourns through the long nights his
separation from his beloved, drops frequent tears upon her bosom,
and men seeing these term them dewdrops.”

Another important variety of the Aetiological Myth—
the Cultus Myth—is well illustrated by Grote in the follow-
ing passage:'—

It was the practice to offer to the gods in sacrifice the bones
of the victim only, enclosed in fat; how did this practice arise?
The author of the Hesiodic Theogony has a story which explains
it.2  Prometheus tricked Zeus into an imprudent choice, at the
period when the gods and mortal men first came to an arrangement
about privileges and duties (in Mekdné). Prometheus, the tutelary
representative of man, divided a large steer into two portions ;
on the one side he placed the flesh and guts, folded up in the
omentum and covered over with the skin; on the other he put the
bones enveloped in fat. He then invited Zeus to determine which
of the two portions the gods would prefer to receive from mankind.
Zeus ‘“with both hands” decided for and took the white fat, but
was highly incensed on finding that he had got nothing at the bottom
except the bones. Nevertheless the choice of the gods was now
irrevocably made; they were not entitled to any portion of the
sacrificed animal beyond the bones and the white fat; and the
standing practice is thus plausibly explained. I select this as
one amongst a thousand instances to illustrate the genesis of
legend out of religious practices. In the belief of the people, the
event narrated in the legend was the real producing cause of the
practice ; but when we come to apply a sound criticism, we are
compelled to treat the event as existing only in its narrative
legend, and the legend itself as having been, in the greater number

! Grote’s History of Grecce, part i. chap. i.
? Hesiod, T%eoy. 550-557.
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of cases, engendered by the practice,—thus reversing the supposed
order of production.!

Let me complete my illustration of the Aetiological Myth
by giving the pretty Japanese story which accounts for the
physiological effect produced by tea :—

It is Daruna whom legend credits with the origin of tea.
Before he went off into his present trance he made another effort
at permanent contemplation, and had failed through falling asleep
at the end of the ninth year. When he awoke he was so vexed
at his eyelids for their drooping that he cut them off. No sooner
had they fallen to the ground than, lo! they took root, sprouted,
and sent forth leaves. As the old monk looked in wonder, a disciple
of Buddha appeared and told him to brew the leaves of the new
shrub and then drink thereof. Daruna plucked the leaves, which
now all the world knows as tea, did as the vision commanded him
to do, and has not slept a minute since.2

3. From the Simply Anthropological Story and from the
Aetiological Story it is convenient to distinguish a third kind
of story, the Eschatological Story. Here the teller and his
audience are not concerned with the adventures and doings of
people once upon a time, long ago, but with adventures and
doings which they themselves must take part in after death,
like all who have gone before them. It is not to mere love
of “personal talk” or to mere “scientific curiosity ” that the
Eschatological Story appeals, but to man’s wonder, and fear,
and hope with regard to death. This seems to make a great
difference, and to justify us in putting the Eschatological
Myths in a class by themselves. Where men fear and hope,
they tend to believe strongly ; and if ritual practice is associ-
ated with their fear and hope, more strongly. Hence we find
that KEschatological Myths as a class have more actuality,
more consistency and sobriety, and more dignity, than other

1 The reader who wishes to pursue the subject of the Cultus Myth may consult
Miss Harrison’s Mythology and Monwments of Ancient Athens, pp. xxvi. {f., where
he will find a very interesting treatment of the story of the birth of Erichthonios
‘“as an instance of aetiological myth-making of a special kind, of a legend that
has arisen out of a ritual practice, the original meaning of which had become
obscured ’; also Robertson Smith’s Religion of the Semites, pp. 20 ff., where the
rule is laid down that ‘“in the study of ancient religions we must begin, not with
Myth but with ritual and traditional usage” ; cf. p. 16— The antique religions
had for the most part no creed; they consisted entirely of institutions and
practices.”

2 The Heart of Japan, by C. L. Brownell (1902), p. 197.



INTRODUCTION 15

myths, in proportion as the belief given is, for these reasons,
stronger. If make-believe is enough for other myths, Eschato-
logical Myths demand genuine belief, and easily get it from
primitive man. It is in no spirit of make-believe that he
performs the rites for the departed, which he knows will be
performed one day for himself, when he shall have gone to the
other world of which the stories tell.

It is not always easy to assign a story to its class. The
cause of something that attracts notice may be found in some-
thing done by somebody in the course of adventures which
have already been recounted as being in themselves interest-
ing. A story which started as “Simply Anthropclogical,”
being told from pure love of avfpwmoroyia, may be annexed
by the scientific imagination and become Aetiological. And,
again, a story which started as Aetiological may easily forget
its original scientific inspiration and become a piece of simple
avfpwmohoyia. Lastly, the interest of Eschatology——of talk
about man’s latter end—is so peculiar and engrossing that it
tends to compel into its service Simply Anthropological and
Aetiological Stories already in existence. The Phaedrus Myth
may be mentioned as showing this tendency at work.

We have seen that in form every story of the dream-
world, to whichever of the three classes it belongs, is anthropo-
logical and zoological; that it is about the adventures and
doings of people and animals—men and men-like beasts and
gods; and that it is intrinsically interesting as a story, and
receives belief, or, at any rate, make-believe. We must now
add that it has no moral—i.e. the teller and his hearers do not
think of anything but the story itself. This is the criterion
of Myth as distinguished from Alledory or Parable: Myth
has no moral or other meaning in the minds of those who
make it, and of those for whom it is made. It is _a_later age
which reads other meaning into it, when the improbability
and indecency of stories told by savage men provoke the
rationalising work of those who are unwilling to give up the
stories entirely, but cannot receive them as they stand. The
stories which seem to need this work most, and on which it is
most effectually done, are apt to perish under the treatment
which they receive. Decoming transparent allegories or ful-
filled prophecies, they cease to be interesting, and are soon
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forgotten. But there stand out among the myths of the world
some which rationalism has not been able to destroy or even
impair. These, we may be sure, were the creations, not of
ordinary story-tellers, but of “divine poets” and “inspired
prophets "—of genius, using, indeed, material supplied by
ordinary story-tellers, but transforming it in the use! Such
myths—-chiefly Eschatological Myths, created and originally
received in the spirit of genuine belief, not of make-believe—
yield precious fruit to interpretation. But the interpretation
of a masterpiece of imagination, to be fruitful, must be
“ psychological.”  The revival, in any shape, must be eschewed
of that now formally discredited method which treated a
masterpiece of creative imagination as an allegory by which
the accepted dogma of the day might be supported, or as a
prediction to be fulfilled, if not already fulfilled, in some
particular event of history.  Fruitful interpretation of a
masterpiece of creative imagination will consist in showing
the mind of its maker, and in so placing his creation before
our own minds by means of some accompaniment or rendering
—some parallel corroborative appeal to imagination and feeling
-—that it does for us in our age what it did for him in his
age, making us pause in the midst of our workaday life, as
he paused in the midst of his, filled

With admiration and deep muse, to hear
Of things so high and strange.

The allegorical interpretation of old myths (which were
made, it is hardly necessary to say, without thought of the
doctrine got out of them by the interpretation) doubtless sug-
gested the deliberate making of allegorical tales and parables.
When their makers are men of genius, these tales are often
myths as well as allegories and parables. Such are Plato’s
Cave and Bunyan’s Pilgrim’s Progress, which I shall consider
later with reference to this point.”

Aesop’s Fables, again, though retaining much of the

1 «¢WWe must not be astonished if we come across myths which surprise us by
their ingenious direction, or even by their profound philosophy. This is often
the character of spontaneous products of the human mind. . . . The human
mind, when it works thus spontaneously, is a philosopher just as the bee is a
mathematician.”—Reville, Prolégomenes de I’ Histoire des Religions, Eng. Transl.

by Squire, p. 112.
2 See infra, * Excursus on Allegory,” pp. 230 ff.
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‘““anthropological and zoological ” interest which belongs to
the African Beast-tale on which they were modelled, were
doubtless, for the most part, deliberately composed for the
sake of their morals or applications.

As the Beast-tale is rewritten “ with a purpose ” in Aesop’s
Fables, so in the moral zoology of Physiologus even “The
Natural History of Animals” is rewritten and turned into
allegory.!  The following, about the Lion, based on Physiologus,
occurs in a British Museum Bestiary (Codd. Reg. 2 C. xii.)
quoted by Mann in his instructive work, der Bestiaire Divin
des Guillaume le Clere (p. 37) :—

“ De natura leonis, bestiarum sew. animalium regis.  Etenim
Jacob benedicens filium suum Judam ait (Gen. 49. 9):
¢Catulus leonis Judas filius meus, quis suscitabit eum ?’
Fisiologus dicit tres naturales habere leonem.

“ Prima: ambulat in montibus, et si contigerit, ut queratur
a venatoribus, venit odor venatoris et de cauda sua post tergum
cooperit vestigia sua quocumque ierit, ut secutus venator per
vestigia eius non inveniat cubile ejus, et capiat eum. Sic et
Salvator Noster ¢spiritualis leo de tribu Juda, radix Jesse,
filius David’ (Apoc. 5. 5), missus a superno patre, cooperuit
intelligentibus vestigia deitatis sue. Xt hoc est: factus est
cum angelis angelus, cum archangelis archangelus, cum
thronis thronus, cum potestatibus potestas, donec descendit in
uterum virginis, ut salvaret hoc quod erraverat humanum
genus. Ex hoc ignorantes eum ascendentemn ad patrem hi
qui sursum erant angeli, dicebant ad eos qui cum Domino
ascendebant (Ps. 24, 8 f): ‘Quis est iste rex glorie?’
Responderunt illi: ¢ Dominus virtutum ipse est rex glorie.’

L Physiologus, 6 ¢uaiohéyos, is a work, in its original Greek form, compiled at
Alexandria towards the end of the second century, consisting of chapters, in
each of which an animal, real or fabulous, (or a precious stone) is first described
in the manner of natural history (or rather, as 7f in that manner), and then pre-
sented as a type of Christian doctrine and life. After being translated into
Latin, Physiologus spread over the whole West, and versions of it were made
everywhere in the vulgar tongues—in Anglo-Saxon, Old English, Old High
German, Flemish, Icelandic, Provencal, Old French, and Italian. In the East,
too, it appeared in Syrian, Armenian, Arabic, Ethiopic, and Slavonic versions.
After the Bible it was probably the most popular book throughout the Middle
Age. Examples of it—the so-called Bestiaries—are to be found in all the
libraries of Europe. See der Bestinire Divin des Guillawme le Clerc (Franzosische
Studien, 1888), by Max Friedr. Mann, pp. 17 f.; Pitra, Spicilegium Solesmense,
1855, t. iii. pp. xlvii. ff.; Carus, Gesch. d. Zoologie, pp. 108 ff.; and article,
Lhysiologus, by Prof. J. P. N. Land, in Encycl. Brit.

C
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“(Secunda natura.) Cum dormierit, oculi eius vigilant,
apertl enim sunt, sicut in Canticis Canticorum testatur spon-
sus dicens (5. 2): ‘Ego dormio et cor meum vigilat.
Etenim corporaliter Dominus meus obdormiens in cruce et
sepultus, deitas eius vigilabat. ‘KEcce non dormiet qui
custodit Israel” (Ps. 121. 4).

“(Tercia natura.) Cum leena parit catulum, generat eum
mortuum et custodit eum mortuum tribus diebus, donec
veniens pater eius die tercio insuftlet in faciem ejus et vivi-
ficet eum. Sic omnipotens pater Dominum Nostrum Jesum
Christum fililum suum tercia die suscitavit a mortuis, dicente
Jacob (4 Mos. 24. 9): ¢ Dormitabit tanquam leo, et sicut
catulus leonis. Quis suscitabit eum 2’ ”

In Physiologus “ The Natural History of Animals” has
a double character: it is not only a narrative of “facts,” but,
at the same time, a divinely appointed, as it were dramatic,
representation of doctrine for the benefit of man.

Similarly, “ Old Testament History ” is regarded by Philo
and his school as at once a chronicle of actual events, and a
great allegorical representation of doctrine in which events
are figures or symbols of philosophic truths—and that, in the
intention of God, not merely in the mind of the interpreter.
I shall have occasion to return to this strange school of
allegory ; meanwhile the purpose of this introductory refer-
ence to the subject will be sufficiently served if I quote in
passing, without comment, a classical passage in which one
of the great masters of Myth distinguishes between the literal
and the allegorical or mystical truth of events recorded in
history.

In the letter to Kan Grande,! which is really a preface to
the Commedia, Dante writes as follows, §§ 7, 8 :—

“Ad evidentiam itaque dicendorum, sciendum est quod
istius operis [the Commedia] non est simplex sensus, immo
dici potest polysemum, hoc est plurium sensuum; nam alius
sensus est qui habetur per literam, alius est qui habetur per
significata per literam. Et primus dicitur liferalis, secundus
vero allegoricus, sive mysticus. Qui modus tractandi, ut

I Dean Church (Dante and other Essays, p. 103, ed, 1897) refers to this letter
as one ‘‘which, if in its present form of doubtful authenticity, without any

question represents Dante’s sentiments, and the substance of which is incor-
porated in one of the earliest writings on the poem, Boceaceio’s commentary.”
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melius pateat, potest considerari in his versibus: ‘In exitu
Israel de Aegypto, domus Jacob de populo barbaro, facta est
Judaea sanctificatio eius, Israel potestas eius.” Nam si literam
solam inspiciamus, significatur nobis exitus filiornm Israel de
Aegypto, tempore Moysis; si allegoriam, nobis significatur
nostra redemptio facta per Christum; si moralem sensum,
significatur nobis conversio animae de luctu et miseria peccati
ad statum gratiae; si anagogicum, significatur exitus animae
sanctae ab huius corruptionis servitute ad aeternae Gloriae
libertatem. Kt quamquam isti sensus mystici variis appel-
lentur nominibus, generaliter omnes dici possunt allegorici,
quum sint a literali sive historiali diversi. . . . His visis,
manifestum est quod duplex oportet esse suljectum, circa quod
currant alterni sensus. Et ideo videndum est de subjecto
huius operis, prout ad literam accipitur; deinde de subjecto,
prout allegorice sententiatur. Est ergo subjectum totius
operis, literaliter tantum accepti, status animarum post
mortem simpliciter sumptus” Nam de illo et circa illum
totius operis versatur processus. Si vero accipiatur opus
allegorice, subjectum est  homo, prout merendo et demerendo
per arbitrii’ libertatem Justitiae praemianti aut punienti
obnoxius est.”’

In the Convivio (ii. 1 and 13) the four “senses” are dis
tinguished exactly as in the ZLetter. Of the moral and
anagogic senses he says (il. 1, p. 252, 1. 42, Oxf ed.): “The
third sense is called moral; it is that which readers ought
attentively to note, as they go through writings, for their
own profit and that ot their disciples; as it may be noted in
the Gospel, when Christ went up into the Mount to be

1 Gebhart (L’'Italie Mystique, pp. 318 ff.), referring to this Letter, remarks
that the literal interpretation of the Divina Commedia vepresents the traditional
belief of the medieval church, the other interpretations represent Dante’s own
personal religion. M. Gebhart’s analysis of Dante’s ¢‘ personal religion ” is very
instructive : *‘ Le dernier mot de sa croyance, cette ‘religion du cceur’ qu'il a
nommée dans le Convito, est au vingt-quatrieme chant du Paradis, et c’est &
Saint-Pierre lui-méme qu’il en fait la confession. Il est revenun au symbole trés
simple de Saint-Paul, la foi, l'espérance et I'amour; pour lui comme pour
Iapdtre, la foi elle-méme n’est, au fond, que lespérance, fides sperandarum
substantia rerum. . . . Pour lui, le péché supréme, celui qu’il punit d'un
mépris écrasant, ce n’est ni I'hérésie, ni T'incrédulité, qu’il a montrées, par le
dédain méme et la figure altiere des damnés, supérieures & Venfer ; c’est la vilta,
le renoncement timide au devoir actif, au dévouement, & la vie, la licheté du
pape Célestin,

Che fece per viltate il gran rifiuto.”
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transfigured, that of the twelve apostles he took with him the
three; wherein morally we may understand, that in matters
of the greatest secrecy we ought to have few companions.

“The fourth sense is called anagogic, that is, above sense ;
and this is when a writing is expounded spiritually which,
even in its literal sense, by the matters signified, sets forth
the high things of glory everlasting: as may be seen in that
Song of the Prophet which says that in the coming out of the
people of Israel from Egypt, Judah was made holy and free.
Which, although it is plainly true according to the letter, is
not less true as understood spiritually: that is, the Soul, in
coming out from sin, is made holy and free.”

The rest of the chapter (Conw. ii. 1) dwells on the point,
which Dante evidently considers of great importance, that the
literal sense must always be understood before we go on to
seek out the other senses. The reversal of this order is, indeed,
tmpossible, for the other senses are contained in the literal
sense, which is their envelope; and besides, the literal sense
is “ better known to us,” as the Philosopher says in the First
Book of the ZFhysics; and not to begin with it would be
irrational—ocontrary to the natural order.

3. PraTo’s MYTHS DISTINGUISHED FROM ALLEGORIES. To
WHAT KEXPERIENCE, OR “ PART OF THE SOUL,” DOES THE
PraTtoNic MYTH APPEAL?

Plato, we know from the Republic' and Phaedrus’
deprecated the allegorical interpretation of Myths, and his own
Myths, we assume, are not to be taken as allegories; but
rather as representing, in the action of the Platonic Drama,
natural products of that dream-world consciousness which
encompasses the field of ordinary wide-awake consciousness in
educated minds as well as in the minds of children and
primitive men.

In appealing to the dream-world consciousness of his
readers by a brilliant literary representation of its natural
products—those stories which primitive men cannot leave un-

1 Rep. 378 p.
2 Phaedrus, 229 B-E, and see ¢nfra, pp. 231 ff.
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told, and philosophers love to hear well told '—Plato appeals
to an experience which is more solid than one might infer
from the mere content of the pvforoyia in which it finds expres-
sion. He appeals to that major part of man’s nature which is
not articulate and logical, but feels, and wills, and acts—to that
part which cannot explain what a thing is, or how it happens,
but feels that the thing is good or bad, and expresses itself,
not scientifically in “existential ” or “theoretic judgments,”
but practicallyin “value-judgments”—or rather“value-feelings.”
Man was, with the brute, practical, and had struck the roots
of his being deep into the world of reality, ages before he
began to be scientific, and to think about the “ values” which
he felt. And long before he began to think about the “values”
which he felt, feeling had taken into its service his imagination
with its whole apparatus of phantasms—waking dreams and
sleep-dreams—and made them its exponents. In appealing,
through the recital of dreams, to that major part of us which
feels “ values,” which wills and acts, Plato indeed goes down
to the bedrock of human nature. At that depth man is more
at one with Universal Nature—more in her secret, as it were
—than he is at the level of his “higher” faculties, where he
lives in a conceptual world of his own making which he is
always endeavouring to “ think.” And after all, however high
he may rise as “thinker,” it is only of “values” that he
genuinely thinks; and the ground of all “ values "—the Value
of Life itself—was apprehended before the dawn of thinking,
and is still apprehended independently of thinking. It is
good, Plato will have us believe, to appeal sometimes from the
world of the senses and scientific understanding, which is “ too
much with us,” to this deep-lying part of human nature, as to
an oracle. The responses of the oracle are not given in
articulate language which the scientific understanding can
interpret ; they come as dreams, and must be received as
dreams, without thought of doctrinal interpretation. Their
ultimate meaning is the “feeling ” which fills us in beholding
them ; and when we wake from them, we see our daily concerns
and all things temporal with purged eyes.

This effect which Plato produces by the Myth in the
Dialogue is, it is hardly necessary to say, produced, in various

1 6 ¢iNouvfos puNbaodpbs wds éorw.—Arist. Met. A 2, 982 b 18,
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degrees, by Nature herself, without the aid of literary or other
art. The sense of “might, majesty and dominion” which
comes over us as we look into the depths of the starry sky,!
the sense of our own short time passing, passing, with which
we see the lilacs bloom again—these, and many like them, are
natural experiences which closely resemble the effect produced
in the reader’s mind by Plato’s art. When these natural
moods are experienced, we feel “ That which was, and is, and
ever shall be” overshadowing us; and familiar things—the
stars, and the lilac bloom—Dbecome suddenly strange and
wonderful, for our eyes are opened to see that they declare its
presence. It is such moods of feeling in his cultivated reader
that Plato induces, satisfies, and regulates, by Myths which set
forth God, Soul, and Cosmos, in vision.

The essential charm of these Myths is that of DPoetry
generally, whether the theme of a poem be expressly eschato-
logical and religious, like that of the Divina Commedia, or of
some other kind, for example, like that of the Fuiry Queene,
or like that of a love song. The essential charm of all
Poetry, for the sake of which in the last resort it exists, lies
in its power of inducing, satisfying, and regulating what may
be called Transcendental Yeeling, especially that form of
Transcendental Yeeling which manifests itself as solemn sense
of Timeless Being—of “ That which was, and is, and ever shall
be,” overshadowing us with its presence. ~Where this power
is absent from a piece—be it an epic, or a lyrie, or a play, or
a poem of observation and reflection—there is no Poetry ; only,
at best, readable verse,—an exhibition of wit and worldly
wisdom, of interesting “ anthropology,” of pleasing sound,—all
either helpful or necessary, in their several places, for the
production of the miléew in which poetic effect is felt, but
none of them forming part of that effect itself. Sometimes
the power of calling up Transcendental Feeling seems to be
exercised at no point or points which can be definitely indicated
in the course of a poem; this is notably the case where the
form of the poem is dramatic, ¢... where all turns on our
grasping “one complete action.” Sometimes “a lonely word ”

1 Coleridge says (Anima Poctae, from unpublished note-books of S. T. Coleridge,
edited by E. H. Coleridge, 1895 ; p. 123), ** Deep sky is, of all visual impressions,
the nearest akin to a feeling. It is more a feeling than a sight, or rather, it is
the melting away and entire union of feeling and sight!”
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makes the great difference. At any rate, elaborate dream-
consciousness apparatus, such as we find employed in the
Platonic Myths, in the Divina Commediea, and in poems like
Endymion and Hyperion, is not essential to the full exercise
of the power of Poetry. Some common scene is simply
pictured for the mind’s eye; some place haunted by memories
and emotions is pictured for the heart; a face declaring some
mood 1s framed in circumstances which match it and its mood ;
some fantasia of sound or colour fills eye or ear; some sudden
stroke of personification amazes us; there is perhaps nothing
more than the turn of a phrase or the use of a word or the
falling of a cadence—and straightway all is done that the
most elaborate and sustained employment of mythological
apparatus could do—we are away in the dream-world; and
when we presently return, we are haunted by the feeling that
we have “seen the mysteries "—Dby that Transcendental Feeling
which Dante finds language to express in the twenty-fifth
sonnet of the Vita Nuoval and in the last canto of the
Laradiso —-
O abbondante grazia, ond’ io presunsi
Ficcar lo viso per la luce eterna
Tanto, che la veduta vi consunsi !
Nel suo profondo vidi che 8’ interna,
Legato con amore in un volume,
Cio che per I’ universo si squaderna ;
Sustanzia ed accidenti e lor costume,
Qnasi conflati insienie per tal modo,
Che cio ch’ io dico & un semplice lume.
La forma universal di questo nodo
Credo ch’ io vidi, perche piu di largo,
Dicendo questo, mi sento ch’ io godo.
Un punto solo m’ & maggior letargo,
Che venticinque secoli alla impresa,
Che fe’ Nettuno ammirar I’ ombra d’ Argo.2

Let me give some examples from the Poets of their
employment of the means which I have just now mentioned.

A common scene is simply pictured for the mind's eye :—

Sole listener, Duddon ! to the breeze that played
With thy clear voice, I canght the fitful sound

! See infra, p. 38, where this sonnet is quoted.
2 Paradiso, xxxiii. 82-9.
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Wafted o’er sullen moss and craggy mound—
Unfruitful solitudes, that seem’d to upbraid

The sun in heaven !—but now, to form a shade
For thee, green alders have together wound
Their foliage ; ashes flung their arms around ;
And birch-trees risen in silver colonnade,

And thou hast also tempted here to rise,

Mid sheltering pines, this cottage rude and grey ;
Whose ruddy children, by the mother’s eyes
Carelessly watched, sport through the summer day,
Thy pleased associates :—light as endless May
On infant bosoms lonely Nature lies,

Sometimes, again, the scene is piclured for the heart rather
than for the eye—we look upon a place haunted, for the Poet,
and after him for ourselves, by memories and emotions :—

Row us out from Desenzano, to your Sirmione row !

So they row’d, and there we landed—“ O venusta Sirmio !”
There to me thro” all the groves of olive in the summer glow,
There beneath the Roman ruin where the purple flowers grow,
Came that “ Ave atque Vale” of the Poet’s hopeless woe,
Tenderest of Roman poets nineteen hundred years ago,
“Frater Ave atque Vale ”—as we wander’d to and fro

Gazing at the Lydian laughter of the Garda Lake below
Sweet Catulluy’s all-but-island, olive-silvery Sirmio !

Again, 7t is a face that we see declaring some mood, and
Jramed in circumstances which mateh it and its mood :-—

At eve a dry cicala sung,
There came a sound as of the sea;
Backward the lattice-blind she flung,
~ And lean’d upon the balcony.
There all in spaces rosy-bright
Large Hesper glitter’d on her tears,
And deepening thro’ the silent spheres
Heaven over Heaven rose the night.

Again, some fantasie of sound or light fills ear or eye,—
of sound, like this :—

Sometimes a-dropping from the sky

I heard the skylark sing;

Sometimes all little birds that are,
How they seemed to fill the sea and air
With their sweet jargoning!
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And now ’twas like all instruments,
Now like a lonely flute ;

And now it is an angel’s song,

That makes the heavens be mute.

Or like this :—

The silver sounding instruments did meet
With the base murmur of the Water’s fall :
The Water’s fall with difference discrete,
Now soft, now loud, unto the Wind did call :
The gentle warbling Wind low answered to all.

Of sound and light together, like this —

A sunny shaft did I behold,
From sky to earth it slanted :

And poised therein a bird so bold—
Sweet bird, thou wert enchanted !

He sank, he rose, he twinkled, he trolled
Within that shaft of sunny mist ;

His eyes of fire, his beak of gold,
All else of amethyst !

And thus he sang: “Adieu! adieu !
Love’s dreams prove seldom true.
The blossoms, they make no delay :
The sparkling dewdrops will not stay.
Sweet month of May,
We must away ;
Far, far away !
To-day ! to-day!”

Again, it is some stroke of personification that fills us with
amazement—where we thought that Nature was most solitary,
see | some one is present !

The nightingale, up-perched high,
And cloister’d among cool and hunched leaves—
She sings but to her love, nor e’er conceives
How tiptoe Night holds back her dark-grey hood.

Or, it may be, the presence is that of Great Nature herself—
and she feels what we feel, and knows what we know :(—

O fair is Love’s first hope to gentle mind !

As Eve'’s first star thro’ fleecy cloudlet peeping ;
And sweeter than the gentle south-west wind,
O’er willowy meads and shadowed waters creeping,
And Ceres' golden fields ;—the sultry hind

Meets it with brow uplift, and stays his reaping.
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Lastly, it is perhaps but the turn of a phrase or the fall of
a cadence that touches the heart :—

I heard a linnet courting
His lady in the spring ;
His mates were idly sporting,
Nor stayed to hear him sing
His song of love :—
I fear my speech distorting
His tender love.

So much by way of illustrating poetic effect produced, as
only the inspired poet knows how to produce it, by very
simple means. I venture to ask the student of Plato to
believe with me that the effect produced, in the passages just
quoted, by these simple means, does not differ in kind from
that produced by the use of elaborate apparatus in the Myths
with which this work is concerned. The effect is always the
induction of the dream-consciousness, with its atmosphere of
solemn feeling spreading cut into the waking consciousness
which follows.

It will be well, however, not to confine ourselves to the
examples given, but to quote some other examples from
Poetry, in which this effect is produced in a way more closely
parallel to that in which it is produced in the Platonic Myths.
I will therefore ask the reader to submit himself to an experi-
ment: first, to take the three following passages—all
relating to Death—and carefully reading and re-reading them,
allow the effect of them to grow upon him; and then, turning
to Plato’s Eschatological Myths in the Phaedo, Gorgias, and
Republic, and reading them in the same way, to ask himself
whether or no he has had a foretaste of their effect in the
effect produced by these other pieces. I venture to think
that the more we habituate ourselves to the influence of the
Poets the better are we likely to receive the message of the
Prophets.

Deh peregrini,! che pensosi andate
Forse di cosa che non v’ & presente,
Venite voi di si lontana gente,

Come alla vista voi ne dimostrate ?
Che non piangete, quando voi passate

1 La Vita Nuova, § 41, Sonetto 24.
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Per lo suo mezzo la citta dolente,

Come quelle persone, che neente

Par che intendesser la sua gravitate.
Se voi restate, per volerla udire,

Certo lo core ne’ sospir mi dice,

Che lagrimando n’ uscirete pui.
Ella ha perduta la sua Beatrice ;

E le parole, ch’ nom di lei puo dire,

Hanno virth di far piangere altrui.

To that high Capital,! where Kingly Death
Keeps his pale court in beauty and decay,
He came: and bought, with price of purest breath,
A grave among the eternal—Come away !
Haste, while the vault of blue Italian day
Is yet his fitting charnel-roof ! while still
He lies, asif in dewy sleep he lay ;
Awake him not ! surely he takes his fill
Of deep and liquid rest, forgetful of all ilL

He will awake no more—oh, never more !
Within the twilight chamber spreads apace
The shadow of white Death, and at the door
Invisible Corruption waits to trace
His extreme way to her dim dwelling-place ;
The eternal Hunger sits, but pity and awe
Soothe her pale rage, nor dares she to deface
So fair a prey, till darkness and the law

Of change shall o’er his sleep the mortal curtain draw.

Ol, weep for Adonais !'—The quick Dreams,
The passion-winged Ministers of thought,
‘Who were his flocks, whom near the living streams
Of his young spirit he fed, and whom he taught
The love which was its musie, wander not,—
Wander no more from kindling brain to hrain,
But droop there, whence they sprung; and mourn their lot
Round the cold heart, where, after their sweet pain,
They ne’er will gather strength, nor find a home again.

And one with trembling hand clasps his cold head,
And fans him with her moonlight wings, and cries:
“Qur love, our hope, our sorrow, is not dead ;

See, on the silken fringe of his faint eyes,

Like dew upon a sleeping flower, there lies

A tear some Dream has loosened from his brain.”

1 Shelley, Adonais.
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Lost Angel of a rnined Paradise !
She knew not ’twas her own ; as with no stain
She faded, like a cloud which had outwept its rain.

One from a lucid urn of starry dew

Washed his light limbs, as if embalming them ;

Another clipt her profuse locks, and threw

The wreath upon him, like an anadem,

Which frozen tears instead of pearls begem ;

Another in her wilful grief would break

Her bow and winged reeds, as if to stem

A greater loss with one which was more weak ;
And dull the harbéd fire against his frozen cheek.

Another Splendour on his mouth alit,
That mouth whence it was wont to draw the breath
Which gave it strength to pierce the gnarded wit,
And pass into the panting heart beneath
With lightning and with music: the damp death
Quenched its caress upon his icy lips ;
And, as a dying nieteor stains a wreath
Of moonlight vapour, which the cold night clips,

It flushed through his pale limbs, and passed to its eclipse.

And others came,—Desires and Adorations,

Winged Persnasions, and veiled Destinies,

Splendours, and Glooms, and glimmering Incarnations

Of hopes and fears, and twilight Phantasies ;

And Sorrow, with her family of Sighs,

And Pleasure, blind with tears, led by the gleam

Of her own dying smile instead of eyes,

Came in slow pomp;—the moving pomp might seem
Like pageantry of mist on an autumnal strean.

All he had loved and mioulded into thought
From shape, and hue, and odour, and sweet sound,
Lamented Adonais. Morning sought
Her eastern watch-tower, and her hair unbound,
Wet with the tears which should adorn the gronnd,
Dimmed the aerial eyes that kindle day ;
Afar the melancholy thunder moaned,
Pale Ocean in unquiet slumber lay,

And the wild winds flew around, sobbing in their dismay.

Lost Echo sits amid the voiceless mountains,

And feeds her grief with his remembered lay,

And will no more reply to winds or fountains,

Or amorous birds perched on the young green spray,
Or herdsman’s horn, or bell at closing day ;

Since she can mimic not his lips, more dear
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Than those for whose disdain she pined away
Into a shadow of all sounds :—a drear
Murmur, between their songs, is all the woodmen hear.

* * * * td

* * ¥ * E3

Alas! that all we loved of him should be,

But for our grief; as if it had not been,

And grief itself be mortal ! Woe is me !

Whence are we, and why are we ? of what scene

The actors or spectators ?  Great and mean

Meet massed in death, who lends what life must borrow.

As long as skies are blue, and fields are green,

Evening must usher night, night urge the morrow,
Month follow month with woe, and year wake year to sorrow.

* * * ¥* #* *
* e * * * *®

Peace, peace ! he is not dead, he doth not sleep—
He hath awakened from the dream of life—
"Tis we, who, lost in stormy visions, keep
With phantoms an unprofitable strife,
And in mad trance strike with our spirit’s knife
Invuluerable nothings—7Ve decay
Like corpses in a charnel ; fear and grief
Convulse us and consume us day by day,
And cold hopes swarm like worms within our living clay.

He has outsoared the shadow of our night ;

Envy and calumny, and hate and pain,

And that unrest which men miscall delight,

Can touch him not and torture not again ;

From the contagion of the world’s slow stain

He is secure, and now can never mourn

A heart grown cold, a head grown grey in vain ;

Nor, when the spirit's self has ceased to burn,
With sparkless ashes load an unlamented urn.

% * ¥ * *

* * #* * *

He is made one with Nature: there is heard

His voice in all her musie, from the moan

Of thunder to the song of night’s sweet bird ;

He is a presence to he felt and known

In darkness and in light, from lerb and stone,

Spreading itself where’er that Power may move

Which has withdrawn his being to its own ;

Which wields the world with never-wearied love,
Sustains it from beneath, and kindles it above.



30 THE MYTHS OF PLATO

He is a portion of the loveliness
Which once he made more lovely : he doth bear
His part, while the one Spirit’s plastic stress
Sweeps through the dull dense world, compelling there
All new successions to the forms they wear ;
Torturing the unwilling dross that checks its flight
To its own likeness, as each mass may bear ;
And bursting in its beauty and its might
From trees and beasts and men into the Heaven’s light.

The splendours of the firmament of time
May be eclipsed, but are extinguished not ;
Like stars to their appointed height they climb,
Aud death is a low mist which cannot blot
The brightness it may veil. When lofty thought
Lifts a young heart above its mortal lair,
And love and life contend in it, for what
Shall be its earthly doom, the dead live there,
And move like winds of light on dark and stormy air.
The inheritors of unfulfilled renown
Rose from their thrones, built beyond mortal thought,
Far in the Unapparent. Chatterton
Rose pale, his solemn agony had not
Yet faded from him ; Sidney, as he fought,
And as he fell, and as he lived and loved,
Sublimely mild, a Spirit without spot,
Arose; and Lucan, by his death approved :
Oblivion, as they rose, shrank like a thing reproved.

And many more, whose names on Earth are dark,
But whose transmitted effluence cannot die
So long as fire outlives the parent spark,
Rose, robed in dazzling immortality.
“Thou art become as one of us,” they cry;
Tt was for thee yon kingless sphere has long
Swung blind in unascended majesty,
Silent alone amid a Heaven of Song.
Assume thy winged throne, thou Vesper of our throng !”

When lilacs last in the dooryard bloom’d,}

And the great star early droop’d in the western sky in the night,

T mourn’d, and yet shall mourn with ever-returning spring.

Ever-returning spring, trinity sure to me you bring,

Lilac blooming perennial, and drooping star in the west,

And thought of him T love.
* * £ * i * *

* * % * s £ *

1 Walt Whitman, Leaves of Grass (Memories of President Lincoln).
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From this bush in the dooryard,
With delicate-colonr’d blossoms and heart-shaped leaves of rich green,
A sprig with its flower I break.

In the swamp in secluded recesses,
A shy and hidden bird is warbling a song—

3 + i 4 * 3+ *

Song of the bleeding throat,
Death’s outlet song of life.

Over the breast of the spring, the land, amid cities,

Amid lanes and through old woods, where lately the violets peep’d from
the ground, spotting the grey débris,

Amid the grass in the fields each side of the lanes, passing the endless
grass,

Passing the yellow-spear’d wheat, every grain from its shroud in the
dark-brown fields uprisen,

Passing the apple-tree blows of white and pink in the orchards,

Carrying a corpse to where it shall rest in the grave,

Night and day journeys a coffin.

Coffin that passes through lanes and streets,

Through day and night with the great cloud darkening the land,

With the pomp of the inloop’d flags, with the cities drap’d in black,

With the show of the States themselves as of crape-veild women
standing,

* * * * *

With the countless torches lit, with the silent sea of faces and the
bared heads,
* * * * * * *

* * * * * * *

With the tolling tolling bells’ perpetual clang,
Here, coffin that slowly passes,
I give you my sprig of lilac.

* * * * * * *

* * * * * * *
Sing on there in the swamp,
O singer bashful and tender, T hear your notes, I hear your call,
1 hear, I come presently, I understand you,
But a moment I linger, for the lustrous star has detain’d me,
The star, my departing comrade, holds and detains me.

O how shall I warble myself for the dead one there I lov'd?
And how shall I deck my song for the large sweet soul that has gone ?
And what shall my perfume be for the grave of him I love?
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Sea-winds blown from East and West,
Blown from the Eastern sea and blown from the Western sea,
on the prairies meeting . . .—
With these and the breath of my chant,
T'll perfume the grave of him T love.
¥ * * * * * *
* * * * ¥* * *
Sing on, sing on, you grey-brown bird,
Sing from the swamps, the recesses, pour your chant from the bushes,
Limitless out of the dusk, out of the cedars and pines.
Sing on, dearest brother, warble your reedy song,
Loud human song, with voice of uttermost woe,

O liquid and free and tender !
O wild and loose to my soul—O wondrous singer !
You only I hear—yet the star holds me (but will soon depart),
Yet the lilac with the mastering odour holds me.
¥* * * * * * *
* * * * #* * *
With the knowledge of death as walking one side of me,
And the thought of death close-walking the other side of me,
And I in the middle as with companions, and as holding the hands of
companions,
I fled forth to the hiding receiving night that talks not,
Down to the shores of the water, the path by the swamp in the dimness,
To the solemn shadowy cedars and ghostly pines so still.

And the singer so shy to the rest received me,

The grey-brown bird I know receiv’d us comrades three,

And he sang the carol of death, and a verse for him I love.
* * * * ¥ % "
* * * * 3* * *

And the charm of the carol rapt me,

As T held as if by their hands my comrades in the night,

And the voice of my spirit tallied the song of the bird.

Come, lovely and soothing death,
Undulate round the world, serenely arriving, arriving,
In the day, in the night, to all, to each,
Sooner or later delicate death.
* * * * ¥ * *
Dark mother always glvding near with soft feet,
Have none chanted for thee a chant of fullest welcome ?
Then I chant it for thee, I glorify thee above all,
I bring thee a song that when thow must indeed come, come unfalteringly.
* * * ¥ % ¥
* * * - * * *
From me to thee glad serenades,
Dances for thee I propose saluting thee, adornments and feastings for thee,
And the sights of the open landscape and the high-spread sky are fitting,
And life and the fields, and the huge and thoughtful night—
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The naght in silence under many a star,

The ocean shore and the husky whispering wave whose voice I know,
And the soul turning to thee, O vast and well-verl'd deatl,

And the body gratefully nestling close to thee.

Over the tree-tops I float thee a song,

Over the rising and sinking waves, over the myriad fields and the prairies
wide,

Over the dense-pack’d cities all and the teeming wharves and ways,

I float this carol with joy, with joy to thee, O deatl.

The conclusion which follows, as it seems to me, from
examination of what one experiences in perusing great Poetry
—of which the three widely dissimilar pieces which I have
quoted at length are eminent examples—is that the essential
charm of Poetry—that for the sake of which, in the last
resort, it exists—Ilies in its power of inducing, in certain care-
fully chosen circumstances, that mode of Transcendental
Feeling which is experienced as solemn sense of the over-
shadowing presence of “ That which was, and is, and ever shall
be.” The Poet, always by means of Representations—images,
meprjuara—products of the dream-consciousness in himself,
and often with the aid of Rhythm and Melody which call up
certain shadowy Feelings, strange, in their shadowy form, to
ordinary consciousness, induces in his patient the dream-con-
sciousness in which such Representations and Feelings are at
home. DBut the dream-consciousness induced in the patient
by the imagery and melody of the Poet lasts only for a
moment. The effect of even the most sustained Poetry is a
succession of occasional lapses into the state of dream-con-
sciousness, each one of which occurs suddenly and lasts but
for a moment, in the midst of an otherwise continuous
waking consciousness which is concerned, in a matter-of-fact
way, with “what the poem is about,” and “how the poet
manages his theme,” and a hundred other things. It is at
the moment of waking from one of these lapses into the
dream-world that the solemn sense of the immediate presence
of “That which was, and is, and ever shall be ” is experienced
—at the moment when one sees, in the world of wide-awake
consciousness, the image, or hears the melody, which one saw
or heard only a moment ago—or, was it not ages ago ?—in
the dream-world :—

D
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Un punto solo m’ ¢ maggior letargo,
Che venticinque secoli alla impresa,
Che fe’ Nettuno ammirar 1’ ombra d’ Argo.

It is thus, as these sudden lapses, each followed immediately
by waking and amazement, succeed one another, it may be, at
long intervals, in a poem, that the power of its Poetry grows
upon us. It is essential to our experiencing the power of
Poetry that there should be intervals, and intervals of con-
siderable length, betwcen the lapses. The sense of having
seen or heard things belonging to a world in which “ Time is
not ” needs for its immediate realisation the presence, in the
world of waking consciousness, of things which shall “remind ”
us of the things of that other world in which “Time is not”
—without such things to “remind” us, there would be no
“recollection” of our visit to the world in which “Time is
not.” The poet’s image, therefore, which began by throwing
us into the dream-state, must persist in the state of waking
consciousness to which we are now returned, and there, as we
look at it in the light of common day, amaze us by its “resem-
blance ” to an archetype seen in the world in which “ Time
is not.” And its persistence in the world of waking con-
sciousness can be guaranteed only by a more or less wide
context addressed to our ordinary faculties—to the senses and
understanding—and to our ordinary sentiments. Over this
matter-of-fact context, however, the amazement produced in
us when we perceive that the image, or other product of the
Poet’s dream-consciousness, which just now set us, too,
a-dreaming, is double—is something both in the world without
Time, and in this temporal world—casts a glamour for a
while. Then the glamour fades away, and we find ourselves
accompanying the Poet through the every-day world ; and it
may be in accordance with the secret scheme which he is
carrying out that we are kept in this every-day world for
a long while, in order that we may be taken the more by
surprise when suddenly, as we journey, the light from heaven
shines round about us. “Whatever specific import,” says
Coleridge,! “we attach to the word poetry, there will be found
involved in it, ag a necessary consequence, that a poem of any
length neither can be, nor ought to be, all poetry.”

1 Biog. Lit. ch. xiv.
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The chief end of Poetry, then, is to induce Transcendental
Feeling—experienced as solemn sense of the immediate pre-
sence of “That which was, and is, and ever shall be ”—in the
Poet’s patient, by throwing him suddenly, for a moment, into
the state of dream-consciousness, out of a waking conscious-
ness which the Poet supplies with objects of interest; the
sudden lapse being effected in the patient by the communica-
tion to him of images and other products of the Poet’s dream-
consciousness, through the medium of language generally, but
not always, distinguished from that of ordinary communication
by rhythm and melody.

But the same result—the induction of the same form of
Transcendental Feeling—is produced, not only by the means
which the Poet employs,—dream-imagery communicated by
language generally, but not mnecessarily, rhythmic and
melodious,—but also by different artistic means—by the
means which the Painter and the Musician respectively
employ ; indeed—and this seems to me to be a matter of first-
rate importance for the Theory of Poetry—it is sometimes
produced by mere Nature herself without the aid of any art,
and Dby events as they happen in one’s life, and, above all, by
scenes and situations and persons remembered out of the days
of childhood and youth. “We are always dreaming,” Renan
(I think) says somewhere, “ of faces we knew when we were
eighteen.” In this connection let me ask the reader to
consider Wordsworth’s lines beginning—

There was a Boy ; ye knew him well, ye clitfs
And islands of Winander—-

It seems to me that the mere scene described in these lines—
a scene to which it would not be difficult to find parallels in
any one’s experience—is, entirely apart from the language in
which 1t is described, and simply as a picture in the mind of
the person who remembers it, and in the minds of those to
whom he describes it, the miliew in which true poetic effect
_ is experienced. As I write this, I can hardly recall a line
of Wordsworth’s deseription ; but the picture which the read-
ing of his description has left in my mind is distinct; and
it 1s in dwelling on the picture that I feel the poetic effect—
as it was, I am convinced, in dwelling on the picture, before
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he composed a line of the poem, that the poet himself ex-
perienced the feeling which he has communicated to me.
And the re-reading of such a poem is more likely to impair
than to enhance the feeling experienced by one who has once
for all pictured the scene.

The more I read and re-read the works of the great poets,
and the more I study the writings of those who have some
Theory of Poetry to set forth, the more am I convinced that
the question What is Poetry ? can be properly answered only
if we make What it does take precedence of How it does .
The result produced by Poetry—identical, I hold, with that
produced by the other fine arts, and even sometimes by the
mere contemplation of Nature and Human Life—is the one
thing of prime importance to be kept always in view, but is
too often lost sight of in the examination of the means by
which Poetry produces it, as distinguished from those by
which, say, Painting produces it. Much that is now being
written on the Theory of Poetry leaves one with the impres-
sion that the writers regard the end of Poetry as something
sut generts—in fact, something not to be distinguished from
the employment of technique peculiar to Poetry among the
fine arts.! T shall return to this point afterwards.

In making the essential charm of Poetry—that for the
sake of which, in the last resort, it exists—Iie in its power
of inducing, in certain carefully chosen circumstances, and so
of regulating, Transcendental Feeling experienced as solemn
sense of “That which was, and is, and ever shall be” over-
shadowing us with its presence, I must not be taken to mean
that there is no Poetry where this sense is not induced as
a distinet ecstatic experience. Great DPoetry, just in those
places where it is at its very greatest, indeed shows its
peculiar power not otherwise than by inducing such distinet
ecstatic experience; but generally, poetic effect—mnot the very
greatest, but yet indisputably poetic effect—is produced by
something less— by the presence of this form of Tran-
scendental Feeling in a merely nascent state,—just a little
more, and it would be there distinetly; as it is, there is a

1 Mr. Courthope (Life in Poetry, p. 78) says: ““ Poetry lies in the invention
of the right metrical form—be it epic, dramatie, lyric, or satiric—for the expres-
sion of some idea universally interesting to the imagination.” And ef. p. 63.
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“magic,” as we say, in the picture called up, or the natural
sentiment aroused, which fills us with wondering surmise—
of what, we know not. This “magic” may be illustrated
perhaps most instructively from lyric poetry, and there, from
the lightest variety of the kind, from the simple love song.
The pictures and sentiments suggested in the love song,
regarded in themselves, belong to an experience which seems
to be, more than any other, realised fully in the present,
without intrusion of past or future to overcast its blue day
with shadow. But look at these natural pictures and senti-
ments not directly, but as reflected in the magic mirror of
Poetry! They are still radiant in the light of their Present
—for let us think now only of the happy love song, not of the
love song which is an elegy—they are still in their happy
Present ; but they are not of it—they have become something
“rich and strange.” No words can describe the change which
they have suffered; it is only to be felt—as in such lines as
these :—
Das Mddchen.

Ich hab’ ihn gesehen !

Wie ist mir geschehen ?

O himmlischer Blick !

Er kommt mir entgegen :

Ich weiche verlegen,

Ich schwanke zuriick.

Ich irre, ich triume !

Thr Felsen, ihr Biume,

Verbergt meine Freude,
Verberget mein Gliick !

Der Jingling,
Hier muss ich sie finden !
Ich sah sje verschwinden,
Thr folgte mein Blick.
Sie kam mir entgegen ;
Dann trat sie verlegen
Und schamroth zuriick.
Ist ’s Hoffnung, sind ’s Trinuie ?
Thr Felsen, ihr Biume,
Entdeckt mir die Liebste,
Entdeckt mir mein Gliick !

The magic of such lines as these is due, I cannot doubt,
to the immediate presence of some great mass of feeling which
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they rouse, and, at the same time, hold in check, behind our
mere understanding of their literal meaning. The pictures and
sentiments conjured up, simple and familiar though they are,
have yet that about them which I can only compare with the
mysterious quality of those indifferent things which are so
carefully noticed, and those trifling thoughts which are so
seriously dwelt upon, in an hour of great trouble.

But the Transcendental Feeling which, being pent up
behind our understanding of their literal meaning, makes the
magic of such lines, may burst through the iridescent film
which contains it. 'We have an example of this in the trans-
figuration of the Earthly into the Heavenly Beatrice. The
Transcendental Feeling latent behind our understanding of
the praise of Beatrice in the earlier sonnets and canzoni of
the Vite Nuove emerges as a distinct experience when we
assist at her praise in the Paradiso. Contrast the eleventh
sonnet of the Vite Nuove with the twenty-fifth, which, with
its commentary, is a prelude to the Paradiso. The eleventh
sonnet of the Vite Nuova ends:—

Aiutatemi, donne, a farle onore.

Ogni dolcezza, ogni pensiero umile
Nasce nel core a chi parlar la sente ;
Ond’ & beato chi prima la vide.

Quel ch’ ella par quand’ un poco sorride,
Non si pud dicer, né tener a mente,
Si & nuovo miracolo gentile.

Here it is the magic of the lines which is all in all. Now let
us turn to the twenty-fifth, the last, sonnet of the Vita Nuove,
and to the words after it ending the book with the promise
of more worthy praise—more worthy, because offered with a
deeper sense of the encompassing presence of “ That which
was, and is, and ever shall be” ——

Oltre la spera, che piu larga gira,
Passa il sospiro ch’ esce del mio core :
Intelligenza nuova, che 1’ Amore
Piangendo mette in lui, pur su lo tira.
Quand’ egli & giunto 1, dov’ el desira,
Vede una donna, che riceve onore,
E luce si, che per lo suo splendore
Lo peregrino =pirito la mira.
Vedela tal, che, quando il mi ridice,
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Io non lo intendo, si parla sottile
Al cor dolente, che lo far parlare.
So io ch’ el parla di quella gentile,
Perocché spesso ricorda Beatrice,
Sicch’ io lo intendo ben, donne mie care.

“Straightway after this sonnet was writ, there appeared
unto me a marvellous vision, wherein I beheld things which
made me determine not to say more concerning this Blessed
One until I should be able to speak of her more worthily.
To this end I studied with all diligence, as she knoweth well.
Wherefore, if it shall be the pleasure of Him through Whom
all things live that my life endure for some years, I hope to
say of her that which never before hath been said of woman.
And then may it please Him Who is Lord of Courtesy that
my Soul may go to behold the glory of her Lady, to wit, of
that Blessed Beatrice, who in glory doth gaze upon the face of
Him Who is blessed for evermore.”

4. TRANSCENDENTAL FEELING, THE EXPERIENCE TO WHICH THE
PratoNnic MyYTH AND ALL OTHER ForMS or POETRY
APPEAL, EXPLAINED GENETICALLY.

Transcendental Feeling I would explain genetically (as
every mood, whatever its present value may be,—that is
another matter,—ought to be explained) as an effect produced
within consciousness (and, in the form in which Poetry is
chiefly concerned with Transcendental Feeling, within the
dream-consciousness) by the persistence in us of that primeval
condition from which we are sprung, when Life was still as
sound asleep as Death, and there was no Time yet. That we
should fall for a while, now and then, from our waking, time-
marking life, into the timeless slumber of this primeval life is
easy to understand ; for the principle solely operative in that
primeval life is indeed the fundamental principle of our
nature, being that ¢ Vegetative Part of the Soul” which
made from the first, and still silently makes, the assumption
on which our whole rational life of conduct and science rests
—the assumption that Life is worth living. No arguments
which Reason can bring for, or against, this ultimate truth
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are relevant; for Reason cannot stir without assuming the
very thing which these arguments seek to prove or to disprove.
“Live thy life” is the Categorical Imperative addressed by
Nature to each one of her creatures according to its kind.

At the bottom of the scale of Life the Imperative is
obeyed silently, in timeless sleep, as by the trees of the
tropical forest :—

The fair and stately things,

Impassive as departed kings,

All still in the wood’s stillness stood,

And dumb. The rooted multitude

Nodded and brooded, bloomed and dreamed,

Unmeaning, undivined. It seemed

No other art, no hope, they knew,

Than clutch the earth and seek the blue.

* * * * *

* * * * *
My eyes were touched with sight.

I saw the wood for what it was:

The lost and the victorious cause,

The deadly battle pitched in line,

Saw weapons cross and shine :

Silent defeat, silent assault,

A battle and a burial vault.

* * * *

* * * *

Green conquerors from overhead

Bestrode the bodies of their dead :

The Ceesars of the sylvan field,

Unused to fail, foredoomed to yield :

For in the groins of branches, lo !

The cancers of the orchid grow.!

When to the ¢ Vegetative ” the “ Sensitive” Soul is first
added, the Imperative is obeyed by creatures which, experi-
encing only isolated feelings, and retaining no traces of them
in memory, still live a timeless life, without sense of past or
future, and consequently without sense of selfhood.

Then, with Memory, there comes, in the higher animals,
some dim sense of a Self dating back and prospecting for-
ward. Time begins to be. But the sense of its passage brings
no melancholy; for its end in death is not yet anticipated
by reflective thought.

Man’s anticipation of death would oppress his life with

Y Songs of Travel, R. L. Stevenson: ‘“The Woodman.”
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insupportable melancholy, were it not that current employ-
ments, especially those which are spoken of as duties, are so
engrossing—that is, I would explain, were it not that his
conscious life feels down with its roots into that “ Part of the
Soul ” which, without sense of past or future or self, silently
holds on to Life, in the implicit faith that it is worth living
—that there is a Cosmos in whicl it is good to be. As it is,
there is still room enough for melancholy in his hours of ease
and leisure. If cowmnfort comes to him in such hours, it is
not from his thirking out some solution of his melancholy,
but from his putting by thought, and sinking, alone, or led by
some pvoTaywyos Tod Blov, for a while into the sleep of that
fundamental « Part of the Soul.” When he wakes into daily
life again, it is with the elementary faith of this Part of his
Soul newly confirmed in his heart; and he is ready, in the
strength of it, to defy all that seems to give it the lie in the
world of the senses and scientific understanding. Sometimes
the very melancholy, which overclouds him at the thought
of death, is transfigured, in the glow of this faith, into an
exultant resignation—¢1I shall pass, but He abideth for ever.”
Sometimes, and more often, the faith does not merely trans-
figure, but dispels, the melancholy, and fills his heart with
sweet hope, which fancy renders into dreams of personal
immortality. ;

To sum up in effect what I have said about Transcendental
Feeling : it is feeling which indeed appears in our ordinary
object-distinguishing, time-iarking consciousness, but does
not originate in it. It is to be traced to the influence on
consciousness of the presence in us of that “Part of the
Soul” which holds on, in timeless sleep, to Life as worth
living. Hence Transcendental Feeling is at once the solemn
sense of Timeless Being—of “ That which was, and is, and ever
shall be” overshadowing us-—and the conviction that Life
is good. In the first-mentioned phase Transcendental Feeling
appears as an abnormal experience of our conscious life, as
a well-marked ecstatic state;' in its other phase—as con-
viction that Life is good—Transcendental Feeling may be said
to be a normal experience of our conscious life: it is not

! See luradiso, xxxiii. 82-96, quoted supra, p. 28, and Vita Nuova, Sonnet
xxv., quoted supra, p. 38.
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an experience occasionally cropping up alongside of other
experiences, but a feeling which accompanies all the experi-
ences of our conscious life— that “sweet hope,” gAvkela
énmis,t in the strength of which we take the trouble to seek
after the particular achievements which make up the waking
life of conduct and science. Such feeling, though normal, is
rightly called Transcendental *> because it is not one of the
effects, but the condition, of our entering upon and persever-
ing in that course of endeavour which makes experience.

5. THE PraToNic MYTH ROUSES AND REGULATES TRAN-
SCENDENTAL FEELING BY (1) IMAGINATIVE REPRESEN-
TATION OF IDEAS OF REASON, AND (2) IMAGINATIVE
DEpucTION OF CATEGORIES OF THE UNDERSTANDING
AND MoORAL VIRTUES.

I have offered these remarks about Transcendental Feeling
in order to preface a general statement which I now venture
to make about the Platonic Myths—that they are Dreams
expressive of Transcendental Fecling, told in such a manner
and such a context that the telling of them regulates, for
the service of conduct and science, the feeling expressed.

How then are conduct and science served by such regulation
of Transcendental Feeling ?

In the wide-awake life of conduct and science, Under-
standing, left to itself, claims to be the measure of truth :
Sense, to be the criterion of good and bad. Transcendental
Feeling, welling up from another “ Part of the Soul,” whispers
to Understanding and Sense that they are leaving out some-
thing. What? Nothing less than the secret plan of the
Universe. And what is that secret plan? The other © Part
of the Soul” indeed comprehends it in silence as it is?® but
can explain it to the Understanding only in the symbolical
language of the interpreter, Imagination—in Vision.* In
the Platonic Myth we assist at a Vision in which the

1 yhvkeid ol xapdlav drd\Nowoca 4ynporpbpos cuvaopel éwis, & pdhicra Ovardv
moNUoTpogor yrvwuar kuBeprd.—Pindar, quoted Rep. 331 A.

2 As distinguished from ‘“ Empirical Feeling™ ; see enfra, p. 389.

3 Plotinus, Znn. iii. 8. 4, and see infra, p. 45.

* Tim. 71 p, E. The liver, the organ of Imagination, is a pavreior.
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wide-awake life of our ordinary experiences and doings is
seen as an act in a vast drama of the creation and con-
summation of all things. The habitudes and faculties of our
moral and intellectual constitution, which determine e prior:
our experiences and doings in this wide-awake life, are them-
selves clearly seen to be determined by causes which, in turn,
are clearly seen to be determined by the Plan of the Universe
which the Vision reveals. And more than this—the Universe,
planned as the Vision shows, is the work—albeit accomplished
under difficulties—of a wise and good God; for see how
mindful He is of the welfare of man’s soul throughout all its
wanderings from creation to final purification, as the Vision
unfolds them! We ought, then, to be of good hope, and to
use strenuously, in this present life, habitudes and faculties
which are so manifestly in accordance with a universal plan
so manifestly beneficent.

1t is as producing this mood in us that the Platonic Myth,
Aetiological and Eschatological, regulates Transcendental Feel-
ing for the service of conduct and science. In Aetiological
Myth the Categories of the Understanding and the Moral
Virtues are deduced from a Plan of the Universe, of which
they are represented as parts seen, together with the whole,
in a former life, and “remembered” piecemeal in this; in
Aetiological and Eschatological (but chiefly in Eschatological)
Myth the “Ideas of Reason,” Soul, Cosmos, as completed
system of the Good, and God, are set forth for the justification
of that “sweet hope which guides the wayward thought of mortal
man “"—the hope without which we should not take the trouble
to enter upon, and persevere in, that struggle after ever fuller
comprehension of conditions,' ever wider “correspondence with
environment,” which the habits and faculties of our moral
and intellectual structure—the Categories of the Understand-
ing and the Moral Virtues—enable us to carry on in detail.

At this point, before I go on further to explain Plato’s hand-
ling of Transcendental Feeling, I will make bold to explain my
own metaphysical position. A very few words will suffice.

I hold that it is in Transcendental Feeling, manifested

! Kant makes ‘“ Reason” (i.e. the whole man in opposition to this or that
part, c.g. ““understanding”) the source of ‘‘Transccndental Ideas,” described as
‘“conceptions of the unconditioned,” *‘conceptions of the totality of the con-
ditions of auy thing that is given as conditioned.”
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normally as Faith in the Value of Life, and ecstatically as
sense of Timeless Being, and not in Thought proceeding by
way of speculative construction, that Consciousness comes
nearest to the object of Metaphysics, Ultimate Reality. It is
in Transcendental Feeling, not in Thought, that Consciousness
comes nearest to Ultimate Reality, because without that
Faith in the Value of Life, which is the normal manifestation
of Transcendental Feeling, Thought could not stir. It is
in Transcendental Feeling that Consciousness is aware of
“The Good”—of the Universe as a place in which it is good
to be. Transcendental Feeling is thus the beginning of
Metaphysics, for Metaphysics cannot make a start without
assuming “The Good, or the Universe as a place in which
it is good to be”; but it is also the end of Metaphysics, for
Speculative Thought does not really carry us further than
the Feeling, which inspired it from the first, has already
brought us: we end, as we began, with the Feeling that it
is good to be here. To the question, “ Why is it good to be
here ?” the answers elaborated by Thought are no more really
answers than those supplied by the Mythopoeic Fancy inter-
preting Transcendental Feeling. When the former have
value (and they are sometimes not only without value, but
mischievous) they are, like those supplied by the Mythopoeic
Fancy, valuable as impressive affirmations of the Faith in us,
not at all as explanations of its ground. Conceptual solutions
of the “ problem of the Universe ” carry us no further along
the pathway to reality than imaginative solutions do. The
reason why they are thought to carry us further is that they
mimic those conceptual solutions of departmental problems
which we are accustomed to accept, and do well to accept,
from the positive sciences. Imaginative solutions of the
“problem of the Universe” are thought to be as inferior to
conceptual solutions as imaginative solutions of departmental
problems are to conceptual. The fallacy involved in this
analogy 1s that of supposing that there is a “problem of the
Universe ” —a difficulty presented which Thought may
“solve.” The “problem of the Universe” was first pro-
pounded, and straightway solved, at the moment when Life
began on the earth,—when a living being—as such, from the
very first, lacking nothing which is essential to “ selfhood ” or
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« personality "—first appeared as Mode of the Universe. The
“problem of the Universe ” is not propounded to Consciousness,
and Consciousness cannot solve it.  Consciousness can feel
that it has been propounded and solved elsewhere, but cannot
genuinely think it. It is “propounded” to that on which
Consciousness supervenes (and supervenes only because the
problem has been already “solved”)—it is propounded to
what I would call “selfhood,” or “personality,” and is ever
silently being “ understood ” and “solved ” by that principle,
in the continued ¢ vegetative life” of individual and race.
And the most trustworthy, or least misleading, report of
what the “problem” is, and what its “solution” is, reaches
Consciousness through Feeling. Feeling stands nearer than
Thought does to that basal self or personality which is,
indeed, at once the living “ problem of the Universe” and its
living “solution.” The whole matter is summed up for me in ~
the words of Plotinus, with which I will conclude this statement
which I have ventured to make of my metaphysical position :
“If a man were to inquire of Nature— Wherefore dost
thou bring forth creatures?’ and she were willing to give
ear and to answer, she would say— Ask me not, but under-
stand in silence, even as I am silent,””?

In suggesting that the Platonic Myth awakens and
regulates Transcendental Feeling (1) by imaginative representa-
tion of Ideas of Reason, and (2) by imaginative deduction
of Categories of the Understanding and Moral Virtues, I do
not wish to maintain that the Kantian distinction between
Categories of the Understanding and Ideas of Reason was
explicit in Plato’s mind. There is plenty of evidence in his
writings to show that it was not explicit; but it is a distinction
of vital importance for philosophical thought, and it need not
surprise us to find it sometimes implicitly recognised by a thinker
of Plato’s calibre. At any rate, it is a distinction which the
student of Plato’s Myths will do well to have explicit in his
own mind. Let us remind ourselves, then, of what Xant
means by Categories of the Understanding and Ideas of
Reason respectively.

1 Plot. Enn. iil. 8. 4, xal el 7is 8¢ alriw (riw Plow) €poiro Tivos évexa moiel,
el 700 épwTwvTos €0éNot émalew Kxal Néyew, elmor dv" “éxphy pév pi) épwrdv, dANG
ocuviévar kal alrTdv clwny, Gomep éyd owrd kal ovk elfiopar Néyew.”



46 THE MYTHS OF PLATO

Kant’s Categories of the Understanding are certain « prior:
Conceptions, certain Characters of the Mental Structure,
without which there could be no “experience ”—no “know-
ledge ” of that which alone is “ known,” the world of sensible
phenomena. These Categories, however, if they are not
to remain mere logical abstractions, must be regarded as
Sunctions of the Understanding—as active manifestations of
the unifying principle of mind or consciousness. As func-
tions, the Categories need for their actual manifestation the
presence of “sensations.” In the absence of sensations they
are “empty.” They are functions of the mental organism or
structure which are called into operation by stimulation from
“environment,” and that only in schemate or “figurations”
involving the “garment” or “vehicle” of Time! Thus, the
Category of Substance is realised in “the schema of the per-
sistent in time ”—Something present to sense is perceived as
“Substance ”  persisting in change of “attributes”; the
Category of Cause 1s realised in “the schema of succession in
time,”—two sensible phenomena, one of which is antecedent
and the other consequent, are conceived as cause and effect—
the latter is conceived as following necessarily from the
former. “The schemata, then, are the true scientific cate-
gories.”* This amounts to saying that the Understanding,
if rightly conducted, will never make a transcendental use,
but only an empirical use, of any of its « priori principles.
These principles can apply only to objects of sense, as con-
forming to the universal conditions of a possible experience
(phenomena), and never to things as such (nowmena), or apart
from the manner in which we are capable of perceiving them.”

In contrast to the Categories of the Understanding which
are tmmanent—adequately realised in sense experience; we
say, for instance, that this thing present to sense ¢s cause of
that other thing—the Ideas of Reason are {¢ranscendent :
they overleap the limits of all experience—in experience no
objects can be presented that are adequate to them. They

«

1 See Wallace’s Kant, p. 172.

2 Wallace’s Kant, p. 173.

3 See Kritik d. reinen Vern pp. 297, 298, 303. A conception is employed
transcendentally when it occurs in a proposition regarding things as sueh or in
themselves 5 empirically, when the proposition relates merely to phenomena, or
objects of a possible experience.
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are defined, gemerally, as “problematic conceptions of the
totality of conditions of anything that is given as con-
ditioned ”; or, since the unconditioned alone makes a totality
of conditions possible, as “conceptions of the unconditioned,
in so far as it contains a ground for the synthesis of the
conditioned.”! There are three Ideas of Reason, products of
its activity in “carrying the fragmentary and detailed results
of human experience to their rational issues in a postulated
totality. . . . These three ideas are the Soul, as the super-
sensible substance from which the phenomena of Consciousness
are derivative manifestations; the World [Cosmos, Universe],
as ultimate totality of external phenomena; and God, as
unity and final spring of all the diversities of existence.
The ideas, strictly as ideal, have a legitimate and a necessary
place in human thought. They express the unlimited obliga-
tion which thought feels laid upon itself to unify the details
of observation ; they indicate an anticipated and postulated
convergence between the various lines indicated by observation,
even though observation may show that the convergence will
never visibly be reached; or they are standards and model
types towards which experience may, and indeed must, if she
is true to the cause of truth, conceive herself bound to approxi-
mate. Such is the function of ideas, as regulative; they
govern and direct the action of intellect in the effort to
systematise and centralise knowledge. . . . But the ideas
naturally sink into another place in human knowledge.
Instead of stimulating research, they become, as Kant once
puts it, a cushion for the lazy intellect. Instead of being the
ever-unattainable goals of investigation, they play a part in
founding the edifice of science. Ceasing to be regulative of
research, they come to be constitutive of a pretended know-
ledge.” ®

The Ideas of Reason, then, are aims, aspirations, ideals;
but they have no adequate objects in a possible experi-
ence. The three “Sciences” which venture to define objects
for them-——Rational Psychology, Rational Cosmology, and
Theology—are, according to Kant, sham sciences. The Idea
of Soul, the absolute or unconditioned unity of the thinking

b Kritile,® pp. 379, 384 (Prof. Watson’s Transl.).
2 Wallace’s Kant, pp. 182, 183.



48 THE MYTHS OF PLATO

subject, has no object in possible experience answering
to it. We are making an illegitimate transcendental use
of a Category when we conceive the subject of all knowledge
as an object under the Category of Substance. Similarly, the
ultimate totality of external phenomena—the Cosmos as
absolute whole—is not an object of possible experience; it is
not something given in sense, to be brought under Categories
or scientific conceptions. Finally, the Idea of God is perverted
from its regulative use, when it is made the foundation of a
science—Dogmatic Theology—which applies the Categories
of Substance, Cause, and the rest, to a Supreme Being, as if
He were an object presented in sense experience.

To sum up :—The Categories of the Understanding are so
many conditions of thought which Human Understanding,
constituted as it is, expects to find, and does find, fully
satisfled in the details of sensible experience. The Ideas
of Reason indicate the presence of a condition of thought
which is not satisfied in any particular item of experi-
ence. They are aspirations or ideals expressing that nisus
after fuller and fuller comprehension of conditions, wider and
wider correspondence with environment—in short, that nisus
after Life, and faith in it as good, without which man would
not will to pursue the experience rendered possible in detail
by the Categories. But although there can be no speculative
science of objects answering to the Ideas of Reason, we
should come to naught if we did not act as if there were such
objects: and any representation of objects answering to these
Ideas which does not invite exposure by pretending to scientifie
rank is valuable as helping us to “wact as of.” The objects of
these Ideas are objects, not for science, but for faith. When
the scientific understanding “ proves” that God exists, or that
the Soul is immortal, refutation lies near at hand; but the
“as if ” of the moral agent rests on a sure foundation.!

L «We¢ have three postulates of practical reason which are eclosely related to
the three Ideas of theoretical reason. These Ideas reason in its theoretical use
set, before itself as problems to be solved ; but it was unable to supply the solution.
Thus, the attempt to prove theoretically the permanence of the thinking subject
led only to paralogism ; for it involved a confusion of the subject presupposed in
all knowledge of objects, and only in that point of view permanent, with an
object known under the Category of Substance. But now we find that a faith of
reason in the endless existence of the self-conseious subject is bound up with the
possibility of his fulfilling the moral law. Again, the attempt speculatively to
determine the world as a system complete in itself landed us in an antinomy
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To return now from Kant to Plato :—Plato’s Myths induce
and regulate Transcendental Feeling for the service of conduect
and knowledge by setting forth the e prior? conditions of con-
duct and knowledge—that is, (1) by representing certain ideals
or presuppositions, in concrete form—the presuppositions of
an immortal Soul, of an intelligible Cosmos, and of a wise and
good God—all three being natural expressions of the sweet
hope in the faith of which man lives and struggles on and on;
and (2) by tracing to their origin in the wisdom and goodness of
God, and the constitution of the Cosmos, certain habitudes or
faculties (categories and virtues), belonging to the make of
man’s intellectual and moral nature, which prescribe the various
modes in which he must order in detail the life which his
faith or sweet hope impels him to maintain. Myth, not
argumentative conversation, is rightly chosen by Plato as the
vehicle of exposition when he deals with a priori conditions
of conduct and knowledge, whether they be ideals or faculties.
‘When a man asks himself, as he must, for the reason of the
hope in which he struggles on in the ways prescribed by his
faculties, he is fain to answer— Because I am an immortal
Soul, created with these faculties by a wise and good God,,
under whose government I live in a Universe which is His
finished work.” This answer, according to Plato, as T read
him, is the natural and legitimate expression of the “ sweet hope
which guides the wayward thought of mortal man”; and the
expression reacts on—gives strength and steadiness to—that
which it expresses. It is a “true answer” in the sense that
man’s life would come to naught if he did not act and think
as if it were true. But Soul, Cosmos as completed system of
the Good, and God are not particular objects presented, along

which we were able to escape only by the distinction of the phenomenal from
the intelligible world—a distinction which theoretic reason suggested, but which
it could not verify. But now, the moral law forces us to think ourselves as free.
and therefore as belonging to an intelligible world which we are further obliged
to treat as the reality of which the phenomenal world is the appearance. Lastly,
the Absolute Being was to theoretic reason a mere ideal which knowledge could
not realise ; but now His existence is certified to us as the necessary condition of
the possibility of the object of a Will determined by the moral law. Thus, through
practical reason we gain a conviction of the reality of objects corresponding to the
three Ideas of Pure Reason. We do not, indeed, acquire what is properly to be
called knowledge of these objects. We only change  the problematic conception
of them into an assertion of their real existence; but, as we are not able to
bring any perception under such Ideas, so we are unable to make any synthetic
Jjudgment regarding the objects the existence of which we assert.”’—Caird’s
Critical Philosophy of Kant, 1i. 297.

E
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with other particular objects, in sensible experience. This
the Scientific Understanding fails to grasp. When it tries to
deal with them—and it is ready enough to make the venture
—it must needs envisage them, more suo, as though they were
particular objects which could be brought under its Categories in
sensible experience. Then the question arises, “ Where are
they ?” And the answer comes sooner or later, “They are
nowhere to be found.” Thus “ science ” chills the “sweet hope ”
in which man lives, by bringing the natural expression of it
into discredit.

This, I take it, is Plato’s reason for employing Myth,
rather than the language and method of science,” when he
wishes to set forth the a prior: as it expresses itself in Ideals.
In the mise en scéne of the Zimaeus or Myth of Er, Soul,
Cosmos, and God are presented concretely indeed, but in such
visionary form that there is little danger of mistaking them
for particulars of sense requiring scientific explanation.”
Again, as for the a priori Habitudes or Faculties of man’s
moral and intellectual structure, whereby he corresponds with
his environment in detail-—these, too, Plato holds, are to be
set forth in Myth; for they are properly set forth when they
are “deduced "—traced to their origin, which is that of the
Cosmos—a matter beyond the reach of the Scientific Under-
standing. It is in a Myth of Reminiscence, therefore, such
as that in the Phaedrus, that we must take account of the
question of “the origin of knowledge”; in a Myth such as
that of the Golden Age in the Laws, of the question of “the
origin of society.”!

These and other ultimate “questions of origin,” carrying
us back as they do to the nature of God and the constitution
of the Cosmos, are not for “science.” Plato found Myth
invested in the minds of his contemporaries with the authority
of old tradition and the new charm which TPindar and the
tragedians had bestowed upon it; perhaps, too, if my sugges-
tion 2 has any value, he found it associated, in his own mind
and the minds of other WSocratici wiri, with the personal
influence of the Master where that influence was most in-

I The spirit, and much in the detail, of the Cratylus justify the view that
Plato approached the question of the ‘‘origin of language” too dua uvfohoylias.
2 Supra, p. 3.
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pressive and mysterious—he found Myth thus ready to his
hand, and he took it up, and used it in an original way for a
philosophical purpose, and transformed it as the Genius of
Sculpture transformed the £oava of Daedalus.

Further remarks on the @ priort in conduct and knowledge
as set forth by means of the mythological deduction of
Faculties will be best deferred till we come to the Phaedrus
Myth; but some general observations on the a priort as set
forth by means of the mythological representation of Ideals—
“forms of hope,”! “objects of faith "—may be helpful at this
introductory stage. Let us then consider broadly, first, Plato’s
handling of the “ Idea of God,” and then his handling of the
“Idea of Soul.” Consideration of his handling of the “ Idea
of Cosmos” may well be deferred till we come to the
Timaeus.

6. PrLATO’S TREATMENT OF THE IDEA OF GOD

To the religions consciousness, whether showing itself in
the faith which “non-religions people” sometimes find privately
and cling to in time of trouble, or expressed to the world in
the creeds and mythologies of the various religions, the Idea
of God is the idea of a Personal God, or, it may be, of personal
Gods.  The God of the religious consciousness, whatever else
he may be, is first of all a separate individual-—one among
other individuals, human and, it may be, superhuman, to
whom he stands in relations by which he is determined or
limited. He is Maker, King, Judge, Father, Friend. It may
be true that attributes logically inconsistent with his being a
finite individual person are aseribed to him in some of the
creeds; but the inconsistency, when perceived, is always so
dealt with that the all-important idea of his personality
is left with undiminished power. The idea of the separate
individuality or personality of the Self is not more essential
to the moral consciousness than the idea of the separate
individuality or personality of Godis to the religious conscious-
ness; and in the religious consciousness, at any rate, both of

1 It never yet did hurt,

To lay down likelihoods and forms of hope.
, Henry IV, (Part ii.), i, 3,
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these ideas are involved—an individual Self stands in a
personal relation to another individual, God.!

But logical thinking—swhether in natural science or in
metaphysics—when it busies itself, as it is too fond of doing,
with the “Idea of God,” arrives at a conclusion—this cannot
be too plainly stated—~latly opposed to the conviction of the
religious consciousness.  Aristotle’s évépyeta dvev Suvduews
is not a Person; nor is Spinoza’s Substantic Infinite ; nor
is the Absolute of later systems, although its true logical
character has sometimes been disguised ; nor is the “ Nature ”
of modern science. Logical or scientific thinking presupposes
and makes explicit the idea of an orderly Universe, of an
organic whole determining necessarily the behaviour of its
parts, of a single system realising itself fully, at every
moment and at every place, in events which, for the most
part, recur, and recurring retain a uniform character, or only
change their character gradually. We should not be here,
science assures us—Iliving beings, acting and thinking—if the
changes in our environment were catastrophic, not orderly and
gradual. But although the Universe must be orderly if we
are to live, it does not follow that it is orderly that we may
live. Logical or scientific thinking, as such, scouts teleology
in that form in which it is cherished by the religious conscious-
ness, belief in a Particular Providence,—Ilogical or scientific
thinking, as such, that is, when it is not deflected from its path,
as it sometimes is, by the attraction of religious conviction,
just as the religious consciousness, on the other hand, is
sometimes disturbed by science. Teleology, when taken up
seriously, not merely played with, is a method which assumes
the intentions of a Personal Ruler of the Universe, and explains
the means which he employs in order to carry out his
intentions.”> Logical or scientific thinking, as such, finds it

v Cf. Hegeliamism and Personality, A. S. Pringle-Pattison, pp. 217-218.

2 In saying that “science” scouts the teleology which recommends itself to the
‘“religious consciousness”” I do not think that I contradict the view, so ably
enforced by Prof. W. James, that ““teleology is the essence of intelligence "—that
the translation, in which “‘science” consists, of the perceptual into the con-
ceptual order “always takes place for the sake of some subjective inferest, . . .
and the conception with which we handle a bit of sensible experience is really
nothing but a teleological instrument. This whole function of conceiving, of
firing, and holding-fast to meanings, has no significance apart from the foct that
the conceiver i3 a crcature with partial purposes and private ends.”—Princ. of
Psych. i. 482,
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inconceivable that the Part—and a Personal God, an individual
distinguished from other individuals, is a Part—should thus
rule the Whole. If science and the religions consciousness
try, as they sometimes do, to come to an understanding with
each other on the basis of such a phrase as “Infinite Person ”
or “ Universal Consciousness,” the result is only to bring out
more clearly, in the self-contradictory phrase, the incompati-
bility of their two points of view, and to make the breach,
which it is attempted thus to heal, still wider. It is wise to
recognise, once for all, that the scientific understanding, work-
ing within its own region, finds no place for a Personal God,
and that the religious consciousness demands a Personal God
a Part which rules the Whole. The scientific conception
of Whole ruling Parts is, indeed, so distasteful to the religious
consciousness that it always leans to Polytheism rather than
to Monotheism.

That the incompatibility of the scientific conception with
the conviction of the religious consciousness was present to
Plato’s mind is proved, as it seems to me, by the circumstance
that it is in Myth that he presents the idea of a Personal
God and the correlate idea of a Personal Immortality of the
Soul.

Lest it should be objected that it is “unhistorical ” to
ascribe to Plato any perception of the issue on which religion
and “ modern science ” are at variance, it may be well to point
out that Plato’s pupil, Aristotle, was aware of the issue, and
faced it with characteristic directness. Any one who reads the
Metaphysics, De Anima, and Ethics in connection will be struck
by the way in which the logician gives up, apparently without
scruple, the idea of a Personal God, and the correlate idea of
the Personal Immortality of the Soul.

It may help us to make out what Plato hopes for from
presenting these correlate ideas, in Myth, to the adult readers
of his Dialogues, if we recall what he lays down in the second
book of the Republic about the religious instruction of young
children, on which all mental and moral education, according
to him, is to be founded.

The education of children, he tells us, is not to begin with
instruction in “facts” or “truths.” It is not to begin, as we
might say, with the “elementary truths of science ” and “ facts
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of common life,” as learned in the primer. Young children
cannot yet understand what is true in fact. We must begin,
then, with what is false in fact—with fictions, with stories.
Their only faculty is that of being interested in stories.
Hence it is all important to have good stories to tell them—
to invent Myths with a good tendency. They are to be
told what is literally false, in order that they may get hold of
what is spiritually true—rthe great fundamental truth that God
is “ beneficent ” and “ truthful —both adjectives applicable to
a person; and a fintte person, for they are to believe that he is
the author only of what is good.

That God is such a finite person, then, is true, Plato would
tell us; not, indeed, true in the sense in which the description
of phenomena or data of experience may be ¢rue, but true, as
being the only or best possible expression, at least for children,
of the maxim or principle of guidance without which human
life must come to naught. If children believe that God is the
author, not of good only, but of evil also, they will grow up to
be discontented and without hope—without faith in the good
providence which helps those who help themselves—ready
always to blame God or bad luck, rather than themselves, for
their troubles and failures. If they do not believe that he is
truthful, they will grow up to be careless observers and abstract
reasoners, neglecting, as insignificant and “due to accident,”
those so-called little things which the careful interpreter of
nature recognises as important signs and symptoms. They
will grow up without the principles on which Conduct and
Science respectively depend. On the one hand, they will be
without that “hope which guides the wayward thoughts of
men “—the faith (which indeed all struggle for existence
implies) that honest effort will, on the whole, succeed in attain-
ing good; they will believe instead—so far as it is possible
for a living being to believe this—that “life is not worth
living ”; and so far as they are not, and cannot be, consistent
pessimists, they will be selfish, individualistic citizens. On
the other hand, if they have not been taught in their
childhood to Dbelieve that “God is truthful,” they will grow
up without the first postulate of science—faith in the order
and interpretability of the world. In one sentence—*The
Lie in the Soul ”—the spirit of pessimism in conduct and
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scepticism in science—will bring to naught all those who have
not believed, in their childhood, that God is a Person, good
and true. In their childhood : May they, will they, give up
afterwards the belief in his Personality when it has done its
work ?

Most of them, continuing to live in “sense and imagina-
tion,”—albeit, under good guidance, useful lives,—will have no
difficulty in retaining the belief of their childhood ; but a few
will become so “logical” that they will hardly be able to
retain it.

It is in relation to the needs of these latter that we ought
to consider the Myths setting forth the idea of a Personal God
and the correlate idea of Personal Tmmortality of the Soul,
which Plato has put into his Dialogues. In these Myths
they have representations of what they once believed as
fact without questioning. They see the world of childhood
—that dream-world which was once so real—put on the stage
for them by a great Maker of Mysteries and Miracles.

But why represent it? That the continuity of their lives
may be brought home to them—that they may be led to
sympathise with what they were, and, sympathising, to realise
that what they now are—is due to what they were. It is
because the continuity of life is lost sight of, that religious
conviction and scientific thought are brought into opposition.
The scientific thinker, looking back over his life, is apt to
divide it sharply into the time during which he believed what
is not true, and the time during which he has known the
truth.

Thus to fail in sympathy with his own childhood, and
with the happy condition of the majority of men and women,
and with the feelings which may yet return to comfort him
when the hour of his death draws near, betokens, Plato would
say, a serious flaw in a man’s “ philosophy of life.” The man
abstracts “ the present time” from its setting in his whole life.
He plucks from its stem the “knowledge of truth,” and thinks
that it still lives. The “knowledge of truth,” Plato would tell
us, does not come except to the man whose character has been
formed and understanding guided, in childhood and youth, by
unquestioning faith in the goodness and truthfulness of a
Personal God. And this faith he must reverence all his life
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through, looking back to his childhood and forward to his
death. To speak of this faith as false, and a thing of the
past, is what no Thinker will care to do. The Thinker—* the
spectator of all time and all existence ”—does not cut up the
organic unity of his life into the abstractions of Past, and
Present, and Future-—Past which is non-existent, Present
which is a mere imaginary point, Future which is non-
existent. His life is all one Present, concrete, continuous,
indivisible.!

The man who cuts up life into Past, Present, and Future,
does so with the intent of appropriating something for his own
private use. The Thinker, who sees Life clearly and sees it
whole, will regard religious belief and scientific knowledge as
both means for the sake of conduct, or corporate action.
He will show his devotion to this end by setting his face
steadily against individualism in the pursuit of knowledge and
the holding of belief—against the scientific specialist’s ideal
of the indefinite accumulation of knowledge—against the
priest’s doctrine of the opus operatum, effectual in securing the
only true good, as it is thought, the private profit of the
individual—hardest of all, against the refined form of indi-
vidualism by which he is himself tempted, the individualism
of the schoolman, or doctrinaire, who withdraws himself within
his logical faculty, and pleases himself there with the con-
struction of “a System ’-——prjuara éfemiTndes arNihois
ouolouéva.

In the Allegory?® of the Cave, Plato shows us the vietory of
the Thinker over individualism. The Thinker has come out at
last into the daylight, and, when he might stay in it always
and enjoy it, he will not stay, but returns into the Cave to
pay his Tpopeia—the debt which he owes for the education
which he has received—Dby carrying on, in the training of a
new generation, the régime to which he owes it that he has
seen the light. “ We shall compel him to return,” Plato says,
and he adds, “We do him no injustice.” The compulsion is
moral, not external® It is the olligation which the perfectly

! He realises in an eminent degree what seems to be the experience of us all ;
for “‘our ‘present’ is always an extended time,” not an indivisible point: see
Bosanquet’s Logic, i. 351.

2 —and Myth ; see infra, p. 252.

3 Rep. 520.
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educated man feels laid upon him by his consciousness of his
inherence in the continuous life of his city—the obligation
of seeing to it that his own generation shall have worthy
SUCCESSOTS.

How important, then, to keep alive in the elders sympathy
with the faith in which it is necessary they should bring up the
young generation ! Consciousness of what they owe as Tpo¢eia,
and earnest desire to pass the State on to worthy successors,
will do most to keep alive this sympathy; but, on the other
hand, the logical understanding will always be reminding them
that “in truth” (though perhaps not “in practice”) the doctrines
of science and the convictions of the religious consciousness are
“incompatible ”; and it is here, I take it, with regard to this
amopia started by abstract thought, that Plato hopes for good
from Myth, as from some great Ritual at which thinkers may
assist and feel that there are mysteries which the scientific
understanding cannot fathom.

That the scientific understanding, then, working within
its own region, must reject the idea of a Personal God, was, 1
take it, as clear to Plato as it was to Aristotle.

Would Plato, then, say that the proposition “There is a
Personal God ” is not true? He would say that what children
are to be taught to believe—— that once upon a time God or
the Gods did this thing or that”— is not true as historical
fact. Where historical or scientific fact is concerned, the
scientific understanding is within its own region, and is com-
petent to say “it is frue” or “it is not true” DBut the
scientific understanding cannot be allowed to criticise its own
foundation—that which all the faculties of the living man, the
scientific understanding itself included, take for granted—* that
it is good to go on living the human life into which I have
been horn; and that it is worth while employing my faculties
carefully in the conduct of my life, for they do not deceive me.”
This fundamental assumption of Life, “ It is good to live, and
my faculties are trustworthy,” Plato throws into the proposi-
tion, “ There is a Personal God, good and true, who keeps me
im all my ways.” He wishes children to take this proposition
literally. He knows that abstract thinkers will say that “it
is not true ”; but he is satisfied if the men, whose parts and
training have made them influential in their generation, read
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it to mean—things happen as if they were ordered by a
Personal God, good and true. To this as if—this recognition
of “Personal God” as “Regulative Principle”—they are
helped—so I take Plato to think—by two agencies, of which
Myth, breaking in upon the logic of the Dialogue with the
representation of the religious experience of childhood, and of
venerable old age like that of Cephalus, is one. The other
agency is Ritual' This is recognised by Plato as very im-
portant ; and Myth may be taken to be its literary counterpart.
One of the most significant things in the Republic is the de-
ference paid to Delphi. Philosophy—that is, the Constitution
of the Platonic State—indeed lays down “ canons of orthodoxy,”
the 7omwor mepl Oeoloylas *—determines the religious dogma ;
but the ritual is to be determined from without, by Delphi?
Religion is to be at once rational and traditional—at once
reformed, and conservative of catholic use. Plato was not in
a position to realise the difficulty involved in this arrangement.
It is a modern discovery, that ritual reacts on dogma, and in
some cases even creates it. Plato seems to take for granted
that the pure religious dogma of his State will not in time be
affected by the priestly ritual. At any rate, he assumes that
his State, as the civil head of a united Hellas,’ and Delphi, as
the ecclesiastical head, will, like Empire and Church in Dante’s
De Monarchia, be in sympathy with each other.

It is plain, then, from the place—if I have rightly indicated
the place—which Plato assigns to Ritual in daily life, and to

! ¢“Anrite is an assemblage of symbols, grouped round a religious idea or a
yeligions act, intended to enhance its solemn character or develop its meaning—
Just as a myth is the grouping of mythic elements associated under a dramatic
form. . . . Thus we have the rite of baptism, funeral rites, sacrificial rites.”
Révzllle, Prolégoménes de I' Histoire des Religions (Eng. Transl. by Squire), p. 110.

Lep. 379 A.
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rowabra o¥r’ émordueba uels olxifovtés Te WoH\w oldert dNNw Tewoduefa, éav
voly Exwuev, o008 xpnodueda éinynry, AN @ TG warpip- olros Yap djmov o
Beds wepl Ta Totalra whow dvBpamwors wdaTpos €EnynTis €v uéow Ths yis €ml Tob
oupalol kabnuevos éfnyeirac.

4 See infra, pp. 454-5, where it is argued thatiPlato’s xaANimoles is misunder-
stood (as in part by Aristotle) if its constitution is taken to be drawn for an
isolated municipality, and not for an Empire-city (like the antediluvian Athens
of the Atlantis Myth), under which, as civil head (Delphi being the ecclesiastical

head), Hellas should be united against barbarians for the propagation of liberty
and culture in the world.
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Myth in philosophical literature,! what place he assigns to
the scientific understanding.

The scientific understanding, which is only a small part,
and a late developed part, of the whole man, as related to his
whole environment, is apt, chietly because it has the gift of
speech and can explain itself, while our deeper laid faculties
are dumb, to flatter itself with the conceit that it is the
measure of all things—that what is to it inconceivable is
impossible. It cannot conceive the Part ruling the Whole:
therefore it says that the proposition “ the World is ruled by
a Personal God ” is not true.

Plato has, so far as I can gather, two answers to this
pronouncement of the scientific understanding. The first is,
“ Life would come to naught if we acted as if the scientific
understanding were right in denying the existence of a
Personal God”; and he trusts to Ritual and Myth (among
other agencies) to help men to feel this. His attitude here is
very like Spinoza’s :—

Deum nullam aliam sui cognitionem ab hominibus per prophetas
petere, quam cognitionem divinae suae justitiae et caritatis, hoc
est, talia Dei attributa, quae homines certa vivendi ratione imitari
possunt ; quod quidem Jeremias expressissimis verbis docet (22.
15, 16). . . . Evangelica doctrina nihil praeter simplicem fidem
continet ; nempe Deo credere eumque revereri, sive, quod idem est,
Deo obedire. . . . Sequitur denique fidem non tam requirere vera,
quam pia dogmata, hoc est, talia, quae animum ad obedientiar
movent. . . . Fidem non tam veritatem, quam pietatem exigere.”

Plato’s other answer goes deeper. It consists in showing
that the “ Whole,” or all-embracing Good, cannot be grasped
scientifically, but must be seen imperfectly in a similitude.’
The logical understanding, as represented by Glaucon, not
satisfied with knowing what the all-embracing Good is like,
wishes to know what it is—as if it were an object presented
to knowledge. Dut the Good is not an object presented to
knowledge. It is the condition of knowledge. It is like

! Or rather, in philosophical conversation ; for the Platonic Dialogues, after
all, with their written discussions and myths, are only oftered as models to be
followed in actual conversation—actual conversation being essential to the
continued life of Philosophy.

2 Spinoza, Tractatus Theologico-politicus, chapters 13 and 14.
3 Rep. 506.
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Light which is not one of the things seen, but the condition
of seeing. To suppose that the Whole, or Good, is an object,
among objects, of knowledge, is the fault which Plato, as I
read him, finds with the logical understanding ; and a Platonist
might, I think, be allowed to develop the Master’s criticism as
follows :—The conception of “ Whole” or “ Universe” which
the logical understanding professes to have, and manipulates
in its proof of the non-existence of a Personal God, is not a
“conception” at all. The understanding cannot conceive the
Universe as finished Whole. Tts “whole” is always also a
“part ” of something indefinitely greater. The argument that
“the Ruler of the Universe is not a Personal God, because the
Part cannot rule the Whole,” juggling, as it does, with this
sham conception—that of “ Whole which is not also Part ”—
is inconelusive,

7. PLATO’S TREATMENT OF THE IDEA OF SOUL

Let us now turn to the “Idea of Soul.” The Soul is
represented in the three strictly Eschatological Myths of the
Phaedo, Gorgias, and Republic, and in other Myths not strictly
Eschatological, as a Person created by God, and responsible to
him for acts in which it is a free agent within limits set by
avarygn—responsible to God throughout an existence which
began before its incarnation in this body, and will continue
for ever after the death of this body—an existence in which
it is subject to periodical re-incarnations, alternating with
terms of disembodiment, during which it receives recompense
for the deeds done in the flesh; till at last—if it is not
incorrigible—it is thoroughly purified by penance, and enters
into the peace of a never-ending disembodied state, like that
which it enjoyed in its own peculiar star, before it began the
cycle of incarnations.

Zeller! while admitting that many details in Plato’s
doctrine of the pre-existence and future destiny of the
immortal Soul are mythie, maintains that the doctrine itself,
in its broad outlines, is held by him dogmatically, and
propounded as scientific truth. Pre-existence, recollection,

2B Eg

1 Zeller, Plato, Eng. Transl. pp. 897-413. Thiemann (Die Platonische
Eschatologie in threr genetischen Entwickelung, 1892, p. 27) agrees with Zeller.
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retribution, re-incarnation, final purification, and never-ending
disembodied existence of the purified soul—these, Zeller thinks,
are_set forth by Plato as facts which are literally true. Hegel,!
on the other hand, holds that the Platomc doctnne of the
Soul is wholly mythic. I “take it from a passage in the
Introduction to the ¢ Critique of Pure Reason ® that Kant would
think with Zeller against Hegel. Where such authorities
differ one might well remain neutral; but I cannot help
saying that I incline to the view that the bare doctrine of
immortality (not to mention the details of its setting) is
concelved by Plato in Myth, and not dogmatically—or perhaps
I ought to say, conceived emmdlg/ in Myth; for the dogmatic
way of conceiving immortality is not formall) excluded on
Platonic, as it is on Kantian, principles; although the mere
circumstance that Plato has an alternative way of conceiving
it—the mythological way, not to mention the great attraction
which the mythological way plainly has for him—shows that
he was dissatisfied with the scientific proof of immortality—
entertained a doubt, to say the least, whether “the Soul is
immortal ” ought to be regarded as a scientific truth.

Nor need Plato’s doubt surprise us, when we consider the
state of opinion in the Athens of his day. Belief in personal
immortality had become very feeble among a large number of
educated and even half-educated people in Athens® For the
belief of the ordinary half-educated man, the Attic Orators, in
their frequent references to the cult of the dead, are our best

1 Hegel, Werke, vol. xiv. pp. 207 tf. Couturat (de Platonis Mythis, Paris,
1896, pp. 84-88) agrees with Hegel. Grote (Plalo, ii. 190, n. q.) expresses qualified
af'reement ¢“There is ingenuity,” he says, ‘‘in this view of Hegel, and many
separate expressions of Plato receive light from it ; but it appears to me to refine
away toomuch. Plato had in his own mind and belief both the Soul as a particular
thing, and the Soul as an universal. His language implies sometimes the one,
sometimes the other.” That Coleridge would have endorsed Hegel’s view is clear
from the following passage in Biogr. Lit. ch. 22. Speaking of Wordsworth’s Ode
on the Intimations of Immortality from Recolleetions of Early Childhood, he
says: ‘‘The Ode was intended for such readers only as had been accustomed to
watch the flux and reflux of their inmost nature, to venture at times into the
twilight realms of consciousness, and to feel a deep interest in modes of inmost
being, to which they know that the attributes of time and space are inapplicable
and alien, but which yet cannot be conveyed, save in symbols of time and space.
For such readers the sense is sufficiently plain, and they will be as little disposed
to charge Mr. Wordsworth with believing the platonic pre-existence in the
ordmary interpretation of the words, as I am to believe that Plato himself ever
meant or taught it.”

2 See infra, p. 72, where the passage is quoted.

g 3 See Jowett, The Dialogues of Plato, vol. i. 419 (Introduction to the Phaedo,
12).
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authorities. They seem to take for granted a belief very much
like that which Aristotle makes the basis of his remarks in
Eth. Nie. i. 10 and 11; and, like him, are concerned chiefly
to avoid 7o Nav d¢ihov, statements likely to wound tender
feeling. “The continued existence of the Soul after death,”
says Rohde,! “is not questioned by the orators; but its con-
sciousness of what happens in this world is only affirmed with
deliberate uncertainty. Such qualifications as el Twes Tov
TeTeNeUTNKOTOY Adfotev TpoTw Twl TOD vdY  uyvouévou
mpayparos aiclnow are frequent. Apart from the offerings
of his relatives there is little more to bind the deceased to this
world than his fame among survivors. Even in the exalted
language of solemn funeral orations we miss, among the con-
solations offered to the mourners, any reference to a higher
condition-—to an eternal life of conscious blessedness attained
to by the famous dead.” Here the Orators are in agreement
with that great master of the art of epitaph-writing, as Rohde?
well describes Simonides, “ who has never a word assigning the
departed to a land of eternal blessedness,” but places their
immortality entirely in the memory of their deeds, which lasts,
and will last, in this world :—

008¢ Tebvdot Bavdvres, exel od’ dpers) kaBimepbev
wSalvora” dvdver 84 £ A Seo.3
xvdalvovs’ dvdyer Sdparos € *Aldew,

Similarly Tyrtaeus® had identified dfavacia expressly with
KA€oS :—

000é mote KkAéos éoBAov dmoAdvrar o8 dvop’ avTod,
IR O3 ol g , v 0
dAX Iwo yijs wep av yiyveTtar abldvaros—

His body is buried in peace, but his name liveth for evermore.

The Dramatists, too, did much to induce their public
to look at the dead in the same way; for the dramatic
interest required that prominence should be given to the pos-
thumous influence of the dead here rather than to their personal

1 Psyche, vol. ii. pp. 202, 203 ; and see his important footnotes to these pages,
in which he gives references to H. Meuss (iber dic Vorstellungen von Dasein nach
dein Tode bei den attischen Rednern, Jahrb. f. Philol., 1889, pp. 801 ff.), Wester-
mann (on Demosth. Lept. 87), and Lehrs (Popul. Aufs. 329 ff.), for the views
expressed by the Attic Orators coucerning the state of the departed.

2 Psyche, ii. 204.

3 Simon. Epigr. 99, 3, 4, quoted by Rohde, Psyche, ii. 204, n. 1.

4 Tyrtaeus, 12, 31 f., quoted by Rohde, Psyche, ii. 201, n. 3
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condition in another world. When the Dramatists put the
old national legends on the stage, attention was turned, as
Rohde’ points out, from the mere events of the story to the
characters and motives of the hitherto shadowy legendary
personages now presented, for the first time, clearly to sense.
The plots were well known, and not so curiously attended to
by the audience as the characters of the personages now mov-
ing before their eyes. Motives became more important than
events. The Dramatist had to combine the traditional story
of the legend with the motives of agents who must have the
hearts of modern men, or else not be understood by the audi-
ence. Hence the tragic conflict between events and motives.
It is fated that a good man shall do an evil deed. How can
he be responsible for such a deed, and merit the retribution
which the moral sense of the audience would resent if he did
not merit it ? This is the tragic dmwopia which the Dramatists
solved, I would suggest, by taking the Family, rather than the
Individual, as the moral unit.? The descendant is tree because
he is conscious of doing the ancestral, the fated, thing—a
doctrine which Rohde? in ascribing especially to Aeschylus,
compares with the Stoic doctrine of cuykardfesis.* The
human interest of tragedy requires that the penalty for sin
shall be paid here on earth rather than in Hades. This is why
there 1s so little in the Greek Dramatists about the punish-
ment of the wicked in the other world for their own sins. It
is 4n this world that sin must be punished if the drama is to
have any human interest. Since the Family, not the Indi-
vidual, is the moral unit, it matters not that the sin punished
here is ancestral. Nay, the tragic effect is heightened when
the children suffer for the sins of their fathers. The dead
fathers live in their children: that is, for aught we can ever
know, the only life they have :—
Tovs yap Gavdvras €l Géders edepyereiv
€T’ olv Kakovpyeiv, dupidefins €xe
T¢ piTe Xaipew pijre Avmeicfar vekpots.?
Y Psyche, il 225,
 See Plutarch, de sera nwininis vindicta, 16, on the continuity of the Family,
and the justice of punishing children for the sins of fathers.
3 Psyche, 1i. 229.
* Cic. de fato, 18, where guvyxkardfests is rendered by adsensio.
5 Aeschylus, frag. 266, quoted by Rohde, Psyche, ii. 282. ¢ Under all circum-
stances,” says Dr. Westcott (Religious Thought in the West, edit. 1891, pp. 91, 92),
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If the dead, then, are unconscious or barely conscious, the
living must be punished for the sins of the dead, that the justice
of the Gods may be satisfied! Aristotle did little more than
formulate the widely-prevalent opinion supported by Orators
and Dramatists, when he defined the Soul as “ the function of
the body "—and Plato himself bears witness to the prevalence
of the opinion when he makes Glaucon express surprise on
.hearing it suggested by Socrates that the Soul is immortal.®
It had never occurred to Glaucon that the doctrine of the Soul’s
immortality could be taken seriously. Socrates then offers a
“gclentific ” proof of its immortality—a proof which he offers,
I would suggest, only or chietly that he may supersede it by
the Myth of Er.?

~ So much for considerations which make it reasonable to
suppose that Plato, like many others in the Athens of his
day, felt at least serious doubt as to whether anything could
be known scientifically about the conscious life of the Soul
after death, if he did not actually go the length of holding,
as his disciple Aristotle did, that, as conscious individual,
it perishes with the body whose function it is. That, while
entertaining this serious doubt, Plato did not go so far as
Aristotle, seems to me to be shown by the manner in which
he allows himself to be affected by another class of opinions

“the view of the condition of the Dead, which Aeschylus brings out into the
clearest light in describing the condition of the Guilty, is consistent. The ful-
ness of human life is on earth. The part of man, in all his energy and capacity
for passion and action, is played out here; and when the curtain falls there
remains unbroken rest, or a faint reflection of the past, or suffering wrought by
the ministers of inexorable justice. The beauty and the power of life, the mani-
fold ministers of sense, are gone. They can be regretted, but they cannot be
replaced. Sorrow is possible, but not joy.

¢ However different this teaching may be from that of the Myths of Plato,
and the vague popular belief which they witnessed to and fostered ; however
different, again, even from that of Pindar, with which Aeschylus cannot have
been unacquainted, it is pre-eminently Greek. DPlato clothed in a Greek dress
the common instinets of humanity ; Aeschylus works out a characteristically
Greek view of life. Thus it is that his doctrine is most clearly Homeric. As a
Greek he feels, like Homer, the nobility of our present powers, the grandeur of
strength and wealth, the manifold delights of our complex being ; and what was
¢ the close-packed urn of ashes which survived the funeral pyre’ compared with
the heroes whom it represented ¢ That © tear-stained dust’ was the witness that
man—the whole man—could not live again. The poet, then, was constrained to
work out a scheme of divine justice upon earth, and this Aeschylus did, though
its record is a strain of sorrow.”

1 On the necessity of satisfying the justice of the Gods, see Rohde, Psyche,
ii. 232.

2 Rep. 608 D, on which see Rohde, Psyche, ii. 264, 265, and Adam, ad loc.

3 See infra, p. 73.



‘.

INTRODUCTION 65

opposed to the agnosticism of his time. I refer to the
opinions associated with the Mysteries and the Orphic revival
throughout Greece, and especially in Athens. The Eleusinian
Mysteries were the great stronghold in Greece of the doctrine
of a future life;! and the same doctrine was taught, in
definite form, by the Orphic societies which appeared in
Italy and Sicily (in some cases in close connection with
the spread of Pythagoreanism) before the close of the
latter half of the sixth century. As Athens became more
and more the centre of Greek life, the Orphic cult gravitated
thither. ~'We find it represented by Onomacritus at the
Court of the Pisistratids; and, meeting the need of “ personal
religion,” felt especially during the tribulation caused by the
Peloponnesian War and the Great Plague? it had, in Plato’s
day, become firmly rooted in the city. The sure hope of
salvation, for themselves and those dear to them, in a future
life, the details of which were minutely described, was held
before the anxious and afflicted who duly observed the pre-
scribed Orphic rites. The hope was all the surer because
it was made to rest on the consciousness of having one’s self
done something ; it was all the surer, too, because the cormfort
which 1t brought was offered, not to selfish, but to sympathetic
feeling—for even ancestors long dead could be aided in their
purgatorial state by the prayers and observances of their
plous descendants.’

1 See Gardner's New Chapters in Greek History, p. 397, and Gardner and
Jevons’ Manual of Greek Antiquities, p. 275.

% See Rohde, Psyche, ii. 105, 106.

3 See important note (5), Rohde, Psyche, ii. 128, in which Rep. 364 B, ¢, £~
365 A is cited—especially 365 A, welforres . . . &s dpa Ngeis Te kal kaBappol
adiknudTwy dia Guody kal wadids Hoovdy elol uév &ru {Gow, elol 8¢ kal TeNevry-
caogw, ds O rekeras xalobow, & 7Ov éxel kak@v dmwoldoveww Nuds, uh Olcavras
8¢ dewa wepiuéve—as showing that deceased ancestors could be aided by the
prayers and observances of descendants. Although the Orphic Fragm. 208 (cf.
Mullach, Fr. Ph. Gr.i. 188) dpyia 7 éxkTeNéoova, Nboty wpoybrwy dfeploTwy |
paibpevor, o¥ 8¢ Tolow Exwv kpdros ols k' €0éAnola | Nooeis &k Te whvwy xalewlv
kal dmwelpovos olorpov, quoted by Rohde in the same note, seems to make it quite
clear that dead aneestors could be aided by their descendants, I think that the
passage quoted from Rep. 365 A leaves the matter in doubt ; see Paul Tannery in
LBev. de Philol. October 1901, on rekeral (Orphice, Fr. 221, 227, 228, 254), who
explains the elol uév &rc {Gow, elol 8¢ kal Tehevrioact of Rep. 365 A to mean
that the expiatory rites elear the initiated person, some of them for the time of
his earthly life, some of them for his life after death. These latter are &s &%
TeheTas xalolor. Teheral cannot affect any one except the initiated person
himself (to whom they supply directions as to his journey in the other world) :
they cannot elear an ancestor. According to this explanation, the referenee in
Liep. 364 ¢, elte 71 ddlknud Tov Yéyover adTod ) wpoybvwy, is not to aneestors as
atfected by the observances of their descendants, but to sin inherited from an

F
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Now, what is Plato’s attitude to this Orphic cult? This
question can be answered, in part at least, without difficulty :
—He derived the main doctrine, together with most of the
details, of his KEschatological Myths—the doctrine of the pre-
existence, penance, re-incarnation, and final purification of the
Soul—directly, and through Pindar, from Orphic sources, the
chief of which, if we accept the carefully formed view of
Dieterich, was a popular Orphic Manual, the xard¢Bacts
els Afdov, in which the vicissitudes endured by the immortal
Soul, till it frees itself, by penance, from the Cycle of Births,
were described—a work which lay at the foundation of
Pindar’s theology, was ridiculed by Aristophanes in the Frogs,
was the ultimate source of the Néxuviar of Plutarch and Virgil,
and greatly influenced Neo-I’latonic doctrine.!

Pindar, a poet and theologian after Plato’s heart, whom
he always quotes with deep respect, was, we may suppose,
brought into contact with the Orphic cult in Sicily, where,
along with the Pythagorean discipline, it had found a con-
genial home? The difference between Pindar’s outlook, and
that of the Athenian Orators and Dramatists and their
agnostic public, is very striking. 1In certain places he indeed
speaks of the dead as gone, their earthly fame alone
surviving.  But this is not his dominant tone. Not only
have a favoured few——heroes like Amphiaraus—Dbeen trans-
lated, by a miracle, “ body and soul,” to iminortal homes, but,

ancestor, which a man may cleanse himself of. I do not think, however.
that the reference in the Adow wpoyévwy dfeulorwy of the Orphic fragmen:
quoted by Mullach (i. 188) and Rohde can be to this.

1 See Dieterich, Nekyia, 116-1568; and cf. Jevons, Introduction to thc
History of Religion, pp. 353, 354 : Orpheus had descended into Hades ; hence
came to be regarded as the author of verses descriptive of Hades, which were
current in thiasi, or disseminated by itinerant agyriwe. In Rep. 364 1,
BifAwy 8¢ Suador mwapéyovrar Mucaiov kai 'Opgpéws, the reference is, doubtless,
to this and other Orphic gnide-books for the use of the dead. These Orphic
books may be compared with the Egyptian Book of the Dead, a gunide for the
use of the Ka, or ‘‘donble” (on which see Budge's Eyyptian Ideas of the Fulure
Life, p. 163), which wanders from the body, and may lose its way ; cf. Petrie’s
Egyptian Tales, second series, p 124 ; see also Eleusinia, by le Comte Goblet
d’Alviella (1903), pp. 73 fi., on the connection between Greek and Egyptian
guide-books for the use of the dead. To Dieterich’s list of eschatological
pieces in literature inspired by the Orphic teaching we ought perhaps to add
the Voyage of Odysseus to Hades (Ud. xi.); see v. Wilamowitz-Mollendorti,
Hom. Untersuch. p. 199, who supposes that the passage was put in by
Onomacritus, when Homer was being edited at Athens in the time of the
‘Tyrants.

y2 See Rohde, Psyche, ii. 216, 217 ; and, for the spread of the Orplic
Religion, Bury, Hist. of Greece, chap. vii, sec. 13.
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when any ordinary man dies, his Soul survives his body, and
that, not as a poor vanishing shade, but as a respousible
person destined for immortal life. The +vys, as Pindar
conceives it, is not the “totality of the bodily functions,” as
the philosophers and the agnostic Athenian public conceived
it, but the Double which has its home in the body. This
Double comes from the Gods and is immortal :—

I\'(.Li (T(BIJAJ. ,L%V T({,VT(I)V g‘TGT(I.L

Gavdrey mwepurbevel, (wir

O ére Aelmerar alvvos eldwAov:
by T 3 ’ 3 6 ~ 1
70 ydp éoTL pdvov ék Oedv.

Being of God, the Soul is necessarily immortal, but is
immersed in the Dbody because of ancient sin—alacov
Tévbos.

At the death of its first body, the Soul goes to Hades,
where it is judged and recompensed for the deeds, good or ill,
done in the flesh. But its sin is not wholly purged. It
reappears on earth in a second body, at the death of which
it goes a secoud time to Hades, where its sin is further
purged. Then it returns to animate a third body on earth
(see Pindar, 0L ii. 68 {f). Then, if these three lives on
earth, as well as the two periods of sojourn in Hades, have
been spent without fault, and if, when it returns for the third
time to Hades, it lives there without fault, Persephone, in the
ninth year of this third sojourn in Hades, receives the full
tale of satisfaction due for malawr mévfos, and sends it back
to earth, to be born in the person of a P’hilosopher or King
(see Pindar, quoted Meno, 81 B), who, at his death, becomes
a holy Hero, or Daemon—a finally disembodied spirit: the
Soul has at last got out of the xivxhos vyevéocewr® This is

! Pindar, fr. apud Plut. Consol. ad A4poll. 35.

2 T am indebted to Rohde (Psyche, ii. 207-217) for the substance of this sketch
of Pindar’s Eschatology. In the last paragraph I have tried to combine the
doctrine of O/ ii. 68 {f. and the fragment, Men. 81 B. The life of Philosopher
or King is indeed a bodily life on earth, but it is not one of the three bodily
lives necessary (together with the three sojourns in Hades) to the final purifica-
tion of the Soul. The Soul has been finally purified before it returns to this
fourth and last bodily life which immediately precedes its final disembodiment.
In the case of Souls which do not pass three faultless lives here and in Hades,
the number of re-incarnations would be greater. Pindar's estimate seems to be
that of the time required in the most favourable circumstances. We may take
it that it is the time promised by the Orphic priests to those whose ritual

observances were most regular. According to Phaedrus, 249 A, however, it
would appear that a Soul must have been incarnate as a Philosopher in three
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Pindar’s doctrine—plainly Orphic doctrine, with beauty and
distinction added to it by the genius of the great poet.

Plato’s Eschatological Myths also, like Pindar’s poems,
plainly reproduce the matter of Orphic teaching. Is it going
too far, when we consider Plato’s reverence for the genius of
Pindar, to suggest that it was Pindar’s form which helped to
recommend to Plato the matter which he reproduces in his
Eschatological Myths—that the poet’s refined treatment of
the Orphic udfos helped the philosopher, himself a poet, to
see how that udfos might be used to express imaginatively
what indeed demands expression of some kind,—man’s hope
of personal immortality,—bhut cannot, without risk of fatal
injury, be expressed in the language of science ? It is Pindar,
as chief among divine seers who is quoted, in the Meno (81),
for the pre-existence, transmigrations, responsibility, and
immortality of the Soul; bnt the Platonic “Socrates ” is care-
ful to say that he does not contend for the literal truth of
the doctrine embodied in Pindar’s myth, but insists on its
practical value in giving us hope and courage as seckers after
knowledge (Meno, 86 B). It is Pindar, again, who is quoted

*“at the beginning of the Republic (331 B) for that yAvkeia
| €é\mis, which is visualised in Orphic outlines and colours at
i the close of the Dialogue, in the greatest of Plato’s Eschato-
logical Myths. Orphic doctrine, refined by poetic genius for
; philosophic use, is the material of which Plato weaves his
Eschatological Myths. And he seems almost to go out of his
way to tell us this. Not only is the Meno Myth introduced
with special mention of the priestly source from which it is
derived (Jeno, 81 B), but even brief allusions made elsewherc
to the doctrine contained in it are similarly introduced—as in
the Phaedo, 70 ¢, where the doctrine of the transmigrations
of the Soul is said to be derived from a walatos Aoyos; in
the Phaedo, 81 A, where it is connected with what is said
kata TV pepuvnuévov; and in the Laws, 872 E, where the

-

-

successive lives before entering on the disembodied state: see Zeller, Plain,
Eng. Tr. p. 393; and cf. Phaedo, 118 » i, where five classes of men are
distinguished with respect to their condition after death—on which see Rohde,
Psyche, ii. 275, u. 1.  ““’Eorpls ékarépwbi,” says Prof. Gildersleeve in his note
on Pind. O ii. 75, “would naturally mean six times. éorpis may mean thiee
times in all. The Soul descends to Hades, then returns to earth, then
deseends again for a final probation.” I do not think that this last interpreta-
tion can be accepted.
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malawol lepeis are referred to for the doctrine that, if a man
kills his wmother, he must be born again as a woman who is
killed by her son. But, after all, the most convincing evidence
for the great influence exercised by Orphic doctrine over
Plato is to be found in the way in which he loves to
describe Philosophy itself in terms borrowed from the Orphic
cult and the Mysteries! Thus in the Phaedo, 69 c,
kal kwdvvelovar kal ol Tas TeNeTas nNulv  olTor kaTa-
oTiocavtes o Gadlor elvar, dMa TS SvTe Tdhar alviT-
Tealar 7 Os dv auimTos kal atéheatos els “Audov adixnTar,
év BopBipw reloetar, o 6¢ wxewabapuévos Te kal TeTee-
ouévos éxeloe ddukopevos ueta Oedv olknoer.  elal yap
8, paciv of mwepi Tas Teherds, vapbnropipor uév ool
Bakyor 8 Te mwadpor. ovror & eloiv kata Ty éuny Sofav
ovk d\hot %) of wepihogodniotes 6pfds.  Again, in the
Gorgias, 493 A, Lorrowing an Orphic phrase, he likens the
body, with its lusts, to a tomb—r7o wév ocdud éomw Huiv
ofjpa—irom which Wisdom alone can liberate the Soul (ef.
also Cratylus, 400 B); and in the Phaedrus, 250 B, ¢, he
describes Philosophy—the Soul’s vision of the Eternal Forms
—as a kind of Initiation: xdA\os 8¢ ToT 7w i8eiv Aapmpov,
6te ovv ebdalpove xopp paxaplav Srw Te wal Géav, émo-
wevor peta uev Aws fHuets, dAhot 8¢ mer’ dAhov Bedv, €idov
Te kal érelolvTo TAV TENeT@V, v Oéuss Aéyew parxapioTd-
T, v Gpyidfouey oNOkAMpor uév avTol Gvtes kal amabels
 kakdy boa fuas v UoTépe xpove Uméuevev, oAokAnpa 8¢
i kai ATNG kal ATpeus kal eddalpova pdopara pvovuevol Te
| kai émomTevovtes év  adyj wabapd, «xalapoi dvres «ai
| doruavtor ToUTov & viv odpa wepidépovres bvoudfopev,
. daTpéov Tpomov Bedecpevuévor. Again, in the Timacus, 44 ¢
| he speaks of the Soul which has neglected the épfy Tpogy
. madevoews as returning, “ uninitiated ” and “ without know-
| ledge of truth,” into Hades—dre\ss xal avinros els “Aidov
malw €pyetar; and in the Symposium, 209 E, in Diotima’s
| Discourse on épws, the highest Philosophy is described as
Ta Téhea kai émomTikd, for the sake of which we seek
| initiation in 7& éporial’

1 See Rohde, Psyche, ii. 279,
2 See Archer-Hind’s note on Phaedo, 69 c.
| $ See Couturat, de Plat. Mythis, p. 55.
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Let us not think that this is “mysticisin ”— the scholas-
ticism of the heart ” '~—such as we find afterwards in the Neo-
Platonic teaching. On the contrary, it is to be regarded
as evidence of the non-scholastic, conerete view which Plato
takes of Philosophy. Philosophy to Plato is not cogpia—a
mere system of ascertained trath—but strictly ¢iro codpia—
épws, child of mopos and amopia, as the parentage is set forth
in Diotima’s Myth in the Symposium : Philosophy is not what
finally satisfies—or surfeits—the intellect: it is the organic
play of all the human powers and functions-—it is Human
Life, equipped for its continual struggle, eager and hopeful,
and successful in proportion to its hope——its hope being
naturally visualised in dreams of a future state. These
dreams the human race will never outgrow,—so the Platonist
holds,—will never ultimately cast aside as wunfrue; for the
young will believe in them in every generation, and the
weary and bereaved will cherish them, and men of genius—
poets, philosophers, saints—will always rise up to represent
them anew. The Philosophy of an epoch must be largely
judged by the way in which it “represents” them. How
much virtue Plato finds in “ representation "—philosophical
and poetical-——may be gathered from the fact that, while
he attaches the highest value to the Orphic doctrine which
he himself borrows for philosophical wuse, he ascribes the
worst moral influence to the actual teaching of the Orphic
priests.?

I said that it is reasonable to suppose that Plato was
affected by the agnosticism which prevailed in Athens, and
felt, notwithstanding some “proofs” which he ventured to
offer, serious doubt as to whether even the bare fact of con-
scious immortality is matter of scientific knowledge It may

L ““Der Mysticismus ist die Scholastik des Herzens, die Dialektik des
Gefiihls,” Goethe, Spriiche in  Prosa: Marimen wund Reflexionen: dritte
Abtheilung.

2 Republie, 364 E.  In Aristoph. Ranae, 159, and Demosth. de Corona, 259 fF.,
the practices of the agyrtae, or itinerant celebrants of initiatory rites, are held
up to ridicule.

® But see Zeller’s Plato, p. 408 (Eng. Transl.). Zeller holds that the fact of
immortality and future retribution was regarded by Plato as established beyond
doubt ; only details were uncertain. Conturat (de PL. Myth. p. 112) thinks that
the whole doctrine of immortality in Plato is ““mythic.” Jowett (Introduction
to Phaedo) remarks that in proportion as Plato succeeds in substituting a philo-
sophical for a mythological treatment of the immortality of the Soul, ‘“the con-
templation of ideas ‘under the form of eternity’ takes the place of past and
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now be added, however, that his sympathy with the personal
religion, in which many took refuge from agnosticism, was
profound, and moved him to deal, in Myth openly borrowed
from the religious teachers, with subjects which Aristotle left
alone. Official (as distinct from personal) religion offers no
safe refuge from agnosticism. Recognising this, Plato took
the matter of his strictly Eschatological Myths almost entirely
from the Orphic teaching, which presented religion as a way
of salvation which all, without distinetion of sex or civil status,
simply as human beings, of their own free choice, can enter
upon and pursue.!

future states of existence.” Mr. Adam (Rep. vol. ii. p. 456) says, *‘that soul is
immortal, Plato is firmly convinced : transmigration he regards as probable, to
say the least.”

1 See Gardner and Jevons’ Mannal of Greek Antiquilies, Book iii. ch. iv.
¢ Orglastic Cults,” and Jevons’ Iutroduction to the History of Religion, pp. 327-
374. ““The leading characteristie,” says Dr. Jevons (o.c. p. 339), “of the re-
vivalin the sixth eentury B.c., both in the Semitic area, and as transplanted into
Greece, is a reaction against the gift theory of sacrifice, and a reversion to the
older saeramental eonception of the offering and the sacrificial meal as affording
actual communion with the God whose flesh and blood were consumed by his
worshippers. . . . The unifying efticacy (p. 331) of the sacrificial meal made it
possible to form a circle of worshippers. . . . We have the principle of voluntary
religious associations which were open to all. Membership did not depend on
birth, but was constituted by partaking in the divine life and blood of the sacred
animal.” These voluntary associations formed for religious purposes—fhiasi or
erani— ‘“ differed (p. 335) from the cult of the national gods in that all-—women,
foreigners, slaves—were admitted, not merely members of the State.” In short,
nitiatio (wonots) took the place of civitas as the title of admission to religious
privileges.

Prof. Gardner closes the ehapter on ¢¢Orgiastic Cults,” referred to above, with
the following words:—‘‘In several respects the thiasi were precursors of
Christianity, and opened the door by which it entered. If they belonged to a
lower intellectual level than the best religion of Greece, and were full of vulgarity
and imposture, they yet had in them certain elements of progress, and had some-
thing in common with the future as well as the past history of mankind. All
properly Hellenic religion was a tribal thing, belonged to the state and the race,
did not proselytise, nor even admit foreign converts; and so when the barriers
which divided cities were pulled down it sank and decayed. The cultus of
Sabazius or of Cybele was, at least, not tribal: it sought converts among all
ranks, and having found them, placed them on a level before the God. Slaves
and women were admitted to membership and to office. The idea of a common
humanity, scarcely admitted by Greek philosophers before the age of the Stoies,
found a hold among these despisel sectaries, who learned to believe that men of
low birth and foreign extraetion might be in divine matters superior to the
wealthy and the educated. In return for this great lesson we may pardon them
mueh folly and much superstition.” Prof. Gardner pursues this subject further
in his Eueploratio Evangelica, pp. 325 ff., chapter on ‘“Christianity and the
thiasi”; see also Grote’s History of Greece, part i. ch. i. (vol. i. 19, 20,
ed. 1862).
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8. SUMMARY OF INTRODUCTORY OBSERVATIONS IN THE FORM
OF A DEFENCE OF PLATO AGAINST A CHARGE BROUGHT
AGAINST HIM BY KANT.

Let me close this Introduction with a summing up of its
meaning, in the form of a defence of Plato against a charge
brought by Kant in a well-known passage.!

The light dove, in free flight cleaving the air and feeling its
resistance, might imagine that in airless space she would fare
better. Even so Plato left the world of sense, because it sets so
narrow limits to the understanding, and ventured beyond, on the
wings of the Ideas, into the empty space of the pure understanding.
He did not see that, with all his effort, he made no way.

Here Kant brings against Plato the charge of “transcen-
dental use, or rather, misuse, of the Categories of the Under-
standing ”*—of supposing super-sensible objects, Soul, Cosmos,
God, answering to “Ideas” which have no adequate objects
in a possible experience, and then determining these sup-
posed objects by means of conceptions—the Categories—
the application of which ought to be restricted to sensible
objects.

In bringing this charge, Kant seems to me to ignore the
function which Myth performs in the Platonic philosophy.
I submit that the objects which Plato supposes for the
“Transcendental Ideas”® are imaginatively constructed by
him, not presented as objects capable of determination by
scientific categories—that Plato, by means of the plainly non-
scientific language of Myth, guards against the illusions which
Kant guards against Ly means of “criticism”; or, to put it
otherwise, that Plato’s employment of Myth, when he deals
with the ideals of Soul, Cosmos, and God—XKant’s three Ideas
of Reason—shows that his attitude is “critical,” not dog-
matic. The part which the Myth of Er plays in the philo-

~sophic action of the Republic may be taken as a specimen
. of the evidence for this view of Plato’s attitude. There is

nothing in the ZRepublic, to my mind, so significant as the

! Kritik der reinen Vernunft, Einleitung, § 3.
2 See Krit. d. rein. Vern. : die transc. Dialectik, Einleitung, 1.
3 “Jdeas” in Kant’s sense, not the Platonic idéac.



INTRODUCTION 73

deep sympathy of its ending with the mood of its beginning.
It begins with the Hope of the aged Cephalus— The sweet
hope which guides the wayward thought of mortal man;” it
ends with the great Myth in which this Hope is visualised.

As his Hope is sufficient for Cephalus, who retires to his

devotions from the company of the debaters, so is the Repre-

sentation of it—the Vision of Er—given as sufficient, in the !

end, for the debaters themselves. To attempt to rationalise
here—to give speculative reasons for such a Hope, or against
it, would be to forget that it is the foundation of all our
special faculties, including the faculty of scientific explanation;
and that science can neither explain away, nor corroborate, its
own foundation. The attempt which is made in the latter
half of the Tenth Book of the Republic to place the natural
expression of this Hope—man’s belief in the immortality of
the Soul-——on a “scientific basis,”—to determine “Soul” by
means of “Categories of the Understanding,”—I regard as
intended by the great philosopher-artist to lead up to the
Myth of Er, and heighten its effect by contrast—rto give
the reader of the Republic a vivid sense of the futility of
rationalism in a region where Hope confirms itself by “vision
splendid.” !

Of course, I do not deny that passages may be found in
which the Ideas of Soul, Cosmos, and God are treated by
Plato, without Mythology, as having objects to be determined
under the scientific categories of Cause and Substance—e.g.
in Phaedrus, 245 E, and Phaedo, 105 ¢? we seem to have

1 “The argument about immortality (Zep. 608c to 6124),” says R. L.
Nettleship (Philosophical Lectures and Remains, ii. 355), ¢ does not seem to be in
any organic connection either with what actually precedes or with what actually
follows it. It \xould seem that Plato had two plans in his mind as to how to
finish the Republic.” 1 cannot think that Plato had two plans in his mind.
The argument for the immortality of the Soul in Rep. 608 ¢-6124 is formally
so inconclusive that it is impossible to suppose Plato to be serious with it. The
equivocal use of the term Death (6dvatos) in the argument could not have
escaped a logician so acute as Plato. The argument is, that, as Injustice (ddrla),
the proper vice (xakia) of the Soul, does not cause **Death” (6dvaros), in the
sense of the separation of Soul from body, nothing else can ever cause ¢ Death ”
(fdraTos), now, however, to be understood in the sense of the annihilation of the
disembodied Soul itself.

2 Grote (Plato, ii. 190) has an interesting note on Lhaedo, 105 ¢,—“Nemesius,
the Christian bishop of Emesa, declares that the proofs given by Plato of the
immortality of the Soul are knotty and difficult to uuderstand such as even
adepts in philosophical study can hardly follow. His own belief in it rests upon
*}iu inspiration of the Christian Scriptures (Nemesius, de Nat. Homin. c. 2, . 55,
ed. 1565).”
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serious scientific argument for the immortality of the Soul—
indeed, it would be astonishing if there were no such passages,
for the distinetion between Category and Idea, as understood
by Kant, is not explicit in Plato’s mind; but I submit that
such passages fade into insignificance by the side of the great
_Myths. We are safe in saying at least that, if sometimes
Plato lapses into a logical treatment of these ideals, or “ Ideas
of Reason,” he is well aware that there is another way of
treating them,—in Myth,—and that he shows a marked pre-
ference for this latter way.
1=~ The Platonic Myth, then, effects its purpose—the regula-
{tion of Transcendental Feeling for the service of conduct and
science—in two ways which we may profitably distinguish,
while admitting that the distinction between them was not
explicit in Plato’s mind: (1) by representing ideals, and (2)
by tracing faculties back to their origins. In following either
of these two ways the Platonic Myth carries us away to
“ Places ” and * Times” which are, indeed, beyond the ken of
sense or science, but yet are felt to be involved in the concrete
“ Here” and “ Now ” of ordinary experience.

‘The order in which I propose to take the Myths scarcely
amounts to an arrangement of them in two classes according
as the object is, either to represent ideals, or trace faculties to
their origins, for most of them do both. I shall begin, how-
ever, with the Myths which are mainly concerned with ideals,
and shall end with those which are mainly concerned with
origins. The former, it may be remarked, answer roughly to
the so-called Eschatological Myths—but only roughly, for
some of them are more properly described as Aetiological; the
latter answer to the Aetiological Myths.

I shall take first the Myths in the Phaedo and Gorgias,
and the Myth of Er in the Republic,—strictly “ Eschato-
logical ” Myths,—which present the Soul as immortal, free
within limits set by dwdykn, and responsible, under God’s
government, throughout all its transmigrations.

Next I shall take the Myths—mainly “ Aetiological "—in
the Politicus, Fourth Book of the Laws, and]’mtayﬁo?zs,‘where

, God’s creative agency, and government of thé Cosmos and
, Man, are broadly treated, and presented as consistent with the
existence of evil.
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Then I shall go on to the Z%maeus' in which the three
ideals, or “Ideas of Reason ’—Soul, Cosmos, and God—are
represented in one vast composition.

Having examined these Myths—all chiefly interesting as
representations of ideals, or “Tdeas of Reason”-—I shall
examine three Myths which are chiefly concerned with the
deduction of Categories or Virtues. These are the Myths in
the Phaedrus, Meno, and Symposium. They are mainly con-
cerned with showing how man, as knowing subject and moral
agent, is conditioned by his past. Although the “Eschato-
logical ” outlook, with its hope of future salvation, is by no
means absent from these three Myths, their chief interest lies
in the way in which, as “ Aetiological ” Myths, they exhibit
the functions of the understanding and moral faculty as cases
of avapvmois which, quickened by épws, interprets the par-
ticular impressions, and recognises the particular duties, of
the present life, in the light of the remembered vision of the
Eternal Forms once seen in the Supercelestial Place.

Having examined the Myths which set forth the Ideals
and Categories of the Individual, I shall end my review with
an examination of two Myths which set forth respectively the
Ideals and the Categories of a Nation—one of which gives us
the spectacle of a Nation led on by a vision of its future,
while the other shows us how the life of the “social organism ”
is conditioned by its past. These are the Atlantis Myth,
introduced in the 7%maeus and continued in the fragmentary

‘ritias, and the Myth of the Earth-Born in the Republic. The
Atlantis Myth (intended to complete the account of the Ideal
State given in the Republic) is to be regarded as an Eschato-
logical Myth; but it differs from the Eschatological Myths of
the other class which have been examined in representing, not
the future lot of the Individual Soul, but the ideal which a
Nation has before it in this world—the ideal of a united
Hellas, under a New Athens, maintaining civilisation against
the assaults of outer barbarism.

After the Atlantis Myth I shall take the Myth of the
Earth-Born in the ZRepublic, which is an Aetiological Myth,

! Contwrat, de Platonis Mythis (Paris, 1808), p. 32, Timasus ipsc totus
mythicus est ; and Zeller, Plato, p. 160 (Eng. Transl), ‘“ The whole investiture of
the Timeaeus is mythic—the Demiurgus, together with the subordinate gods, and
all the history of the creation of the world.”

Al &*«;l.(/_,;
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differing from the Aetiological Myths of the other class which
have been examined, in deducing, not the Categories—
faculties and virtues—of the Individual, but the deep-cut
characteristics of the “social organism.”  And yet, here
again, while Categories are deduced, an Ideal—that of the
orderly life of the kaAXimolis—is represented. Indeed, this
is more or less true of all the Platonic Myths. They all
view man’s present life sub specie aeternitatis—in God ;
exhibit it as part of the great plan of Providence—as one
term of a continuous progress to be reviewed at once a parte
ante and «a parte post.  Especially in the Z%wmaeus do we
see the “(Genesis” and the “Apocalypse” of the Platonic
Mythology blended in one Vision.

H



THE PHAEDO MYTH
CONTEXT OF THE MYTH

Ix the TPhaedo, the disciple from whom the Dialogue takes
its name tells some Friends what was said and done in the
Prison on the day of the Master’s death.

The conversation was concerning the Immortality of the
Soul, and was continued up to the last hour.

Cebes and Simmias, the chief speakers, brought forward
arquments tending to show that, even granted that the vdentity
of Lewrning with Reminiscence is in favour of the Orphic
doctrine of the pre-existence of the Soul, yet its after-existence,
not to mention its immortality, is not proved.

Thereupon Socrates brought in the Doctrine of Eternal
Ideas—a doctrine which the company were already prepared to
accept—and showed, 1n accordance with it, that Life—and the
Sowl vs Life—oexcludes Death.

Thus was the Immortality of the Soul proved.

Next came the practical question: How must a man live
that it may be well with him both in this World and in the
World Eternal?

Lt was then that Socrates, stunding in the very presence of
death, was filled with the spirit of prophecy, and made able to
help Lis friends before Le left them :—If, he said, they took to
lieart the Myth which he told them, they should know how to
live, and it would be well with them both now and hereafter
Jor ever.

When he had finished the telling of the Myth, and had
warned his friends against a too [iteral interpretation of i,
he gawve directions about his family oand some other private
matters ; then the Officer came tn with the Cup.

7
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TRANSLATION

“ It is meet, my friends, that we should take thought of
this :—that the Soul, being immortal, standeth in need of
care, not only in regard of the time of this present life, but in
regard of the time without end, and that ’tis now, even to-day,
that the jeopardy is great, if a man will still be careless of his
Soul. Were death riddance of all, twould be good luck for the
wicked man to die and be rid of bedy and soul and his
wickedness ; but inasmuch as the Soul is manifestly immortal,
no other escape from evil hath she nor salvation save this
—that she be perfected in righteousness and wisdom. For
she taketh hence nothing with her to the House of Hades,
save only her instruction and nurture—that, to wit, where-
from they say the greatest profit cometh to the dead or
greatest damage straightway at the beginning of their journey
thither; for when a man dieth, his own Familiar Spirit, which
had gotten him to keep whilst he lived, taketh and leadeth
him to a certain place whither the dead must be gathered
together ; whence, after they have received their sentences,
they must journey to the House of Hades with him who hath
been appointed to guide thither those that are here; and
when they have received there the things which are meet for
them, and have sojourned the time determined, another Guide
bringeth them again hither, after many long courses of time.
The way, belike, is not as Aeschylus his Telephus telleth ; for
he saith that a single path leadeth to the House of Hades.
But, methinks, if it were single and one, there would be no
need of guides, for no man would go astray. Nay, that it
hath many partings and windings I conclude from the offerings
which men use to make unto the dead.

“The Soul which ordereth herself aright and hath wisdom,
understandeth well her present case,and goeth with her Familiar.
But the Soul which lusteth after the body, having fluttered
about it and the Visible Place for a long while, and having
withstood her appointed Familiar with great strife and pain,
is by him at the last mastered and carried away; and when
she is come to the place where the other Souls are assembled
together, inasmuch as she is impure and hath wrought that
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which is impure, having shed innocent blood, or done like
deeds which Souls that are her like use to do, her all flee and
eschew, and none will be her companion or guide; wherefore
she wandereth alone in great stress, until certain times have
been accomplished ; then is she constrained to go unto the
habitation fit for her. But the Soul which hath lived all her
days in purity and sobriety hath given unto her Gods to be
her companions and guides, and she maketh her habitation in
the place meet for her.

“ The Farth hath many and wondrous places, and it is of a
fashion and greatness whereof those who use to tell concerning
the Earth have no true opinion. There is one who hath
persuaded me of this.”

“Socrates,” quoth Simmias, “ how sayest thou this? for I
also have heard many things concerning the Earth, but not
this of which thou art persuaded. Wherefore I would gladly
hear it.”

“Well, Simmias,” quoth he, “ methinks it needeth not the
skill of Glaucus to set forth that which T have heard; but
the truth thereof, which I wot it surpasseth the skill of
Glaucus to find out, haply I should not be able to attain
unto: nay, if I knew it, my life is too far spent, methinks,
for the length of the discourse which should declare it: but
my persuasion as touching the Earth and the places it hath
nothing hindereth me from declaring unto thee.”

“That is enough,” said Simmias.

“ I am persuaded, then,” said he, “ of this first—that if the
Earth, being a globe, is in the middle of the Heaven, it hath

~ no need of air or any other like constraint to keep it from
falling, but ’tis sufficient to hold it that the Heaven is of one

. substance throughout, and that itself is equally balanced : for
. that which is itself equally balanced and set in the midst of
that which hath one substance, will have no cause at all of
inclining towards any side, but will continue the same and
remain without inclination. Of this first I am persuaded.”

“ And rightly,” said Simmias.

“ Moreover, I am persuaded that the Earth is very great,
. and that we who inhabit unto the Pillars of Hercules from
the river Phasis dwell in a small part thereof, like unto ants
| or frogs round about a pool, dwelling round this Sea; and
3 G
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that many other men dwell in many other like places; for in
all parts of the Earth are hollows, many, various in shape and
magnitude ; into these flow water and thick clouds and air,
and are therein gathered together; but the Earth itself is
lifted up clear in the clear Heaven wherein are the stars.
This Heaven is that which those who use to speak of these
things call the Aether, whose sediment is that colluvies which
is alway being gathered together into the hollows of the
Karth. We, then, who dwell in the hollows, being ignorant,
think that we dwell above on the Earth, even as he who had
his dwelling down at the bottom of the sea would think that
he was on the surface thereof, and beholding through the
water the sun and the stars, would conceit the sea to be
the lieaven, inasmuch as, being sluggish and weak, he never
mounted up to the surface of the sea, and put forth his
head, and looked out at our place, and saw how far it
excelleth the things of his own place in purity and beauty,
neither had heard concerning it from another who had seen
it.  This is our case: for we, dwelling in a hollow of the
Karth, think that we dwell upon the Earth itself; and the
Air we call Heaven, and think that it is that Heaven wherein
are the courses of the stars: whereas, by reason of weakness
and sluggishness, we cannot go forth out of the Air: but if
a man could journey to the edge thereof, or having gotten
wings could fly up, it would come to pass that even as fishes
here which rise out of the sea do behold the things here, he,
looking out, would behold the things there, and if his
strength could endure the sight thereof, would see that there
are the True Heaven and the True Light and the True Earth,
For the Earth here, with the stones thereof, and the whole
place where we are, is corrupted and eaten. away, after the
manuner of things in the sea by the salt wherein there is
brought forth nothing either goodly or perfect at all, but only
hollow rocks, and sand, and clay without measure, and miry
sloughs wheresoever there is also earth—things not worthy at
all to be compared with the things here that are fair, albeit
the things beyond do much more excel the things here in beauty.

“ Wherefore, if ye desire of me a Tale, hearken to the Tale
of the Things that be beyond upon the Earth under the
Heaven.”
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“Indeed, Socrates,” quoth he, “we would gladly hear this
Tale.”

“The beginning of the Tale, then, is this, my friend,
that the Earth itself, if any one look down on it from
the Heaven, is like unto a ball which is fashioned with twelve
leathern stripes, whereof each hath his own colour. These be
the colours whereof the colours here which limners use are as
samples; but there the whole Xarth is of such, yea of far
brighter than these and purer; for one part is purple and of
marvellous beauty, and another part is like gold, and all that
part which is white is whiter than chalk or snow, and in like
manner unto other parts are portioned the other colours—
yea, and colours besides more than all those which we have
seen here and fairer; for even these hollows of the Karth,
being full to the brim of water and air, display a specific colour
wherewith they glisten in the midst of the variety of the other
colours, so that the face of the Earth seemeth, as it were, one
picture of many colours contiguous, without blot.

“According as the Earth is, so also are the things which
grow therein—her trees and flowers and fruits; and so also
are her mountains, and her stones, which are polished and
transparent and of exceeding fair colours; whereof the precious
stones here are fragments—sardian, jasper, smaragdus, and all
such : but in that place there is no stone which is not as these
are and fairer. The reason whereof is this, that the stones
there are pure, and are not eaten away or corrupted as are the
stones here by the rot and salt of that sediment which is
gathered together here, whereof come, unto stones, and earth,
and likewise unto beasts and herbs, deformities and diseases.
Now, the True Earth hath these things, and also gold and
silver and other things like unto themn for her ornaments; for
there they are not hidden but manifest, and are in abundance,
and of exceeding greatness, and in many places of that Earth;
so that to behold it is a sight meet for the eyes of the blessed.
And on that Earth there are beasts of many kinds, and men,
whereof some dwell in the inland parts, and some round about
the Air, as we about the Sea, and some in islands encompassed
by the Air, hard by the mainland; for that which Water is
and the Sea with us for our use, the Air is in that region, and
that which the Air is with us, the Aether is with them.
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Moreover, their seasons are so tempered that disease smiteth
them not at all, and they live far beyond the measure of our
days, and as touching eyesight, and hearing, and wisdom, and
all such parts, are distant from us even as Air is distant from
Water, and Aether is distant from Air in purity. Also they
have groves of the Gods and temples wherein Gods verily are
dwellers; into whose very presence men come, hearing their
voices and their prophecies and seeing them face to face.
Moreover, the sun and moon and stars are seen there as they
are truly; and likewise in all things else the state of these
men is blessed.

“The Earth itself, then, and the parts that encompass the
Earth are thus fashioned. But the Tale also telleth that in
the Earth are many hollow places round about her whole girth,
whereof some are deeper and more open than this place we dwell
in, and some are deeper with a narrower mouth, and some are
shallower and broader: all these are joined together, having
channels bored under the Earth from one to another in many
places, some narrow and some wide, whereby passage is given
so that much water floweth from one into another, as into
bowls, and measureless floods of perennial rivers run under the
Earth, and streams hot and cold; also much fire floweth, and
there are great rivers of fire, and many rivers of running mud,
some clearer, some thicker, even as in Sicily there run before
the fiery flood rivers of mud, and then cometh the fiery flood.
With these floods, therefore, each place is filled according as at
each time the stream floweth round unto each. Now, all these
waters are moved upward and downward by that in the Earth
which swayeth like a swing. And it swayeth after this wise.
There is a cavern in the Earth, which is the greatest of them
all, and, moreover, pierceth right through the whole Earth,
whereof Homer maketh mention, saying, ¢Afar off, where
deepest underground the Pit is digged,” which he in other
places, and many of the other poets, call Tartarus. Now, into
this cavern all the rivers flow, and from it flow out again, and
each one becometh such as is that part of the Earth it tloweth
throngh. The cause of all streams flowing out and flowing in
is that this flood hath no bottom or foundation. Wherefore it
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swingeth and surgeth up and down, and the air and wind surge
with it ; for the wind goeth with it when it rusheth to the
further side of the Earth, and with it returneth hitherward ;
and even as the breath of living creatures is driven forth and
drawn in as a stream continually, so there also the wind,
swinging with the flood, cometh in and goeth out, and causeth
terrible, mighty tempests. Now, when the water rusheth back
into the place “beneath,” as men speak, coming unto the
region of the streams which run through that part of the
Earth, it floweth into them and filleth them, as men fill
reservoirs with pumps; but when it ebbs again from thence
and rusheth hither, it filleth again the streams here, which,
being full, run through their conduits and through the Earth,
coming severally to those places whither they are bound, and
make seas and lakes and rivers and fountains. Thence they
sink under the Earth again, and some, having fetched a longer
compass and some a shorter, fall again into Tartarus, some far
beneath the channel into which they were pumped up, and
some a little way beneath; but all flow into Tartarus again
beneath the places of their outflowing. Some waters there be
that, coming forth out of the Earth at one side thereof, flow
in at the contrary side; and some that go in and come out on
the same side; and some there be that go round the whole
Earth and are wound about it once—yea, perchance, many
times, like serpents. These rivers pour their waters back
into Tartarus as low down as water can fall. Now, it can fall
as far as the centre in each way, but no further: each half of
the Earth is a hill against the stream that floweth from the
side of the other half.

“Now there are many great rivers of divers sorts, but
amongst these there are four chiefest: whereof that one which
is greatest, and floweth round the outermost, is that which is
called Ocean, and over against him is Acheron, which floweth
the contrary way, and flowing through desert places and also
under the Earth, cometh to the Acherusian Lake, whither the
Souls of the most part of the dead do come, and having
sojourned there certain appointed times, some longer, some
shorter, are again led forth to be born in the flesh. The
third river issues forth betwixt these, and, near unto the
part whence it issues forth, falleth into a great place burning
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with much fire, and maketh a lake greater than our Sea,
seething with water and mud: thence it fetcheth a compass,
and going thick and muddy, and winding round the Earth,
cometh at last unto the coasts of the Acherusian Lake, mixing
not with the water thereof. Then after many windings under
the Earth it poureth itself into a lower part of Tartarus.
This is the river which they name Pyriphlegethon, whereof
also the fiery floods which boil up in divers places of the
Farth are derivations. Over against him the fourth river
issues forth, first into a fearful savage place, they tell, which
hath wholly the colour of blue steel; and they call it the
Stygian place, and the Lake which the river maketh with his
flood they call Styx; whereinto this river falling conceiveth
mighty virtues in his water, and afterward sinketh under the
Earth, and windeth round, going contrary to Pyriphlegethon,
and cometh to the Acherusian Lake from the contrary side:
neither doth his water mix with any; but he also goeth
round about, and falleth into Tartarus over against DPyri-
phlegethon.  The name of this river, the poets tell, is
Cocytus.

“When the dead are come unto the place whither his
Familiar bringeth each, first are they judged, and according
as they have lived righteous and godly lives, or lived un-
righteously, are they divided. Thereafter all those who are
deemed to have lived indifferently well journey unto .\cheron,
and go on board the vessels which are prepared for them, and
so come to the Lake; and abiding there, get themselves
cleansed, and paying the price of their evil deeds, are
acquitted from the guilt thereof; and for their good deeds
receive each the reward that is meet. But whoso are deemed
incurable by reason of the greatness of their sins, robbers of
temples, and those who have oftentimes shed blood unlaw-
fully, or wrought other iniquities that are great, them the
appointed Angel doth cast into Tartarus, and thence they
come not out at all: and whoso are deemed to have com-
mitted sins great but curable, who in wrath have violeutly
entreated father or mother and have repented them thereof
all the days of their lives thereafter, or who in like manner are
manslayers, they must needs fall into Tartarus, but when they
have been there one year, the surge casts them forth, the
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