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ABSTRACT

Although there is no real distinction in the soul in the metaphysics of Plotinus, discussing the activities of
the individual souls, he does distinguish between higher and lower soul. Reading the Enneads, however, we
face at least two major problems concerning the two kinds of soul. (i) Given that Plotinus uses the faculty
psychology as well, how can we establish the border between the two kinds of soul in respect of the psychic
powers? (ii) Some texts tell us that the lower soul stems from the higher soul, while others trace back to the
World Soul. Does Plotinus necessarily have an inconsistent view on the lower soul’s origin, or can we
reconcile the two views somehow? First, I will present these two issues in more detail and their two main
interpretations. Then, I am going to analyse passages of various topics, such as the emergence of desire
(IV. 4 [28] 20), the possible extent of purification (I. 2 [19] 5), and the effect of magic on the soul (IV. 4 [28]
43-44). T shall argue that the crucial difference between the two kinds of soul is the ability to make free
choices, which allows us to distinguish them in terms of psychic activities. On the basis of this, I intend to
show that the lower soul does not originate from the World Soul strictly speaking. Instead, Plotinus uses
this claim to demonstrate that certain aspects of us, including some psychic activities as well as moral
character and practical life in general, cannot be under our rational control entirely, but they are subjected
to the necessity of the cosmos.
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INTRODUCTION

In Plotinus’ multi-layered metaphysics, each ontological level presents its own set of prob-
lems. Among them, the soul may be the most difficult case due to its ‘amphibious’ nature
(IV 8. 4. 32) as both an inhabitant of the sensible and intelligible worlds, and the abundance
of different types of souls found in the Enneads. I will address two main problems. Firstly,
I will examine how to connect the different descriptions of the soul in Plotinus, as presented
by the faculty psychology, and the distinction between the higher and lower soul. In addition,
the paper will also explain how we can establish the border between the two kinds of soul in
respect of the psychic powers. Secondly, Plotinus appears to hold conflicting views on the
origin of the lower soul: some texts suggest that it originates from the World Soul, while
others trace it back to the higher rational soul. I shall argue that the crucial difference
between the two kinds of soul in the embodied life is the ability to make free choices, which
allows us to distinguish them in terms of psychic activities. I assume that this distinction can
resolve the problem of the lower soul’s origin as well: the lower soul does not originate from
the World Soul strictly speaking; instead, Plotinus uses this claim to demonstrate that our
certain aspects, including some psychic activities as well as moral character and practical life
in general, cannot be under our rational control entirely, but they are subjected to the
necessity of the cosmos.

Chapter I will give an overview of the problems related to the lower soul and present two
major directions of the interpretation of Plotinus’ philosophy of the soul and their associated
problems. Chapter II discusses the relevant facets of Plotinus’ theory of desire and purification in
order to show how the two souls relate to and differ from each other. Chapter III will examine
Plotinus’ claim in IV 4 that we ‘participate in the soul of All’, taking into account his ideas on
magic and practical life. Chapter IV will present my solution based on the earlier discussed
passages to the aforementioned problems and deals with some possible objections.

Before proceeding, a few restrictions must be imposed due to the ramifications of the topic.
As the primary focus is on the cooperation and conflicts of the higher and lower soul, I shall not
dwell on Plotinus’ notorious ‘undescended soul’. Furthermore, I am going to use ‘lower soul’ and
‘irrational soul’, like ‘higher soul’ and ‘rational soul’, interchangeably throughout since I see no
significant difference in meaning between them. Although free choice will play a central role in
this discussion, it will only be referred to in so far as it is relevant to the topic at hand due to the
fact that freedom and human autonomy is a vast and rather complex issue in the Enneads.

First of all, it is worth outlining the main and firmly established points of Plotinus’ philosophy of
the soul. Speaking about the soul, he does not concentrate on some set of individual souls,
instead, he supposes that the soul, following the Intellect as the paradigm, has to be regarded as a
general realm in metaphysics. It is called in the literature ‘hypostasis soul’ or simply ‘Soul’. The
relationship between the individual souls and the Soul, following the Intellect as the paradigm
again, is described with reference to the relationship between genus and species (IV 8. 3. 6-21;
VI 2. 22. 23-29). Two things follow from this special kind of relationship. First, the individual
souls conceived as species actually can be regarded as one in the Soul as genus: it is Plotinus’
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astounding view of the unity of all souls." Plotinus explains this special unity and part-whole
relationship by the analogy of science and its theorems (IV 9. 5). Even if parts derive from the
whole, the whole will not be diminished, unlike bodily entities, and although every theorem as a
part is just one item, they contain potentially all the other parts.> Second, because the World
Soul is also just one individual soul among the others and not the genus itself, the individual
souls cannot be derived from the World Soul and are not the part of it in any sense.” In the early
treatise entitled On Destiny, the primary motivation for rendering our individual souls inde-
pendent of the World Soul is to preserve the human autonomy (III 1. 4). According to Plotinus,
if the World Soul accomplished everything in the world, as ‘everything is moved as a part in the
way in which the whole directs it’ (¢ék&oTov TAOTI KIVOLREVOL MG pEPOLG, T) TO Ghov dyer), this
situation would be similar to a plant. The plant has the principle in its root that directs the
growth of the other parts of the plant. The greatest problem with this theory is that ‘this excess of
necessity’ (todto TO 6@odpov Tiig dvaykng) eliminates even the chain of causes, and thus we
would be directed by the World Soul in such an immediate way as we direct our parts of body.
Moreover, as another consequence of this theory, even our decisions would not be our own, but
they would be the reasonings of ‘another’ (¢tépov Aoyiopoi té npétepa fovrevparta). Thus, our
agency would only be equivalent to the action of our feet kicking. (As another corollary of this
theory, bad actions would have to be attributed to the All, too.)* If we turn to the individual
souls, it becomes apparent that Plotinus divides both the World Soul and the human souls into a
lower and a higher soul, but it would be misleading to assume that the distinction signifies two
really independent entities. Rather, Plotinus sees the soul as a ‘continuous’ entity due to the
assumption that the lower soul is unable to exist without the higher soul. However, it is
important to recognize that Plotinus does not only make a distinction between the lower and
the higher soul, but he also relies on it in his psychology and metaphysics. I think there are at
least two major problems to be faced concerning the lower soul: how to define exactly its
boundary from the higher soul and specify its origin. To elucidate these two problems, I would
like to outline the two major approaches to Plotinus’ psychology.

H. J. Blumenthal argued influentially that Plotinus refers to the Platonic tripartition only in
ethical context, but when he deals with scientific psychology, he adopts the Aristotelian faculty
psychology rather.” Consequently, the bulk of Blumenthal’s analysis consists in the identification
of the various faculties that is the leading principle of his presentation of Plotinus’ psychology.
Although Blumenthal notices the duality of the higher and the lower soul,’ it is an unavoidable
consequence of his approach that this distinction is pushed into the background. He also argues

'Plotinus defends this view already in his early If all souls are one (IV 9). Although this question is not discussed
specifically later, there is no evidence to suggest that Plotinus rejected this view over time. For the unity of all souls, see
Karrik (2014) 110-112. For Platonists, the genus has ontological priority over the species, see CaLuort (2015) 70-78.

*For a thorough analysis of this analogy, see TorNAU (1998) 95-104.
*Plotinus’ most elaborate argumentation for this position is in IV 3. 1-8.
“For this passage, see CALUORI (2015) 22-25.

SBLUMENTHAL (1971a) 21-25.

“Blumenthal rightly stresses that the lower soul is only the image of the higher soul that indicates its subordination to the
higher soul, see BLumeNnTHAL (1971a) 15.
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that despite the independence of the individual souls of the World Soul, the vegetative soul, the
desiring power in humans, still comes from it.” The view that the lower soul comes from the
World Soul is more strongly supported by F. Karfik, who not only maintains that the vegetative
soul originates from the World Soul in the Enneads, but also that Plotinus had this view
throughout his oeuvre. Accordingly, Karfik describes the human soul as the cooperation of
the World Soul and the individual soul the ‘border’ of which is sense perception as judgement.®

The other approach is presented by D. Caluori, who published recently a comprehensive
work on Plotinus’ philosophy of the soul.” Caluori asserts that the lower soul exclusively
originates from the higher soul and, furthermore, dedicates an entire chapter in his book to
tackle a challenging passage (IV 3. 27 ff.) in order to prove that the lower soul does not stem
from the World Soul. At the same time, he does not find proper the exposition of Plotinus’
psychology that is based on the division by faculties. Instead, he thinks that the Stoic ruling part
was the model for Plotinus in his psychology which he transformed into his ‘faculty of presen-
tation’. Taking it as a starting point, he also argues that the lower soul is actually identifiable with
this faculty.'” In my view, Caluori offers, similarly to Blumenthal, a one-sided interpretation by
identifying the lower soul with the faculty of representation (@avtoacia). Even if we do not
consider the role of the faculty psychology as dominant as Blumenthal does, it is hard to deny its
presence in Plotinus. The clearest example is Chapter 23 in IV 3, where Plotinus, in a specific
Platonic manner, makes a connection between the different bodily parts and the different
powers of the soul. Thus, the question at hand is how to relate the faculty psychology and
the distinction between the rational and irrational soul to each other. Putting it another way,
what is the answer to the question of which capacity can be attributed to the lower soul and
which one to the higher.

More importantly, the Enneads seem to contain contradictory views on the origin of the
lower soul. In his early and late period alike, Plotinus tells us that the soul creates its image
(eldwAov) - that is, the lower soul — and he also defines the limits of this image in the terms of
psychic powers, marking sense perception and the vegetative power as its highest and lowest
boundaries respectively (I 1. 8. 9-23; V 2. 1. 18-2. 10)."" An unbiased reading of these texts
suggests that ‘soul” here is used in a general sense, although I think that most probably it refers to
the individual rational soul. The problems arise when Plotinus specifies which soul is the source
of this image. On the one hand, some texts state that the lower soul is produced by the higher
soul and describe their relationship with the language of the double activity: the lower soul
proceeds from the higher soul and, being the external activity of the higher soul, depends on its

7BLUMENTHAL (1971b) 62-63.
SKarrik (2014) 124-127.
CaLuort (2015).

1Carvort (2015) 163-171.

"There are more images (eidwAa) mentioned in I 1.8. 17-18, but I do not believe that this wording has any importance.
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source (III 4. 3. 21-4. 2; IV 5. 7. 49-62)."? On the other hand, pace Caluori, there are other
passages in which the origin of the lower soul goes back to the World Soul, as Plotinus clearly
claims that ‘we stated that, since we are in the All, we have something from the soul of the whole’
(IV 3. 7. 25-26)."> The passage which most explicitly discusses it is the following:

T1 “Why, then, does not the nutritive power also come from our soul? Because what is nourished is
a part of the whole, that which also is passively perceptive, but the perception which judges with
reason belongs to the individual, and there was no need for this to shape that which had its shaping
from the whole.” (IV 9. 3. 24-28)**

Although the vegetative power is the most obvious way to understand the nourishing part here,
I think that these two cannot be so easily equated, rather, the nourishing part seems to be a
more complex psychic component which somehow also involves sense perception. Given this,
the boundaries of the nourishing part appear to overlap the image of the soul mentioned above,
and therefore both of them refer probably to the same thing. I return to this text later in
Chapter IV.

The crux interpretum for both interpretations is Plotinus’ allegory of the two Heracles, which
further complicates this blatant contradiction. In his On Difficulties about the Soul (IV 3-1V. 5),
after arguing that memory does not belong to the composite but only to the soul, Plotinus goes
on to examine whether memory belongs to the soul ‘which we call the more divine, by which we
are ourselves’, or to ‘the other which comes from the Whole’ (IV 3. 27. 1-3).'> Plotinus
illustrates the two types of soul with the two Heracles of the Odyssey (Od. 11. 601-602) and
notes that while the image (e{dwAov) of Heracles in the Hades remembers ‘all that has been done
in life’, we do not know what Heracles himself would say without the image (IV 3. 27. 7-14)
when, as the Odyssey told us, ‘he is among the immortal gods’. Much later, Plotinus returns to
the question of the memory of Heracles himself after death, and it becomes clear that Heracles
himself is the rational soul in disembodied state, contemplating the Intellect (IV 3. 32.24 - IV 4.
1. 4). Nevertheless, Plotinus, in examining the memory of the embodied soul, pays attention to
the distinction between the two souls all the time, which is shown by the fact that both possess

">The theory of the double activity is the fundamental explanatory model in Plotinus’ metaphysics. In a nutshell, a thing’s
very essence consists in its internal activity from which proceeds an external activity. The latter is merely an imperfect
imitation of the former and is entirely dependent on its source. Plotinus’ most illuminating example of the double
activity is the relationship between light and luminous body (IV 5. 6. 1-7. 44). The most detailed philosophical analysis
of this theory is offered by EmiLsson (2007) 22-68.

BRai T #papev Exev &v T mavti Svreg Tig Tod dhov woydg [...].

A1 Tl 0DV 00 Kol Tapd TG HUETEPAS WOXTG TO BPERTIKOV; HTL TO TPEPOUEVOY PEPOG TOD Aoy, & Kol ToONTIKOG
aioOnTiKdV, 1} 8¢ aloOnois 1) kpivovoo petd vob ékdoTtov, 1j 00V £der ThdtTerv TO VIO Tod Shov ThHv TAdoLy Eyov. All
translations are based on ARMSTRONG (1966-1988). I also consulted with Gerson (2018) and GurTLER (2015).

AN Tivog Woyiic, TG pHEV Aeyopévng 0@’ U@V Betotépag, kad fiv fueic, Thg 88 dAMNG TG Tapd ToD SAovs

Brought to you by Library and Information Centre of the Hungarian Academy of Sciences MTA | Unauthenticated | Downloaded 05/03/25 01:37 PM UTC



8 Acta Antiqua Academiae Scientiarum Hungaricae 64 (2024) 1, 3-25

somehow the power of representation (IV 3. 31. 1-2)."° As it turns out later in the treatise, the
simile of the image quite exactly depicts what kind of memories the lower soul has. Plotinus
claims that it is the best for the higher soul to be freed from the memories of the lower soul, even
from those as noble as friends, family or one’s own country (IV 3. 32. 1-2). Similarly to the
earlier remark on the memory of the image of Heracles, it implies that the lower soul’s memory
is actually autobiographical. The other occurrence of the image of the two Heracles is in Chapter
12 in the What is Living Being and What is Man? (I 1). Plotinus here, with Plato’s eschatological
myths in mind, poses the question of how the soul can be judged and punished in any sense at
all, if it is faultless. He offers the solution by saying that the subject of the punishment is not the
soul as a completely simple thing (8v amhodv mavetn) but the soul that becomes compound
(o0vBeToc) by the addition of the other form of the soul (to dAho yoyfig €idog) to the original
rational one. Plotinus spells out their connection in the compound differently by referring to the
other form of the soul as an image (€{wAov) and also says that the inclination of the rational
soul is nothing but the illumination towards the bodily word (1} veboig éAAapyig Tpog TO KAT®).
Plotinus uses the language of the double activity to show also that the existence of the image
depends on the rational soul: when the latter as a whole looks to the intelligible world instead of
the sensible world, the image simply does not exist any longer. After that Plotinus turns to the
passage in the Odyssey and tries to explain why the poet portrayed Heracles in such a way. What
really matters to us now is that, despite the philosophical problem in Homer’s description,
Plotinus assumes that the image of Heracles illustrates the image of the rational soul. Comparing
these passages, we see that even in describing the image of Heracles in the Odyssey Plotinus
speaks of two different origins in the same manner: in IV 3 this soul stems from the World Soul,
while in the later I 1 it is the external activity of the rational soul.'”

However, one may argue that the allegory of Heracles and the notion of lower soul as the
image of the soul or the external activity of the rational soul are not necessarily interchangeable
due to their differing contexts: they intend to grasp something very different, that is, the image
of the soul is connected to the ‘scientific’ faculty-psychology, while the image of Heracles has an
ethical relevance only. Although they certainly emphasize different aspects, I am not sure that
making such a strict distinction is appropriate. Plotinus uses the terminology of the ‘image’ in
both cases and there are also other significant points that connect them. In IV 3, the soul
represented by the image of Heracles has memories, and therefore it necessarily has power of

19T used the expression ‘somehow’ intentionally above because it is not obvious whether we should speak of two really
distinct faculties or whether some other, less literal, interpretation is preferable. I cite just a few examples. One part of
the scholars accepts the literal interpretation of the texts by supposing that there are actually two faculties of repre-
sentation. For example, this view is held by BLumenTHAL (1971a) 87-95, who also attempts to solve the philosophical
problems arising from the duplicity and to give an account for Plotinus’ motivations. Nyvlt also presents the view of the
two faculties with less explanations, see Nyvit (2009) 142-147. Other scholars, in turn, assume that there is only one
single faculty of representation and its duplicity should be understood differently. Gritti suggests that there are not two
distinct faculties but rather two different approaches to the same faculty, see Grirt1 (2005) 257-258. Perdikouri states
that there is only one faculty of representation but distinguishes two types of representations: representation in the
proper sense and a quasi-representation (cf. III 6. 4. 20-23), see PErDIKOURI (2016) 220-224. The limitations of space do
not allow me to expand further this issue.

7Plotinus mentions, without referring explicitly to the two Heracles, the image and the Hades also in VI 4. 16. 36-47.
However, since this passage is even more obscure than we see in Plotinus usually, we cannot make too much use of it.
For the double Heracles in Plotinus see also PepiN (1971) 174-178.
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representation as well, because this power is responsible for memories. The power of represen-
tation is defined as ‘where sense perception ends’ (eig 6 Arjyer 1} aicOnoig, IV 3. 29. 25), which
means that representation presupposes sense perception. On the other hand, sense perception
cannot be present in a living being without vegetative power. Moreover, in I 1, the image of
Heracles shares the same name as the earlier mentioned ‘images’ that start from sense percep-
tion: ‘the other form of the soul’ (I 1. 8. 19-20).'

Thus, we can see that the two main lines of interpretation encounter further problems, added
to those already presents. Accepting Blumenthal’s approach, even if we suppose that desires
should always be accompanied by representation, it is still necessary to explain how the vege-
tative power can possess autobiographical memory if we identify the vegetative power (or, in a
more complex living being, desiring power) with the soul that stems from the World Soul."
Accepting Caluori’s interpretation, we are faced with other challenges. To explain the lower
soul’s derivation from the World Soul in IV 3. 27, he identifies the ‘more divine soul’, i.e.
Heracles himself, with the lower soul and assumes that the image of Heracles illustrates another
type of soul, which he calls the ‘inferior soul’, in contrast to the ‘lower soul’ used so far.*’ In
addition to the above-mentioned neglect of the texts in which the lower soul is clearly derived
from the World Soul, Caluori unexpectedly introduces here a completely new type of soul that,
being without parallel, does not fit into any description of the human soul found in the Enneads.

After all these, it is evident that there are many difficulties and at least one obvious contra-
diction in Plotinus’ view on the lower soul. First, given their points of connection, how can we
relate the faculty psychology to the distinction between the higher soul and the lower soul,
represented by the two Heracles? Second, related to this, how can we demarcate the two souls in
the terms of the psychic powers? Third, why is the lower soul, which covers both psychic
activities and the image of Heracles, derived from the World Soul in some passages, while in
others it is the external activity of the rational soul that is in fact inseparable from its source? Is
Plotinus inconsistent at this point or are the two views still compatible somehow? It would be a
valid but simplified answer to say that the soul as one entity makes everything in Plotinus, and

'8The phrase is borrowed from the Timaeus (69c5-d6), where the lesser gods give ‘the other form of the soul’ (4\ho te
€180¢ [...] woyfg [...] 70 Bvntdv) to the vehicle of ‘the immortal principle of the soul’ (apyfv woxfig a0avatov). This
form of the soul is the mortal one that has ‘terrible and necessary affections in itself (Seiva koi dvarykoda ¢v Exotd
noOnpoato €yov) such as pleasure, pain, and anger. The lesser gods also blended the ‘irrational sense perception and
desire that is ready to attempt everything’ (aicOricer 8¢ dAOYW Kol €miyepNTH TAVTOG EPWTI GLYKEPACAEVOL TADTA) tO
accomplish this mortal part. Plotinus explains the philosophical meaning of this Platonic text in the late On whether the
Stars are causes (I 3. 9. 6 {f.) by saying that ‘these statements bind us to the stars, from which we get a soul, and subject
us to necessity when we come down here; from them we get our characters, our characteristic actions, and our
emotions, coming from a disposition which is liable to emotion [...]" (Obtor yap oi Adyor cvvdéovov Npag Toig
doTpoig map’ AvTOV Yoy v KopLopHévous Kai bTOTATTOVS! Tf Avaykn £vtadda idvtag: kai fjn Toivoy map’” adT®V Kol
Kord T 10N Tpdgeis kol wabn and EEewg madnTikig odong [...]). Interestingly enough, here Plotinus traces back ‘the
other form of the soul’ to the stars and connects it with the necessity in the world, suggesting a causal relationship
between the two. I think that my interpretation will be able to account for this passage as well.

YFor example, King, in line with Blumenthal’s approach, identifies unhesitatingly the image of Heracles with the
vegetative/desiring power. King believes that due to the inseparability of the two souls the distinction between them
is only ethical: throughout life, the vegetative soul is driven by the desire for food and so, the care of the body. Later,
King also notes that the memory of the image is autobiographical. See KinG (2009) 157-162. I think that this way of
understanding still faces the problem about how the vegetative soul can possess autobiographical memory.

20Gee CaLuort (2015) 171-179.
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so these contradictory claims only emphasize the different aspects of its work;*" instead, I prefer
to take this contradiction seriously and try to find a solution to it. Since the conflicting texts
listed above do not provide answer to these problems by themselves, I will focus on other
passages from the Enneads. Some of these passages deal with the communication and differences
between the two types of the soul from ethical and moral psychological perspectives (Chapter
II), while others explain in greater detail what it means to be the part of the World Soul (Chapter
III). I aim to demonstrate that these various contexts enable us to develop an interpretation that
sheds more light on the link between Plotinus’ different approaches to the lower soul. This
interpretation will assist in resolving, at least to some extent, the contradiction in its origin.

I think that the best starting point for our investigation is the Plotinus’ theory of desire since it
shows very clearly how the body and the different powers of the soul work together. Speaking of
body in desire, however, he refers to a special kind of body, namely the so-qualified body.
According to Plotinus, the body of a living being receives the trace of soul from nature thanks
to which it becomes able to undergo states that the lifeless body cannot: pleasure and pain
(IV 4. 18 - 19. 4). When analysing the pain thoroughly, Plotinus lays great emphasis on the
impassibility of the power of sense perception. He claims that exclusively the body suffers
the affection, while the knowledge of this affection belongs to the perceptive soul which reports
(dmoryyéMhet) the condition of the body ‘to that in which the perceptions ends’ (IV 4. 19. 4-7).?
If we attributed the pain to the perceptive soul as well, we would be unable to localise the pain
due to the omnipresence of the soul in the body, and, therefore, as a messenger (&yyeAog), sense
perception would not report it or would be an unsound messenger (IV 4. 19. 12-29). Moving on
to desire, Plotinus distinguishes four steps in its emergence (IV 4. 20. 3-20): (i) the so-qualified
body as the subject of bodily affection reaches a state of lack which is painful to itself, and strives
for the opposite state; (ii) nature comes to know the full-fledged desire (t7|v Tpavinv émbBopiav);
(iii) sense perception comes to know the representation; (iv) finally, starting from this repre-
sentation, the rational soul, whose task is to provide what is desired, decides whether to provide
or resist (fj mopilet 1) yoyr [...] fj dvTiteiver) without paying attention to what started the desire
and to that which is desired afterwards. As for (ii) and (iii), I suppose there are two possible
interpretations. Emilsson presents the first one by saying that nature has a kind of awareness of
the state of the body that involves a formation of representation and that sense perception has
consciousness of this representation. Answering the question why the role of sense perception is
not superfluous here, Emilsson differentiates nature’s quasi-conscious representation from the
real consciousness of sense perception: we become conscious of our bodily desires only by

*'For example, this strategy employed by Blumenthal later in his book, when he exposes the problem of the lower soul’ s
origin in a different form than I have presented it, see BLumenTHAL (1971a) 27-30. Tornau distinguishes clearly between
the works of the individual soul and the World Soul (which will be referred to in Chapter IV), but he, too, ultimately
reaches the above-mentioned conclusion, see TornAU (2016) 157.

2As a parallel text shows (IV 3. 29. 25), this term refers to the faculty of representation. At this point, I suppose, the
whole soul, including both the lower and the higher soul, become conscious of the bodily pain, because representation
serves as their connecting point. I will return to its explanation at a later point.
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the latter type.23 The other option, as I see it, is that (ii) and (iii) are the two aspects of the same
process: the articulation of the body’s unarticulated defective state into a full-fledged desire, on
the one hand, and becoming conscious of the desire, on the other. This approach is supported by
the argument that it is unreasonable to speak of desire without sense perception, like in the case
of anger (IV 4. 28. 59-64), since otherwise nature would be similar to the vegetative power in
plants; thus the activity of nature and that of sense perception are in fact inseparable.”* I think
the reason why sense perception was mentioned here separately is that representation is the
connecting point between the lower soul, represented here by nature, and the rational soul.

To the question of why we should assume two desires instead of just the one which belongs
to the so-qualified body, Plotinus answers that if nature and so-qualified body are different and
the nature makes the so-qualified body, then

T2 “[...] it is necessary that nature should not begin desire; but it must be the so-qualified body
which is affected in particular ways and feels pain in desiring the opposite of what it experiences,
pleasure instead of suffering and sufficiency instead of want; but nature is like a mother, trying to
make out the wishes of the sufferer, and attempting to set it right and bring it back to herself; and,
searching for the remedy, she attaches herself by her search to the desire of the sufferer, and the
consummation of the desire passes from the body to nature. So one might say, perhaps, that the
desiring comes from the body itself — one might call it proto-desire and pre-desire — but that nature
desires from and through something else, and it is another soul which provides what is desired or
does not.”* (IV 4. 20. 26-36)

What is affected and needs acquiring the opposite state is the so-qualified body, but this
would be impossible without the help of nature. The simile of the mother intends to illuminate
what role nature plays in the satisfaction of the need of the body. Although it was not actually
the mother who had the desire as result of affection, she identifies herself with her child’s need
through empathy, and the mother’s reaction is necessary to relieve her child from suffering.
Nature’s desire, then, has second-order character, which consists in articulating the unspecified
desire of the body by finding its remedy; however, nature’s desire is necessary in order to speak
of real desire at all since the state of the body is only considered a proto-desire (TpoemBopia or
npoBopia). Although neither sense perception nor representation is mentioned in T2, we can
suppose with good reason that these activities are at play here, given that nature is said to be in

23EmiLssoN (1998) 346-347.

**Pgce Emiisson (1998) 347, if we separate the nature’s consciousness of a lower kind from the ordinary consciousness of
sense perception, it is difficult to imagine a situation where nature in us becomes conscious of the defective bodily state
and starts caring of the body (IV 4. 20. 29-33) without the rational soul becoming conscious of this action. A further
problem with Emilsson’s reconstruction is that pavtacio in IV 4. 20. 17 is associated with sense perception rather than
nature because the rational soul makes its decision out of this representation (&g’ fig). I assume, in agreement with
Noble, that the full-fledged desire belongs to nature and stands in opposition to the proto-desire of the body, see NoBLE
(2016) 270-271. In my view, what transforms the proto-desire of the body into full-fledged desire is nature’s selection
among the different, always changing bodily dispositions (IV 4. 21. 10-14).

21...] dvéyn pnte dpyewv avthy Thg émBopiag, dAAA TO TOWOVOE GOpA TO TemovOOg Tadl Kal dlyvvopevov T@V

évavtiov 1 naoyer [Phileb. 35a2-4] épiépevov, ndoviig €k ToD movelv kai TANpwoens ék ThHG évdeiag: Thv 8¢ @voLy

WG uNTépa, domep ctoyalopévny T@V Tod merovBoTog PfovAnpatwy, dopBodv Te melpdcton kai Emavayely gig abTNHV

Kol {ryenoty Tod dkecopévo Tolovpévny covdyacbot Tij {ntroet Tii Tod TerovidTog émbopia kai TV TEPATOOIY AT

£Keivov TPog TNV fikew. doTe TO pév Embopely € adtod — einol dv Tig TpoemiBopioy iows kol tpobopioy — ThHv 8¢

¢ dAov Kkai 8 dAhov Embopely, Thv 8¢ mopilopévny §| piy GAANV elvo.
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search of remedy ({Tnowv Tob dkecopévoo morovpévny). The process of the ‘search of remedy’
is most plausibly understood as nature’s attempt to find some external thing (such as food) by
which it will be able to satisfy the body’s need. However, it is hardly possible to imagine this
search without assuming, in addition to the use of bodily parts, the involvement of sense
perception and representation since nature has to rely on these powers in order to find the
external remedy. The result is a triadic structure of the genesis of desire and its satisfaction:
(i) the proto-desire of the so-qualified body, (ii) the second-order desire of nature, which is
‘from and through something else’ (¢ &Alov xai d” &Alov), namely the body and (iii) there is
another soul which provides or not (tr|v 8¢ mopilopévnv #j un) what is desired, but it seemingly
does not have any further desire - this latter, as wording suggests, is the earlier mentioned
rational soul.”® Thus, desire is not ascribed to all members of the triadic structure.

Nevertheless, there is another difference among them which, to my knowledge, has not
received proper attention yet. The emergence of harmful bodily condition and the caring
response to it on behalf of nature occur in an entirely determined way: even the ‘search’ in
the case of the latter can mean hardly other than an instinctive seeking after what is able to
restore the optimal state of the body.”” Although it is less obvious and less relevant in the field of
the moral psychology, the same must be true of sense perception and representation, whichever
of the above interpretations we prefer, since they must occur automatically in order to ‘report’
the defective state of the body to the rational soul.”® On the other hand, the rational soul is able
to respond freely to the desire of both nature and the body, and it also has the final word on
whether the desire will be satisfied or not. So, Plotinus draws a line between the rational soul and
the lower soul that includes the power of sense perception and representation as well, on the
basis of whether the given kind of power is capable of autonomy in responding to the needs of
the body.

From an ethical viewpoint, the On Virtues (I 2) presents the same idea of distinguishing
between determined and free psychic activities. In this treatise, Plotinus’ main point is that there
is difference between the civic and the cathartic virtues. Although possessing the former is a
prerequisite for acquiring the latter, it is only through the cathartic virtues that we can free
ourselves from the bonds of the incarnate state in order to contemplate the Intellect, or in Plato’s

SFor this passage, also see Karrik (2014) 121-122 and HurcHinson (2018) 74-75. T think Hutchinson’s questions here
simply arise from a misinterpretation of the text. It is more plausible and appropriate in the context that the phrase
‘from and through something else’ (¢£ &Aoo kai 8t dAlov) refers to the so-qualified body rather than the lower soul’.

*Later in the text, nature seems to have some capacity of deliberation (IV 4. 21. 10-14). In certain cases the proto-desire
in the body does not turn into full-fledged desire because nature does not attach to it and ‘does not want to bring it to
nature either, as the proto-desire is not according to nature, as if it would be in charge of what is against nature and
what is according to nature’ (und¢ povlecOu, domep 00dE KT PUGTV EY0dONG, dYetv eig PUOLY, WG &v AVTNY TG Tapd
PUov kai katd ooty émotatodoav). However, despite the phrasing, it does not indicate deliberation. Instead, it
signifies that nature must select from among the different dispositions of the body which is always in flux (IV 4. 21.
4-6), but this process occurs automatically as well.

*However, another text explicitly states that representation should be excluded from the sphere of things that are up to
us. According to Plotinus, autonomy (6 én” avtoig Tt €lvat) cannot be attributed to those persons who are caught by
suddenly arising representations over which they have no mastery (dAodo1 kol ToiG TPOSTITTOVGNIG PAVTAGINIG, DV OV
kvpiot, VI 8. 2. 6-8). Since representation is not said to be within our power (tijv gavtaciov odk &@’ fpiv elvon
Aéyovteg), self-determination (t0 avteEovciov) cannot be granted to persons who act based on their representation —
the reason for this is that representation is stirred up from bodily dispositions (IV 8. 3. 8-17).
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terms, to escape from this world in order to be made like god (Theaet. 176a8-b2). At the
beginning of Chapter 5, Plotinus turns to the question of to what extent the cathartic process
is possible (¢xt mécoV 1} KABXPO1G AekTéOV). As it immediately gets clear, Plotinus’ investigation
focuses on the emotions, such as desire, anger, fear, especially on how far the separation of the
soul from the body is possible in the incarnated life. The soul, being absolutely unaffected
(névtog pnv dnabdg €yovoav), should make itself aware of the pleasures which are necessary
not to be impeded; Plotinus does not go into details, but we can assume that he thinks of
pleasures which could be characterized, in an Epicurean way, as necessary for life, e.g. eating or
drinking.*® The soul, as Plotinus goes on, should get rid of pains or, if that is not impossible, bear
them quietly and lessen them by not suffering together with the body.”® Discussing anger,
Plotinus introduces something new into the investigation, namely the involuntary or non-
deliberate trait (to dnpoaipetov) in emotions:

T3 “It gets rid of anger as much as possible, if it is possible, entirely, but if not, at least it does not
share its emotional excitement; the non-deliberate trait belongs to something else and is small and
weak as well. It does away with fear altogether, for it has nothing to be afraid of—though the non-
deliberate trait is present here too—except, that is, where fear has a corrective function. What about
desire? It will obviously not desire anything bad; it will not itself have the desire of food and drink for
the relief, and certainly not of sexual pleasures either. But if it does have desire, it will be for natural
things, I think, and they do not possess the non-deliberate trait either. But if it does have [the non-
deliberate trait], only as far as [the non-deliberate trait] goes along with the imagination, which is
also prone to desire.”! (1 2. 5. 11-21.)

I think that the appearance of the non-deliberate trait is not a matter of secondary importance,
it signifies rather that the emotions have a different character from pleasure and even more so
from pain. Desire, anger, and fear are more complex than pain and pleasure since, in addition to
sense perception, they presuppose a pursuit or avoidance towards an object, the accomplishment
of which is decided by the rational soul. The rational soul, which is the proper subject of the
purification, does not share the non-deliberate trait, but it belongs to something else (dAAov

*O’Meara also suggests an Epicurean background to this part, see O’Meara (2018) 101.

Prpdwg eépovcay kal EAdTToug TIfEloaY T) P upmdoyey (I 2. 5. 10-11). Although ‘the body’ is not in the text, if we
keep in mind that the original question was about the separation from the body, and only the body can have pain in
Plotinus, we can take it as a completion of the last infinitive without problem, as for example ArMSTRONG (1966-1988) I
and GersoN (2018) do. As it turned out earlier, Plotinus does not think that pain as suffering is a mental activity that
belongs to the soul. It is rather about the awareness (‘knowledge’, yv@o1g) of painful impacts that the soul should get
rid of.

31ov 88 Bopodv Goov oldv Te dgaipoticay kai, el Suvardv, Téven, el 6& )}, pfj Yoov adTiv covopyiopévny, AN dAloo
€lva TO AmPoaipeToV, TO 8¢ dmpoaipeTov OAiyov elvon kai doOevég: TOV 8¢ PoOPov TavTn: mept 00deVOS Yap PoPrioeTon
- 70 6¢ dmpoaipeTov Kai évTadba — TANY ¥ €v vovbetroet. émbopiay 8¢; 6T1 pév undevog gavdov, dijdov: Gitwv 8¢ kol
TOT@OV TPOG dveoty ovk avTh EEelr 006 TOV dppodiciov d¢- i & dpa, PLOIKDV, olpal, Kol o0dE TO AmpoaipeTov
gyovcav [Heintz: égovo@v Enn. HS']- i & &pa, oov petd [Enn. HS®: péypt Porphyrius, Marinus] gavtaciog
npotonodg [HS* mponetode Porphyrius, Marinus] kod TadTng.
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givar TO dnpoaipetov). However, any impulse is already not a simple bodily state reported by
sense perception but has always a psychic aspect as well, and precisely this is why it is important
to define the limits of the non-deliberate trait; in other words, which of the psychic functions
escape our control.’” Unfortunately, at this point the text becomes even more difficult to un-
derstand partly because of the textual uncertainties.”> What seems to be clear is that the soul
itself does not have the non-deliberate trait even in natural desires, such as that of drinking or
eating. Finally, Plotinus finds the upper limit of the non-deliberate trait in the psychic powers:
even if we accept that there is a non-deliberate trait in all previous cases, the soul has a share in it
on the basis of representation, which is prone to these desires. However, even if the mere
appearance of the representation to the rational soul happens without deliberation and, thus,
in this respect, it is not the rational soul’s activity properly speaking, this circumstance does not
hinder the soul to relate and react to representation freely. To summarise, in spite of its
obscurity and textual problems the passage seems to draw the limit of the non-deliberate trait
at representation. To answer the opening question, the non-deliberate trait delimits the scope of
the purification but does not affect the rational soul’s freedom and ability to purify itself.

The remainder of Chapter 5 (I 2. 5. 21-31) deals with the way the soul can purify the irrational
part (to dhoyov). As we have seen, the purification of the soul involved not only separation from
the body but also separation from some psychic powers that work without deliberation, so the
‘other’ to which the non-deliberate trait belongs refers to those powers (passionate power, desiring
power, representation), rather than to the body simply. Plotinus now turns the direction of the
original question which was to what extent the soul can separate itself from the body and these
psychic powers. How can the rational soul have an effect on this irrational part, or more precisely,
on the body and the irrational part of the soul combined?>* Even if the complete purification is not
in its power, the rational soul can at least mitigate its shocks. The purified irrational part is
illustrated by a simile of a person living in the neighbourhood of a wise man: the presence of
the wise man is enough for the neighbour not to dare do anything that the wise man does not
want. At the end of the passage, Plotinus says that ‘the worse part’ (0 yeipov) respects the
presence of the reason at best, and therefore ‘the worse part’ is displeased, if it moves at all

32According to O’Meara, the soul should purify itself just from the body, more precisely from the so-qualified body with
the soul-trace, see O’MEara (2018) 98-109. The section’s introduction does suggest this, but considering Plotinus’ just
presented explanation of desire, we cannot label the bodily state as desire in itself without the corresponding psychic
activities. This criterion must also be applied to other cases where there is an impulse. Therefore, we have sufficient
grounds to assume that the process of purification in this passage includes the activities of the irrational soul as well.

*See the Greek text with the most significant critical notes in n. 31. I translate here together with Armstrong the reading
of the manuscripts (¢yovc®v): Plotinus might mean the natural desire for marriage and family that does not resemble
the simple sexual desire. In any case, both readings mean that the non-deliberate trait does not affect the (rational) soul.
For the emendation of the last part of the sentence, see ScHwyzer (1963) 190-193.

**Pace again O’Meara, who supposes that to &\oyov refers only to the so-qualified body, we have more reasons to think
rather that Plotinus is referring to the irrational soul or the both to the so-qualified body and the irrational soul by the
‘irrational part’. The topic here is linked to Plato (e.g. Resp. 441d12 ff.) and Aristotle (NE 1102a26 ff.) who speak of the
regulation of the irrational part of the soul; moreover, it seems to me that Plotinus follows the Nicomachean Ethics
quite closely in his wording here. Plotinus also refers to the irrational soul with T0 &hoyov elsewhere (IV 4. 28. 64), and,
in interpreting the localization of the soul’s parts in the Timaeus, he uses the image of neighbourhood to show the
relations among the different powers of the soul: here what is immediately ‘below’ reason is impulse, sense perception
and representation (IV 3. 21. 21-25).
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(¢av 71 6Awg K1vn o), like a slave who does not keep quiet in the presence of his master. There are
two implications of these similes worthy of note. First, the simile of the person neighbouring the
sage describes an ideal situation that cannot be applied to any cases, since it presupposes that the
rational soul has this purifying effect on the irrational part by its being already perfectly purified.
Second, the neighbour or the slave behaves properly primarily because he feels ashamed of himself
in front of the better person, so his original inclinations remain the same, just no longer cause
conflict. It does not imply in itself that the rational soul cannot have any effect on the irrational
part, since even Plotinus tells us here that such an effect is possible (I 2. 5. 21-24). Nevertheless,
the scope of this ‘top-down’ effect is very restricted, as it lies solely in the mitigation of the
irrational part. The maximum that the rational soul can achieve is that the irrational part will
not be shocked (dote pnd¢ mArtecOan), that is to say, the irrational part will not react too
vehemently to a stimulus (e.g. the body can suffer the lack of food better, and the desiring part
does not need very quickly and intensely providing food by searching it).*® But mitigating the
reaction of the irrational part, on the other hand, is not tantamount to eradicating the non-
deliberate trait from its activities and, even less, to changing its original inclination.*®

As we have seen, the emergence of desire proceeds in a settled way up to representation, and I
argued that the idea of purification from the powers of irrational soul appeared in another
context as well; emphasizing that the non-deliberate trait could be found up to representation. It
means that the irrational powers do not have the freedom of choice in their activity; the best
condition we can acquire as a result of the purification of our rational soul is that they are
regulated somehow by the reason, but their original inclinations still remain. Let us return to the
IV 4. The last major part of the treatise is devoted to causal connections and determinations in
the sensible world; an issue that Plotinus wants to explain by the means of the cosmic sympathy.
Starting from the Timaeus (Tim. 30d3-31al), he claims that the whole universe is one living
being which encompasses all other living beings. Nevertheless, Plotinus’ explanation of the
original idea shows some remarkable new elements:

*Plotinus, citing Plato (Resp. 518d9-e2), mentions too in passing the habituation of non-rational dispositions showing
the possibility of an indirect control coming from the rational soul (I 1. 10. 7-14; VI 8. 6. 22-25). It might be conceived
that the rational soul keeps the body under discipline with the help of given exercises (e.g. fasting, physical trainings),
and the condition of the disciplined body reacts upon the activities of the irrational soul in a way. This is supported by
the fact that while Plato discusses the dispositions of the soul and refers to the body just as an analogy, Plotinus says
that the dispositions as virtues belong to the compound (ai 8 dpetai ai pf @povricel, é0ect 8¢ &yyvopevon kai
doknoeot, Tod kotvod, I 1. 11-13). However, as I see it, it does not contradict what is presented in I 2. 5, either.
Plotinus expresses the very same idea by the use of a similar image when claiming that ‘passions are limited and
enslaved by the reason’ (td ©d0n t& SovAwdévTa fj petpnOévra T@ Aoyw, VI 8. 6. 23-24) - virtues in this context are
just the repression of the excess of the irrational part.

**The interpretation above is on the same track as that of Remes in many respects. Discussing the Plotinian under-
standing of the conflict between the different parts of the soul in the Republic, she argues that Plotinus endorses the
view that the rational soul should oppress the other parts due to their irrationality and inclination to excess by their
nature. Furthermore, Plotinus suggests more radically that our ultimate goal is to completely disregard the other parts
of the soul. See Remes (2007) 187-191, 196. From this reading it also follows that it is impossible to change the natural
inclinations of the soul’s irrational parts because they work always in the same way.
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T4 “[...] it [viz. the cosmic living being] has one soul which extends to all its parts, in so far as each
individual thing is a part of it; and each thing in the perceptible All is a part of it, and completely a
part of it as regards its body; and in so far as it participates in the soul of the All, it is to this extent a
part of it in this way too; and those things which participate in the soul of the All alone are altogether
parts, but all those which also participate in another soul are in this way not altogether parts, but
none the less are affected by the other parts in so far as they have something of the All, and in
accordance with what they have.”” (IV 4. 32. 6-13)

Plotinus introduces the distinction of the body and the soul in order to define more precisely
what it means to be part of this cosmic Living Being. Everything in the cosmos is completely a
part of the living being as regards its body, but as regards the soul, something is part only to the
extent that it participates in the soul of the All (yvyfic Tod mavtog petéyet). The partial living
being participating also in another soul in addition to that of the All cannot be regarded as the
part of the All completely, because it is influenced by other things as well (zdoyer 8¢ oddev
frTov toapd T@V dMv). As it will turn out later, the ‘another soul’ is the rational soul, and
humans are the special parts of the All insofar as they are not entirely subjected to the affection
coming from there. The affections in the cosmos are possible precisely because the parts belong
to the same living being: non-adjacent parts, like in a partial living being, can affect each other
due to their similarity, without affecting the parts in between (IV 4. 32. 13-22). The phenom-
enon is called sympathy, as it means that two things share the same affection (copradeiv). T4 is
of an utmost importance because it presents the core idea on which everything that follows in
the treatise is built. What is more, we must see that the theory presented in the passage strongly
supports the thesis represented by Blumenthal and Karfik, according to which a part of our soul
stems from the World Soul. The primary question is whether only a literal interpretation can be
developed, which would result in the aforementioned inexorable contradiction, or if there is
another way to understand T4. In order to provide an elaborated answer in the next chapter, we
first need to examine a basic type of the sympathetic relationships particularly pertinent to our
topic - this is magic.

Plotinus starts from establishing the meaning of ‘magic’ by claiming that the wizard uses
sympathy and ‘the true magic is the Love and Strife in the AIl' (IV 4. 40. 1 ff.).*® Nevertheless, it
would be misleading to think that by ‘magic’ Plotinus means exactly what we commonly think of
it (i.e. a conscious and occult manipulation of natural forces in order to achieve some goal) since
its use in the Enneads includes cases that we would not label by that term. A good example for
the broader use is that Plotinus considers also music a manifestation of magic by saying that ‘the
irrational soul, not choice or reason, is charmed by music and this kind of magic causes no
surprise’ (IV 4. 40. 23-25).”” Here it becomes manifest through an example what Plotinus meant

371...] woyfv piav Exov eig TavTa odToD péPN, KaBOGOV ¢TIV EKAGTOV aDTOD pEPOG: PEPOC OE EKAGTOV $6TL TO &V T@®
TovTl aioONT®, KaTd pEV TO COPX Ko TdvTn, 660V O Kol Yoy ToD ToUvVTOG HETEXEL, KATA TOGODTOV Kl TOOTY- Kol
TA P&V pOvNG TANTNG HETEYOVTH KATA TaV €0T1 Pépn, doa 8¢ kol GAANG, TavTy Exel TO pfy pépn maven elvou, Taoyel 8¢
008V fTToV TP TV MA@V, KaxBdoov avTod Tt Exel, Kol kot ékeiva, & Exel.

*%1 will deal only with the aspects of magic relevant for our present topic. For a comprehensive discussion of magic in
Plotinus, see HerLemaN (2010) and for comparing Plotinus’ conception of magic with that of Iamblichus, see FINaMORE
(1999) 83-86.

AN 1) <dhoyoc> woyn 00dE Yap 1 Tpowipesic ovd & Adyog Dmd povoikic Bédyetan [AAN | &hoyog woyn], kai ob
Bavpdleton 1y yonteia 1y towxvTn [...].
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when he was speaking of belonging to the cosmic Living Being. The magic of music hits only the
irrational soul, while our choice (npoaipecig) and reason (Adyog) remain untouched by this
effect. In other words, the irrational psychic powers, such as the passionate power or the desiring
power, are totally exposed to the effect of music in a way that we are unable to override the
affection of the irrational soul and to make a free choice in our action. The picture becomes
more nuanced later when Plotinus comes to discuss a case of magic in the ordinary sense of
the word:

T5 “But how is the sage affected by magic and drugs? He is incapable of being affected in his soul
with respect to enchantment, and his rational part would not be affected, nor would he change his
mind; but he would be affected in whatever irrational part of the All there is in him, or rather this
part would be affected; but he will feel no love provoked by drugs, if falling in love happens when
one soul accedes to the affection of the other. But, just as the irrational part is affected by in-
cantations, so he himself by counter-chants and counter-incantations will dissolve the powers on the
other side. But he might suffer death or illnesses or anything bodily from such incantations; for the
part of the All [in him] would be affected by another part or by the All, but he himself would be
unharmed.”*® (IV 4. 43. 1-11)

Firstly, we should consider that the appearance of the sage (cmovdaiog) in the text is more than
a special situation. The sage provides the normative model of the human being, that is to say,
one should strive for such a state, which is the peak the soul can reach during its stay in the
sensible world. Plotinus distinguishes two cases of how magic can affect the sage. The theoretical
framework for their difference corresponds entirely to what we have seen in the description of
desire. Furthermore, upon analysing the language used in T5, it can be compared well to that
used in I 2 regarding the possible extent of purification. In chapter 5 in I 2 we are told that the
subject of purification, i.e. the rational soul is absolutely unaffected (navtog pnv drabdg
gyovoav), while the irrational part is the subject of affection. According to the present text
the rational soul of the sage cannot be affected (ovk &v T6 Aoyikov avtod mdBor), but the
irrational part that belongs to the All is affected. When the impulse produced by magic requires
the assent of the rational soul in order to be accomplished, the sage always will be able to resist
the effect. The wizard attempts to kindle love in another person, but the effect of his magic is
limited, for although he can change the bodily disposition and provoke nature’s care for that
disposition, we can only speak of love when one gives in to the impulse and collapses into the
arms of the loved one. Actually, the example of love magic can be generalized to all cases of
impulse since every impulse of the lower soul must be assented by the rational soul, so none of
them happens without free choice. On the other hand, if the wizard casts spell on the functions

400 8¢ orovdAIG DS HTO YONTEING KO PAPPAKWV; 1 T p&v Woyf dradng eig yontevoty, kai ovk av T6 AoyiKov avtod
néBot, o0 av petadobdoeie: T 8¢ do0v Tob ToUVTOS v AT ALoyoV, kKatd TodTo Tabot dv, pallov d¢ todto mdbot
dv- GAN ovk EpmTag €K PapHAKmY, €itep TO £pav Emvevovong Kai THG Woyfic TG dAANG T@ Tig GAANG TadnpaTL
domep 8¢ Emwdaic TO dhoyov mdoyel, oUTo Kol adTOG AvtddmVv Kai dvtenddwv Tag ékel duvapels dvalvoet. Bavatov
8¢ €k To10VT®V | VOoOoLGS | 660 COPATIKA Aot dv- TO Yap PEPOS TOD TAVTOS VIO HEPOLS AALOL T} TOD TavTOg Tabot
av, avtog 8¢ apraprc.
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in which the rational soul has no role, the magical effect occurs in a completely determined way.
As a result, the sage will have no choice to defend himself but to manipulate the cosmic
sympathy through counter-spells.* As for illness and death, the wizard can readily achieve
his goal, as magic produces a harmful bodily disposition that occurs without any involvement
of the rational soul.

Since Plotinus’ image of the sage builds on Stoic foundations, it is also reasonable to ask how
the sage would react to the hallucinations induced by magic. In this instance, sense perception
and the faculty of representation are affected by sympathy that the wizard has manipulated:
magic produces a representation of something in the representational faculty which has no
corresponding object in the external world. Every rational soul will know this representation,
but only the sage or the purified soul is able to recognize it as a false representation and to
abstain from affirming it. As we follow Plotinus in his investigation, we will see that the
assumption of the bewitched sense perception and representation was not foreign to him.
Plotinus claims that even the daemons are not unaffected in their irrational part (ovx dmobeig
ovd” avTol T® aldyw) and it is not absurd to attribute memory and sense perception to them.
The daemons that are closer to ‘the things here below’ can be bewitched to the extent that they
pay attention to these things (IV 4. 43. 12-16). The text suggests that daemons possess sense
perception and representation*? due to their turning to the earthly things and they are suscep-
tible to enchantment through these faculties. This indicates that these psychic powers belong to
the All in the same way as the desiring power, given that the cosmic sympathy among the parts
of the All enables someone to use magic.

The short discussion of this very special topic leads Plotinus to say that ‘everything is
enchanted by something else which is directed to something else’ and ‘only that is free from
enchantment which is directed to itself (IV 4. 43. 16-18).*’ That is the reason why every action
and the whole life of the practical man can be enchanted by the things moving him (IV 4. 43.
18-21)** and only the contemplation directed to itself cannot be exposed to enchantment. As
Plotinus emphasises, what enchants the practical man is not the art of the magicians but that of
Nature (IV 4. 44. 22-24): Nature, in addition to the World Soul’s eternally contemplating
transcendental part, is its lower and immanent part that permeates the entire sensible world.
In practical life ‘it is not the reason which produces the impulse, but the starting point belongs to
the irrational part and its premises for action are derived from affection’ (IV 4. 44. 5-6)*° which
means that every action is ultimately traced back to emotions. For instance, desire motivates the
care for children or the concern for marriage (IV 4. 44. 6-9) or to possess more (IV 4. 44. 13).
Plotinus also mentions anger, fear, and the fulfilment of natural desires (IV 4. 44. 9-16), all of

“IReferring to Plato (Charm. 156-157), Armstrong and Gurtler suggest that counter-spells, in addition to their concrete
meaning, here can point to the philosophical way of life. See ARMSTRONG (1966-1988) IV 268-269, n. 1. and GURTLER
(2015) 205. This suggestion is particularly noteworthy when compared to the effect of the sage on the lower soul that
we saw in I 2. 5. 21-31.

“?Plotinus mentions ‘memories’ (pvijpag) in the text, but because the faculty of representation is responsible for
memories, it should be attributed to the daemons as well.

Bav yap 1o mpog &Mho yontedetar O dAlov- TPdG b Yap £0TLY, EKeivo yonTedel Kai &yet adTod: pdvov 8¢ Td TPdS ahTd
ayonTevTov.

44 Y \ ~ ~ . Ry ~ < ~ ~ ’ ~, \ A ~ o . S
A10 kai Taco TPAEIS YeYoNTELTAL Kl TAG 6 TOD TpakTiKoD Plog: Kivelton yap Tpog TadTa, & Oélyel avToOV.

15Ekel 8¢ 00 1O adTod, Kai o0y O Adyog TNV Opury, GAN &pyi) Kal ToD dAGYOL ai TOD TdBOVE TPOTAGEIG.
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which are linked to the body and the irrational soul.*® However, it should be noted that the main
point here is not restricted to considering every action negative because of their inferiority to
contemplation, but rather that these actions are necessary in the earthly life of the soul.*’
Plotinus presents the necessity of practical activities through his comparison of enchanted
and unenchanted persons (IV 4. 44. 16-27). This comparison serves to answer the objection
that the actions related to noble pursuits cannot be enchanted, since if that was the case
contemplation, which is also concerned with noble things, could be the subject to enchantment
as well:

T6 “[...] if one carries out even the so-called noble activities as necessary ones, holding that what is
really noble is something else, one has not been enchanted - for one knows the necessity, and does
not look to this world, and one’s life is not directed to other things - but one has been enchanted in
this way by the force of human nature and by the concern for the life of others, or even for his own
[...] But if one is delighted with the nobility in practical activities, and chooses practical activities
because one is deluded by the vestiges of nobility, one has been enchanted in one’s pursuit of the
nobility in the lower world; for, in general, to be actively occupied with the semblance of truth and
drawn towards it in any way is characteristic of someone who has been deceived by the those things
which draw one to themselves: this is what the magic of nature does [...]” (IV 4. 44. 18-30)*

The fundamental difference between the enchanted person and the unenchanted one is not
that the former is engaged in practical activity, while the latter is not. Instead, it lays in their
dissimilar attitude towards practical activities.*” The enchanted person believes that the noble
(t0 kahoOV) in practical activities is the real noble, whereas its manifestations are just the vestiges
of the real noble. The unenchanted person, by contrast, realizes that mundane actions are not
the ultimate source of noble character; it is something else that is found in the intelligible world.
This knowledge or lack of knowledge leads one to direct his life towards contemplative or
practical activities. If someone chooses the inferior option due to the mistaken belief that
practical actions are genuinely noble, he will pursuit the noble in the sensible world, deceived
by the drawing power of things in the sensible world (¢€ ¢keivamv T@v én” avtd éAkoOvTov) — and
‘this is what the magic of Nature does’ (tobto 8¢ 1] Tfig @Uoewg yonteia moiel). Plotinus
mentioned that this drawing power (6Ax1) is manifested also in the pursuit of marriage and

“6Some translators might have intended to accent this feature of emotions by rendering the most frequently occurring
émBopia as ‘carnal desire’ ARMSTRONG (1966-1988) IV or ‘appetite’ (GErsoN [2018]). It seems to me that from Plotinus’
list only political actions do not relate exclusively to the body, because they ‘have the desire of power in us provoking
them’ (t0 @ikapyov To £v v €xovct Tpokadovpevov, IV 4. 44. 11-12). Plotinus discusses the kind of emotions that
originate ‘from above’, meaning that they are based on the opinion of the rational soul in III 6. 4. 8 ff. For this, see also
EmiLssoN (1998) 353-354. However, since the rational soul can change its opinion regarding the state of affairs, political
activity is not as subject to necessity as we shall see in the other types of practical activity.

“Gurtler also stresses the necessity of the practical activities, see GURTLER (2015) 210.

8..] el piv g dvaykaiog kol TG KOAAG Aeyopgvag TpdEels TpdTTor Ao TO BvTmg KoAdV Exmv, 0 YeyorTenTal —
0olde yap TNV &vayknv kol 0v TPog TO THde PAémet, 0vdE Tpog EAAa O Piog — A TH THG PUoEMS TR AvOpwTivng Pia
Kol T} Tpog To Lijv TV AV 1} Kol avTod oikewwoel [...] [6T1] obTwg éyonTevdn. ei 8¢ TO €v Taig TPAEESV dyano0g
KoAOV Tag mpakeis aipetton dratnOelg Toig yvest Tod kahod, YeyonTenTon TO TEPL TA KATM KAAOV S1wkmv SAmS yap 1
nept TO £01KOG TG AANOET TporypaTeior kKo OAKT eig avTO TACK ATATNPEVOD €€ EKEIVOV TOV €T DT EAKOVT™YV- TODTO
8¢ 1 Tig pucewg yonteia morel]...].

*9See GURTLER (2015) 211. Gurtler assumes that the person who is not enchanted is the sage. Even though it is a plausible
supposition, the passage does not explicitly mention the sage.
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the care for children (IV 4. 44. 7-8). Nevertheless, the unenchanted person, in spite of their
knowledge what is really noble, performs practical acts, even noble ones, as necessary (&g
avaykaiog) since he knows how necessity works (oide yap thv avayknv). But what is this
necessity exactly? It is important to note that the whole discussion of all kinds of magic is
found in the major section on the cosmic sympathy that determines unintentionally everything
in the universe. One of Plotinus’ main philosophical concerns is to address the extent to which
we are subject to this determining power, defined by our participation in the body and the soul
of the All In the light of this, the unenchanted person is the one who recognises that practical
activities are necessary as long as one lives in the sensible world, and therefore he gives in to
natural impulses in certain cases, as opposed to impulses caused by artificial magic. Yet, he
knows that even noble actions cannot be identified with what is really noble, and therefore turns
to contemplating what is free from any influence of the All. In other words, one becomes free
from the magic of Nature by acknowledging that some natural impulses and affections serve as
the basis for practical life that is necessary, but these impulses and affections cannot induce him
to pursue ‘what is not good as if it was good” (IV 4. 44. 30). Thus, according to Plotinus, not only
certain powers of the soul are determined, but in a sense, our practical life in general as well.
This can be viewed from many aspects. Practical activities derive from the bodily needs and
from the irrational soul, which are under the influence of the necessity in the world. Besides,
generally speaking, practical life is necessary also in the sense of being an inevitable consequence
of the earthly life of the soul. Moreover, Plotinus also maintains that we acquire our character
from the circuit of the All, and he enumerates determinant factors, such as habitation, climate
and bodily blends (II 3. 9. 12-14; IV 4. 7. 20-25). All of these are the essential components of
practical life and, at the same time, are beyond our choice. It should be noted that Plotinus does
not suggest that the whole of it belongs to the sphere of heteronomy by underlying these aspects
of practical life. As we are told in the analysis of desire, the rational soul is the source proper of
an act insofar as it decides whether to allow or to resist to the given impulse that in itself makes
room for the autonomy of human action. Secondly, although it is not an option even for the sage
to escape completely from participation in mundane activities, he can still offer the normative
paradigm of the attainable autonomy in the sensible world, grounded in his turn to the
Intellect.*

V.

Let us to summarise first what we have already seen. Despite the different contexts of the
passages analysed above, all of them focus on the contact and difference between the rational
and irrational soul, albeit from various perspectives. Their essential difference is that the rational
soul, unlike the irrational, is not exposed to any external effect but has the ability to maintain an
autonomous relationship with the given external effect, even if it comes from the body. In the
case of desire, the rational soul can accept or reject the demands of the body that nature
articulates and communicates to it through representation. Furthermore, the rational soul has

*Investigating the sage as normative model and the connection between ethics and metaphysics go far beyond the scope
of the present study. For this topic see REmEs (2006); BENE (2013); NosLE (2021). For the sage’s relation to the two kinds
of virtue, see especially Kovics (2024), in this issue.
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the ability to get separated both from the body and the irrational soul through the process of
purification. In contrast, psychic powers, from the vegetative power up to representation,
possess an inherent non-deliberate trait and their activities fall out of our control. In addition,
the effects of cosmic sympathy, as observed in magic, can influence the very same powers, while
the rational soul does not lose its capability of free reaction even in such manipulated circum-
stances. Plotinus sometimes emphasizes the aspect of the free choice also by using a specific
terminology. For instance, he asserts that the non-deliberate trait (10 drpoaipetov) belongs to
the body and the irrational soul and that our choice (rpoaipecis), together with reason, remains
unaffected by the magic of music.”!

In Chapter III I raised a question about the explanation of Plotinus’ thesis that our soul
‘participates in the soul of the All’. Shall we take it literally or not? Now I think that the rational
soul’s capability of free choice and the irrational soul’s determined character open the way to a
non-literal interpretation. After we have examined the passages on magic and compared them
with those quoted in Chapter II, it becomes clear that in speaking of the participation in the
body and the soul of the cosmos Plotinus aims to present what is beyond our control in the
earthly life. As I mentioned in Chapter I, Plotinus’ principal purpose already in the early III 1
was to save the autonomy of the human soul by arguing that our souls do not originate from the
World Soul. Thus, when Plotinus asserts that a part of our soul is ‘from the World Soul’ or that
our soul ‘participates in the soul of the All’, it does not mean that any part of our soul stems
from the World Soul stricto sensu. Instead, this claim signifies that certain psychological func-
tions (to put it simply, the irrational soul) belong to our soul, but they are not under our control
due to their being subject to the necessity of the cosmos. To rephrase it, Plotinus does not
suggest that the capacities of the lower soul were produced by the World Soul instead of being
the external activities of the rational soul. In accordance with the sharp ontological difference
between soul and body, we participate both in the body and the soul of the All, which displays a
different kind of necessity. The powers of the irrational soul are determined through cosmic
sympathy in an immaterial and psychical manner.”” Nevertheless, Plotinus concentrates on what
is beyond our free choice, and this is why he speaks of the partial origin of our soul from the
World Soul. It makes him use “‘World Soul’ and ‘All’ interchangeably, with reference to the
source of certain parts of our soul for the difference in wording does not alter the core concept of
the cosmos’ determinative effect on us. Therefore, the Enneads employ the expression that the
lower soul ‘comes from’ or ‘belongs to’ the World Soul in order to stress that some of our
activities are not in our power.

*'There is another remarkable terminology that deserves attention, namely words relating to ‘affection’ (ndog, mdcyetv).
Plotinus seemingly applies it to both the body and irrational soul at the same time, while claiming that the rational soul
is absolutely unaffected (rdvtog piv dnabdg éyovoav, I2. 5. 7). At first sight, this terminology can refer to emotions in
general from its bodily and psychic aspects (i.e. a certain bodily state and nature’s caring reaction to it). Nevertheless,
supposing only this meaning of the word does not seem to be satisfying in other passages, especially in IV 4. 43 that we
discussed. Thus, I think that Plotinus intends also to represent with the vocabulary relating to affection which parts of
us are not under our control, that is, which can be affected by the cosmic sympathy of the All.

>?When explaining vision through sympathy and rejecting the causal role of the medium in IV 5, Plotinus argues that the
object of seeing is not physically present in the medium, but ‘it happens according to greater and psychical necessities

[woykag ... avaykag] of the single living being in sympathy with itself (IV 5. 3. 34-36). I think this expression shows
that there are ‘psychical necessities” in the cosmos.
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I assume the non-literal interpretation has the important advantage of being able to resolve
the problem that the soul, as illustrated by the image of Heracles, stems ‘from the Whole’ and to
establish a closer connection between the ethical aspect of the two Heracles and the faculty-
psychology. The image of Heracles here, like in I 1. 12, depicts the practical life and, corre-
spondingly, this soul has an autobiographical memory. Given that this soul has memories, it
must possess a faculty of representation as well. However, it would sound very strange that our
practical life and the faculty of representation with the autobiographical memories are produced
by the Whole or the World Soul. As we have seen in Chapter III, Plotinus thinks that the
practical life as such is a necessary commitment of living in the sensible world, and it is exposed
to the ‘magic of Nature’. When we took a closer look at mundane activities, we have seen that
Plotinus traced them back to the irrational soul’s emotions, which have to be regarded as
necessary as far as they arise automatically. By contrast, the rational soul cannot change the
direction of their impulse. Plotinus presents this root of the practical life in I 1. 12 by connecting
the image of Heracles with ‘the other form of the soul’ that possesses terrible emotions. Simi-
larly, we acquire the circumstances of our life, our character, and our basic bodily disposition
from the ‘circuit of the AIl' or ‘from the stars’, which are named also as the source of the
lower soul.

The determination of the cosmos influences also the formation and the content of the
autobiographical memory. First, we acquire these memories exclusively through sense percep-
tion and they remain within the faculty of representation: both of them are out of our control.
Second, the content of autobiographical memory is derived from things, such as the course of
our life, our homeland and family, which are predominantly determined by external factors.
Since we can only have limited impact on the events of our lives due to the ordinances of our
fate, it is best to consider these memories as belonging primarily to the lower soul ‘from the
Whole’. After death, however, the rational soul benefits from forgetting as many of them as
possible (IV 3. 32. 12-24.). The reason for supposing two faculties of representation might be
that the irrational soul comprising the powers necessary for embodied existence and the rational
soul communicate with each other through representation. The faculty of representation is the
interface between the two souls.

Finally, I must deal with two difficulties that particularly challenge the interpretation pre-
sented above. However, it may not be possible to provide a fully satisfactory answer to these
questions. As I mentioned in Chapter I, T1 seems to state most explicitly that the lower soul
(more precisely, the vegetative/desiring soul) originates from the World Soul. It is important to
note that IV 9 is a very early treatise, being the eighth in Porphyry’s chronological list. This fact
can explain the somewhat obscure use of certain concepts that Plotinus articulates in his later
treatises. Although I have argued earlier that the lower soul does not originate from the World
Soul, the World Soul does contribute to the individual living being by what Plotinus calls
‘previous sketch’ (rpovmoypapn, IV 7. 5. 8-17). It consists in shaping the body of the living
being so that it acquires the suitability (¢mtndeidtng) to receive the soul and thus the soul
trace.”® My suggestion is that in T1 Plotinus did not make a sharp distinction between the

>*This interpretation follows Tornau, who argues convincingly that the previous sketch and the soul-trace cannot be
identified in Plotinus. The former is produced by the World Soul and makes the body suitable to receive the powers of
the soul, while the latter is produced by the individual soul and just completes the World Soul’s work, see TornaU
(2016) 150-153.
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previous sketch, the soul-trace and the lower soul. Even though T1 suggests that some part of the
soul stems from the World Soul, Plotinus qualifies the work of the World Soul as ‘shaping’
(n\do1g): the term refers more aptly to the bodily disposition that the previous sketch signifies.

A similar problem arises concerning the expression of T6 Tpe@opevov. Given that it can refer
back to ‘the nourishing part’ (t6 Opertikdév) mentioned in the previous sentence, 10
Tpe@opevov can be identified with a power of the soul. Yet, Plotinus uses this expression in
this passage only, and the probably passive voice (‘what is nourished’) is more likely to be
understood as something corporeal. I believe the suggestion is also supported by the Plotinian
view that the so-qualified body is what is ‘perceptive in the passive way’. Hence, it is once again
questionable whether it is the part from the whole that refers to a body with a certain dispo-
sition, or a power of the soul. Moreover, later texts in the Enneads do not state that it is
specifically the vegetative soul that is derived from the World Soul. Thus, we cannot conclude
that T1 alone proves the origin of the lower soul (or the vegetative soul) from the World Soul.
Even if this is Plotinus’ claim in T1, it cannot be extended to the whole oeuvre because of the
uncertainties in T1 and the absence of such claim in the later treatises.

The more crucial problem is rooted in the memory of the two souls after death. In IV 3 it
appears that although we cannot be aware of the double character of our soul in the earthly life,
death makes their memories separate from each other (e.g. IV 3. 27. 3-6; IV 3. 31. 2-4)5
Plotinus’ way of expressing intimates that the two souls are able to live separately, indicating that
the lower soul is not merely the second activity of the higher soul, but it actually belongs to the
All Nevertheless, the idea found here is absolutely unclear in its details, and thus these passages
can be hardly used as a basis for a counter-argument. Moreover, taking them literally causes
even more philosophical and interpretational problems. If we accept that the two souls become
actually separated after death, it will lead us to come up with the thesis that the two souls are
genuinely separable; and this is what Plotinus certainly wants to avoid.>® Furthermore, there are
clues in IV 3 and elsewhere showing that, even here, Plotinus does not maintain the indepen-
dence of the lower soul from the higher one. His primary focus is on what Heracles is talking
about among the gods, i.e. what the higher soul remembers once it is in the Intellect in its
absolutely pure form. The ascension of the higher soul to the intelligible world after the death of
the compound seems to last until it reaches its final aim across the heaven (IV 3. 32. 9 ff.), during
which the lower soul supposedly still exists thanks to the higher soul’s being in the sensible
world. However, when the higher soul’s activity is exclusively noetic, the lower soul, connected
to the life in the sensible world, ceases to be active. We can suppose it because from this point on
Plotinus no longer mentions the lower soul in the section on memory. As for the simile of
Heracles and his image, it points also to a causal relationship: Heracles himself is the original
and the source of his image. At the same time, it implies that the higher soul is the source of the
lower soul. It seems to me that Plotinus later realized his failure to delve into the matter more
deeply here for he discusses the lower soul’s dependence on the higher soul at greater length in I
1, where he finds Heracles’ division in the Odyssey as an exegetical problem (I 1. 12. 31-39).
Therefore, it can be inferred that Plotinus employs a kind of mythological language to illustrate

>*Blumenthal argues that the memory of the soul after death can be explained by Plotinus’ belief in reincarnation, see
BLUMENTHAL (1971a) 94-95.

S5CaLuort (2015) 176.
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that there are additional stages of purification waiting for the rational soul even after death: the
depiction of the two souls” separability serves ethical rather than metaphysical purposes.
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